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ין בִ שָּׁ ת הַ נַ קָּ תַּ
Takanas HaShavin

Introduction
ה מָ דָּ קְ הַ

The seven praises of teshuvah (Yoma 86) and the seven lower sefiros
ה יחָ תִ פְּ
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The theme: The whole work hangs on the Gemara’s seven statements in praise of teshuvah (Yoma 86). 
Teshuvah is drawn from the binah of the heart — which is why the Men of the Great Assembly fixed it 
after “binah” in the blessings. The seven praises correspond to the seven lower sefiros, the stages by 
which anything passes from the heart’s understanding into completed act; hence seven simanim, one per 
praise.

ה שׁוּבָ תְּ ת הַ לַ עֲ ת וּמַ לַּ דֻ גְ רוֹת בִּ ימְ ע מֵ בַ ם שֶׁ ין שָׁ יֵּ ה״ כו׳, עַ שׁוּבָ ה תְּ דוֹלָ א ]פו.[ ״גְּ יוֹמָ  ,In Yoma [86a–b] — בְּ
“Great is teshuvah,” etc. — see there seven** statements on the greatness and elevation of 

teshuvah.123 ב לֵּ בַּ ה שֶׁ ינָ בִּ הַ ךְ מֵ שָׁ מְ ה נִ שׁוּבָ תְּ הַ דוּעַ דְּ יָ  And it is known that teshuvah is drawn from** — וְ
the binah [understanding] of the heart —  ר ה״ אַחַ שׁוּבָ ן ״תְּ ינַ רִ ן אָמְ ל כֵּ עַ ב״, דְּ שָׁ ין וָ בִ בוֹ יָ בָ ר ״וּלְ מַ אֱ נֶּ מוֹ שֶׁ וּכְ

ה ]יז:[ ילָּ גִ מְ רוּ בִּ אָמְ מוֹ שֶׁ ה״, כְּ ינָ  ”as it says, “and his heart shall understand and he shall return — ״בִּ
(Yeshayah 6:10)4; therefore we say [the blessing of] “teshuvah” after “binah” [in the Amidah], 

1 Yoma 86a–b: Seven statements in praise of teshuvah: (a) “Great is teshuvah, for it brings healing to the 
world”; (b) “Great is teshuvah, for it reaches the Throne of Glory”; (c) “Great is teshuvah, for it overrides a 
Torah prohibition”; (d) “Great is teshuvah, for it hastens the redemption”; (e) “Great is teshuvah, for it turns 
willful sins into inadvertent ones — or into merits”; (f) “Great is teshuvah, for it lengthens a person’s days and 
years”; (g) “Great is teshuvah, for one individual who repents, he and the whole world are forgiven.” R’ Tzadok 
reads the seven as corresponding to the seven lower sefiros, and structures the work’s seven simanim 
accordingly.

2 Cf. Pesachim 54a (and Nedarim 39b): teshuvah is among the seven things created before the world — 
“Torah, teshuvah, Gan Eden, Gehinnom, the Throne of Glory, the Beis HaMikdash, and the name of 
Mashiach.” The list itself traces this work’s arc: teshuvah (rooted in Binah) that reaches the Throne of Glory 
(Siman 2) and culminates in the name of Mashiach (Siman 4).

3 R’ Tzadok — parallel (Tzidkas HaTzadik §100): “Teshuvah means that one returns the very thing to 
Hashem — that is, he recognizes that Hashem effects everything, and that His power was present even in the 
thought before it was formed in a man’s heart (Bereishis Rabbah 9); it emerges that Hashem gave him the 
strength even within the sin, and through this, after complete teshuvah, he merits that willful sins become 
merits, for this too was Hashem’s will.” This is the inner engine of the “seven greatnesses” the preamble sets 
out: teshuvah is no mere remorse but the restoring of the strayed thing to its Source — and because the very 
power spent on the sin was God-given, that power, turned back, becomes the ladder by which teshuvah “reaches 
the Throne.”

4 Yeshayah 6:10: part of Yeshayah’s inaugural vision (ch. 6). After Israel has persisted in sin, the prophet is 
charged: “ֹא לו פָ רָ ב וְ שָׁ ין וָ בִ בוֹ יָ בָ ע וּלְ מָ יו יִשְׁ נָ אָזְ יו וּבְ ינָ עֵ ה בְ אֶ ן יִרְ ע, פֶּ שַׁ יו הָ ינָ עֵ ד וְ בֵּ כְ יו הַ נָ אָזְ ה וְ זֶּ ם הַ עָ ב הָ ן לֵ מֵ שְׁ  Make“ — ”הַ
the heart of this people fat, and their ears heavy, and seal their eyes, lest they see with their eyes and hear with 
their ears and their heart understand, and they return and be healed.” Rashi explains “hashmen” as a continuous 
hardening (of the form “hachbed es libo,” Shemos 8:11), and that “lest they see with their eyes and their heart 
understand and return, and it be their healing” describes the very outcome the people had closed their hearts 
against. R’ Tzadok draws on the order of the verse — first “their heart shall understand [yavin],” then “and 
return [va-shav]” — that teshuvah is drawn from the binah of the heart; this is why the Men of the Great 
Assembly set the blessing of teshuvah after binah in the Amidah (Megillah 17b), and why the “healing [ve-rafa 
lo]” that follows is the healing of forgiveness.
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as they said in Megillah [17b].5  ,ה לָּ עֻ פְּ ר הַ מַ ד גְּ ב עַ לֵּ ת הַ ינַ בִּ ל מִ פּוֹעֵ ר לַ בָ יאַת דָּ יצִ ם בִּ גוֹת הֵ רֵ דְ ע מַ בַ שֶׁ ע דְּ נוֹדַ וְ
ה שׁוּבָ תְ לּוּ דִּ דוֹלוֹת אֵ ע גְּ בַ ן שֶׁ כֵ , וְ דוּעַ יָּ ע כַּ בַ ר שֶׁ פַּ סְ ל מִ ם הוּא כָּ דָּ גְ נֶ ירוֹת חג“ת נהי”מ, וְ פִ ע סְ בַ ם סוֹד שֶׁ הֵ  And — שֶׁ
it is known that there are seven stages in a thing’s emergence into act, from the understanding 
of the heart until the completion of the deed — these being the secret of the seven sefiros 
Chesed, Gevurah, Tiferes, Netzach, Hod, Yesod, Malchus — and against them is every “seven,” 
as is known; so too these seven “greatnesses” of teshuvah.6

5 Megillah 17b: “Why did [the Men of the Great Assembly] see fit to place teshuvah after binah [in the 
Amidah]? Because it is written, ‘and his heart shall understand and return and be healed’ (Yeshayah 6:10).” The 
Gemara then distinguishes the “healing” of forgiveness (which follows teshuvah directly) from bodily healing 
(which follows forgiveness): “that is not the healing of ailments but the healing of forgiveness.”

6 R’ Tzadok — parallel (Tzidkas HaTzadik §159): “An individual who repents is forgiven, and the whole 
world with him (Yoma 86b) — and how is such forgiveness possible? Only that he arouses in their hearts too 
the stirrings of teshuvah; and not everyone who wishes to make himself such an ‘individual’ can do so, for it 
has not yet been — only Mashiach ben David will be so, for his soul must include all souls, since otherwise his 
own thoughts of teshuvah could not generate thoughts of teshuvah in one who has none.” This marks the 
outermost reach of the “greatness of teshuvah” that heads the work: from the very same Yoma 86 sugya, a 
single true penitent can draw a whole world after him — the summit toward which the seven rungs ascend.
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ין בִ שָּׁ ת הַ נַ קָּ תַּ
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Siman 1
ן א ימָ סִ

Great is teshuvah, for it brings healing to the world
גדולה תשובה שמביאה רפואה לעולם.



Takanas HaShavin  ·  Siman 1

5

“Great is teshuvah, for it brings healing to the world” (the first of the seven — corresponding to Chesed).

יף א עִ Se’if 1 — סָ
The theme: The “healing” of this first rung is the healing of forgiveness, not bodily healing — a 
rectification going forward only. The moment a person’s heart stirs to return he is already called a 
complete tzaddik, before he has performed any labor upon the past. But a trace remains, as with a healed 
baal mum, or a convert whose earlier state is not wholly uprooted.

ם״ [א] תָ שׁוּבָ א מְ פָּ רְ א ״אֶ רָ קְ יהּ דִּ נֵ ישָּׁ לִ ה כְּ יחָ לִ סְ פוּאָה דִּ ינוּ רְ יְ הַ י דְּ ה לִ אֶ רְ נִ ם״, וְ עוֹלָ פוּאָה לָ יאָה רְ בִ מְּ  That it“ — ״שֶׁ
brings healing to the world” — and it appears to me that this means the healing of forgiveness, 
in the language of the verse “I will heal their backsliding” (Hoshea 14:5)7,8 ,ה שׁוּבָ מְּ י אַ אֵ קָ בֹאָר דְּ מְ  דִּ
דוֹת גָּ י אַ דּוּשֵׁ חִ "א בְּ שָׁ רְ הַ מָּ לֹא כַּ  which clearly refers to backsliding [sin], and not as the — וּדְ

7 Hoshea 14:5: the climactic verse of the prophet’s call to teshuvah (ch. 14, “Shuvah Yisrael,” read as the 
haftarah of Shabbos Shuvah): “ּנּו מֶּ י מִ פִּ ב אַ י שָׁ ה, כִּ בָ דָ ם נְ בֵ הֲ ם, אֹ תָ שׁוּבָ א מְ פָּ רְ  I will heal their backsliding, I“ — ”אֶ
will love them freely, for My anger has turned away from him.” Rashi (from Tanchuma, Ekev): “once they say 
[the words of teshuvah] before Me, I will heal their backsliding [meshuvah] and love them with a generous 
spirit — though they are not worthy of the love, I will freely bestow it — for My anger has turned from them.” 
R’ Tzadok adduces this as the source that the “healing” of which the Gemara speaks (Yoma 86a, “great is 
teshuvah, for it brings healing”) is the healing of forgiveness: “meshuvah” means backsliding [sin], and it is 
precisely this that is “healed.” Chassidic parallels — the verse itself becomes a map of the first movement of 
teshuvah. Mei HaShiloach, Volume II, Prophets, Hoshea 14:1, reads the whole passage beginning "Ashur lo 
yoshienu" as Israel's surrender of every claim to spiritual self-sufficiency. Good deeds, zerizus, yirah, and even 
fiery ahavah are not things in which a person can finally boast; the decisive point is the "kol demamah dakah," 
the quiet Divine seal in the heart that the present movement truly accords with Hashem's will. The Divine 
response is then precisely, "ארפא משובתם אוהבם נדבה כי שב אפי ממנו" — "I will heal their backsliding... for My 
anger has turned from him," which the Mei HaShiloach explains as the removal of Divine anger from Israel. 
This fits R' Tzadok's insistence that the first refuah is the refuah of selichah: before the past has been 
transformed, the relationship has already been reopened and the anger has turned away.  Sefas Emes, Rosh 
HaShanah 25:4, develops the next words, "אוהבם נדבה." There is an ahavah dependent upon conduct, which can 
be obscured when conduct fails, and there is the essential love of Israel because "chelek Hashem amo," an 
ahavah she-einah teluyah badavar. Sin can conceal the soul's revelation, but teshuvah reawakens it; hence "
 In the language of the Sefas Emes, the healing is not merely the ".אוהבם נדבה" is followed by "ארפא משובתם
cancellation of a punishment but the re-emergence of the neshama-level bond that the aveirah had hidden. This 
supplies a Chassidic basis for R' Tzadok's distinction between a wound that has been healed and the deeper root 
that was never destroyed.  Tanya, Likkutei Amarim ch. 39 (39:19 in Sefaria's segmentation), explicitly invokes 
the same ma'amar, "teshuvah brings healing to the world," in a strikingly concrete way: Torah learned with an 
ulterior motive can be held temporarily in exile within kelipas nogah, " עד אשר יעשה תשובה שמביאה רפואה
 until he does teshuvah, which brings healing to the world; when he — "לעולם, שבשובו אל ה' גם תורתו שבה עמו
returns to Hashem, his Torah returns with him. The "world" healed by teshuvah thus includes the person's own 
earlier Torah and avodah: acts that were spiritually displaced are drawn back with the returning person. This is 
already a bridge from the first rung — healing from now on — toward the later rungs in which the past itself is 
recovered.

8 Yoma 86a: “R’ Chama b’Rabbi Chanina said: Great is teshuvah, for it brings healing to the world, as it says, 
‘I will heal their backsliding, I will love them freely’ (Hoshea 14:5).” He further contrasts “Return, backsliding 
children” (implying they were always wayward — teshuvah from love, which makes the very origin as 
innocent) with “I will heal your backslidings” (implying, as Rashi explains, one healed like a cured baal mum of 
whom “a trace of his name remains” — teshuvah from fear).
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Maharsha [held] in Chiddushei Aggados.9  ,יד חִ שׁוֹן יָ יב ״לוֹ״ לְ תִ ם כְּ שָׁ א לוֹ״, דְּ פָ רָ ב וְ שָׁ י ״וְ יתֵ יְ א מַ לָ א דְּ הָ וְ
ב קֹ עֲ ין יַ עֵ י"ף בְּ יק רִ יֵ דָ דְ יד כִּ חִ שׁוֹן יָ לְ ים בִּ יֵּ סִ ים וְ בִּ שׁוֹן רַ לְ ח בִּ תַ פָ דְּ ם״ מִ עוֹלָ יק ״לָ יֵ י דָּ כִ הָ  And the reason [the — וְ
Gemara] does not adduce “and he shall return and be healed” (Yeshayah 6:10) is that there it 
is written “to him” in the singular; and thus [R’ Chama] derives “to the world” from the fact 
that [the verse in Hoshea] opens in the plural and closes in the singular, as the Rif derives in 
Ein Yaakov.  י תֵּ רְ תַ ר דְּ שׁ לוֹמַ ית יֵ נִ וקָ וְ א דַּ חָ סְ ם הוּא נֻ אִ ים, וְ בִּ שׁוֹן רַ פוּאוֹת״ לְ א ״רְ יתָ ינוּ אִ נֵ פָ לְּ א שֶׁ רָ מָ ת גְּ חַ סְ נֻ וּבְ
א יָ לְ א תַּ הָ א בְּ הָ גּוּף, דְּ פוּאַת הַ שׁ וּרְ פֶ נֶּ פוּאַת הַ ר — רְ אָמַ  And in our text of the Gemara it reads — קָ
“healings [refu’os]” in the plural; if that is the precise text, one may say it states two — the 
healing of the soul and the healing of the body — for the one depends on the other,  ר מַ אֱ נֶּ מוֹ שֶׁ כְּ
ם ה שָׁ ילָּ גִ מְ א בִּ יתָ אִ דְ כִ י״, וְ כִ לוּאָיְ חֲ ל תַּ כָ א לְ רֹפֵ י הָ כִ וֺנֵ ל עֲ כָ חַ לְ סֹּלֵ  as it says, “Who forgives all your — ״הַ
iniquity, Who heals all your diseases” (Tehillim 103:3)10, and as is brought in Megillah there 
[17b].
ים;  מִ עָ ה פְּ מָּ ה כַּ תּוֹרָ שׁ בַּ רָ פֹ מְ שׁ, כַּ פֶ נֶּ י הַ יֵ לָ חֳ שׁ לְ מָּ ים מַ ילִ בִּ קְ ק מַ ל, רַ לָ ה כְּ רֶ קְ מִ ם בְּ ינָ ל אֵ אֵ רָ י יִשְׂ נֵ ל בְּ גּוּף שֶׁ י הַ יֵ לָ ל חֳ כָ דְּ
א פֵּ רַ תְ גּוּף מִ ם הַ שׁ גַּ פֶ נֶּ א הַ פֵּ רַ תְ מִּ ד שֶׁ יָּ  For all the bodily ailments of the Children of Israel are in — וּמִ
no way happenstance, but correspond exactly to the ailments of the soul, as the Torah states 
many times; and the moment the soul is healed, the body too is healed.11  א" שָׁ רְ הַ ב מָ תַ כָּ ה שֶּׁ וּמַ
ים  לוּאִ חֲ תַ פוּאָה דְּ ה, וּרְ שׁוּבָ ר תְּ ף אַחַ יכֶ ה הוּא תֵּ יחָ לִ סְ פוּאָה דִּ רְ ם דִּ ה שָׁ ילָּ גִ מְ שׁ בִּ רָ פֹ מְ א, דִּ יתָ ח — לֵ לַ סְ יִין לֹא נִ דַ עֲ דַּ
ה יחָ לִ סְּ ר הַ  And what the Maharsha wrote — that [at this stage] he has not yet been — הוּא אַחַ
forgiven — is not so; for it is explicit in Megillah there that the “healing of forgiveness” comes 
immediately after teshuvah, while the “healing of ailments” comes after the forgiveness, not 
before it at all.
י  דֵ ל יְ ב״ — עַ שָׁ ין וָ בִ בוֹ יָ בָ ״לְ ד, דִּ יָּ א מִ ה בָּ זֶ ים; וְ נִ ל פָּ ל כָּ ךְ עַ ילָ אֵ אן וְ כָּ פוּאָה מִ רְ ה — לִ שׁוּבָ תְ ה דִּ אשׁוֹנָ רִ ה הָ גָ רֵ דְ הוּא מַ וְ
י  יקּוּנֵ ל תִּ יִין כָּ דַ ה עֲ שָׂ לֹא עָ ין ]מט:[, אַף דְּ דּוּשִׁ קִ רוּ בְּ אָמְ מוֹ שֶׁ מוּר״, כְּ יק גָּ דִּ ף ״צַ יכֶ א תֵּ רָ קְ בּוֹ נִ לִ ה בְּ שׁוּבָ הוּר תְּ רְ הִ
ה שׁוּבָ תְּ  And this is the first rung of teshuvah — healing from here on, at least; and it comes — הַ
at once, for “his heart understands and returns” — through the mere thought of teshuvah in 
his heart he is immediately called a “complete tzaddik,” as they said in Kiddushin [49b], even 

9 Maharsha, Chiddushei Aggados, Yoma 86a: questions why the Gemara did not prove that teshuvah brings 
healing “to the world” from “and he shall return and be healed to him” (Yeshayah 6:10), and suggests the verse 
speaks of literal healing, implying the sinner is not yet forgiven. R’ Tzadok rejects this: the Gemara in Megillah 
makes explicit that the “healing” here is forgiveness itself, which comes immediately upon teshuvah — the 
sinner is at once forgiven.

10 Tehillim 103:3: “י כִ אָיְ לֻ חֲ ל תַּ כָ א לְ רֹפֵ י, הָ כִ וֺנֵ ל עֲ כָ חַ לְ סֹּלֵ  Who forgives all your iniquity, who heals all“ — ”הַ
your diseases” — from David’s psalm blessing Hashem for His benefactions to the soul. The two clauses run 
parallel — forgiveness of sin and healing of affliction — and the Gemara (Megillah 17b) derives from their 
order that the “healing” follows upon the “forgiveness”: first the iniquity is pardoned, then the ailments are 
healed. R’ Tzadok draws on this to explain the plural “refu’os [healings]” in the Gemara’s text as two — the 
healing of the soul (forgiveness) and the healing of the body — “for the one depends on the other,” the bodily 
ailments of Israel corresponding exactly to the ailments of the soul.

11 R’ Tzadok — parallel (Dover Tzedek, Eruvin §4): “As it says in the first chapter of Kiddushin (40a), that 
a good thought the Holy One joins to the deed — even if he [merely] thought [to do a mitzvah] and was 
prevented by circumstance, Scripture reckons it for him as though he did it; but an evil thought is not joined to 
the deed, for the transgression is only in the deed, and it is bounded, like this world, the world of action, 
whereas thought has no bound or limit at all.” The se’if’s point precisely: the mere thought of teshuvah makes 
one “a complete tzaddik” at once — for thought reaches beyond the bounded world of deed.
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though he has not yet performed any of the labors of teshuvah.1213  א פֵּ רַ תְ מִּ ל מוּם שֶׁ עַ בַ ק הוּא כְּ רַ
יר,  יֵּ גַּ תְ מִּ ר שֶׁ גֵּ הוּא כַּ ה, וְ תָּ א עַ פֵּ רַ תְ נִ ק דְּ ל מוּם, רַ עַ ה בַּ יָ הָ ע שֶׁ דַ אשׁוֹנוֹת, יָ רִ ר הָ זּוֹכֵ י שֶׁ מִ ינוּ לְ יְ יו — הַ לָ מוֹ עָ ת שְׁ צָ קְ מִּ שֶׁ
ל אֵ רָ יִשְׂ ח בְּ רָ זְ אֶ יוֹת כְּ הְ י לִ רֵ מְ גַ ם לְ קּוֹדֵ ר הַ קַ עֱ ין נֶ קוֹם אֵ ל מָ כָּ א, מִ בָּ הַ אן וּלְ כָּ ד מִ נּוֹלַ ן שֶׁ טָ קָ הוּא כְּ אַף שֶׁ  only that — דְּ
he is like a baal mum [a blemished one] who has been healed, of whom “a trace of his name 
remains” — that is, one who recalls the earlier things knows he was a baal mum, only that he is 
now healed; and he is like a convert who converts, that although he is “a newborn” from here 
on, nonetheless the earlier [state] is not wholly uprooted to make him like a native-born 
Israelite.14

12 Kiddushin 49b: “[If a man betroths a woman] ‘on condition that I am a righteous man’ — even a 
completely wicked man — she is betrothed, for perhaps he had a thought of teshuvah in his mind.” R’ Tzadok 
adduces this as proof that a mere thought of teshuvah instantly renders one a “complete tzaddik,” even before 
any of the labors of rectification. Tanya and Izhbitz on the instantaneous halachic force of hirhur teshuvah. 
Tanya, Iggeres HaTeshuvah ch. 1 (1:7 in Sefaria's segmentation), defines the Torah's core mitzvah of teshuvah 
as "עזיבת החטא בלבד" — abandoning the sin — meaning that one "יגמור בלבו בלב שלם לבל ישוב עוד לכסלה," 
resolves wholeheartedly in his heart not to return to rebellion against His kingship. That formulation is 
especially apt here: Kiddushin 49b does not require that the man's biography already be visibly rewritten; the 
relevant question is whether, at that moment, the heart has truly turned. R' Tzadok's "complete tzaddik 
immediately" therefore accords with the Alter Rebbe's definition of the essential act of teshuvah as a present, 
inward resolution, while the further avodos of remorse, confession, fasting, and rectification address other 
dimensions of kapparah and purification.  Mei HaShiloach, Volume II, Talmud, Berachos 4a:2, uses this very 
Kiddushin passage to describe the radical openness of human bechirah from one moment to the next. A person 
has, as it were, two open doors: "ברגע אחד יכול להשתנות ולהטיב דרכיו" — in a single moment he can change and 
improve his ways — and there is likewise an opening in the opposite direction. The Izhbitzer cites both halves 
of Kiddushin: "al menas she'ani tzaddik," perhaps he had a thought of teshuvah; and "al menas she'ani rasha," 
perhaps a dark thought entered him. The point is not to minimize deeds but to insist that the living point of 
choice is never frozen by yesterday's identity. This sharpens R' Tzadok's first rung of refuah: the past may still 
bear a scar, but the person's present spiritual status can turn immediately because the inner point of bechirah is 
alive now.

13 R’ Tzadok — parallel (Tzidkas HaTzadik §145): “for the good, a good thought the Holy One joins to the 
deed” (Kiddushin 40a) — since “the soul You gave me is pure,” a good intent is reckoned as an act; “and in 
teshuvah, which takes all the [sinful] thoughts and returns them to their root, the deeds automatically remain a 
dead body without vitality.” This illuminates why a mere thought of teshuvah already makes one a “complete 
tzaddik”: for the good, thought itself counts as deed, and teshuvah’s thought withdraws the vitality the sins had 
drawn — leaving them lifeless — even before the labors of rectifying the past.

14 R’ Tzadok — parallel (Tzidkas HaTzadik §12): teshuvah has two aspects — the future and the 
rectification of the past — and correspondingly two “healings.” “It is established that atonement does not hold 
[teshuvah] back: for teshuvah, even if he [only] contemplated in his heart, he is a complete tzaddik” — yet this 
suffices only “for terumah, [that which is] lifted from the fully profane, to be at least within the class of a 
tzaddik; but for kodshim — one who wishes to sanctify himself and to be holy — he must also heal the past.” R’ 
Tzadok there anchors this in the Rambam’s “change of name” (one no longer stands in the very time and state 
of his defilement) and in “were the Holy One not to help him [he could not prevail].” This illuminates the se’if’s 
first rung: a stir of teshuvah instantly yields the “tzaddik” of forgiveness-going-forward, while the healed baal 
mum, of whom “a trace of his name remains,” still awaits the further healing of the past.
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יף ב עִ Se’if 2 — סָ
The theme: That lingering “trace” is the deficiency for which converts are said to be afflicted: their souls 
stood at Sinai, yet they did not enter at birth, only later. This root-lack is never fully healed in them. 
Hence the Torah’s repeated warning against ona’as ha’ger — a true word about a real deficiency works 
upon a person and can change his very essence.

הוּ״ כו׳ [ב] שָּׁ י שֶׁ נֵ פְּ ין״ כו׳ ״מִ נִּ עֻ ים מְ רִ ה גֵּ י מָ נֵ פְּ מוֹת ]מח:[ ״מִ יבָ  And in Yevamos [48b]: “Why are — וּבִ
converts afflicted?” — “because they delayed” [entering under the wings of the Shechinah].1516 
ר  יֽ יֵּ גַּ תְ נִּ ר שֶׁ גַ ה אֲ יל זֶ ם לֹא יוֹעִ גַ ים, וְ מִ קּוֹדְ ירוֹת הַ בֵ ישׁ עֲ נִ עֲ הַ ין לְ אֵ ד וְ נּוֹלַ ן שֶׁ טָ קָ הוּא כְּ ם דְּ י שָׁ י יוֹסֵ בִּ רַ דְּ יג אַ לִ א פְּ ה לָ זֶ וְ
שׁוֹ רְ ל שָׁ ה עַ ונָ וָּ כַּ יִם הַ מַ י שָׁ ינֵ ן דִּ יַ נְ עִ ל לְ בָ ם[, אֲ א שָׁ מָּ א קַ נָּ תַּ ה אַ שֶׁ ן קָ כֵ נוּתוֹ ]וְ טְ קַ ין בְּ ית דִּ בֵ  And this does not — בְּ
disagree with R’ Yosei there [who holds] that he is “a newborn” and is not punished for the 
earlier transgressions — and this [status of a newborn] does not avail even regarding one who 
converted in beis din in his childhood [and so too it is difficult according to the first Tanna 
there] — but with regard to the [inner] judgments of Heaven, the intent is upon his root.  אַף דְּ
שׁ  ל הוּא שֹׁרֶ זָּ ווֹ״, וּמַ יהוּ הֲ יְ לַ זָּ ת ]קמו רע"א[ ״מַ בָּ שַׁ רוּ בְּ אָמְ מוֹ שֶׁ י, כְּ ינַ ר סִ ד הַ מַ עֲ מַ יוּ בְּ ים הָ רִ גֵּ שׁוֹת הַ פְ ם נַ ת גַּ מֶ אֱ בֶ דְּ
ם אָדָ  For although in truth the souls of converts, too, were present at the standing at Har — הָ
Sinai — as they said in Shabbos [146a], “their mazal was there” — and the mazal is the root of 
a person17  ׁש שֹּׁרֶ ה בַּ רוֹן זֶ סָּ ם חִ הֶ שׁ לָ יֵ ךְ, וְ ר כָּ ק אַחַ ה רַ ידָ לֵ ד בְּ יָּ ה מִ ינָ כִ שְּׁ י הַ פֵ נְ ת כַּ חַ סוּ תַּ נְ כְ קוֹם לֹא נִ ל מָ כָּ ל מִ בָ אֲ
ל לָ ם כְּ א בָּ פֵּ רַ תְ רוֹן לֹא נִ סָּ חִ ה הַ זֶ הוּ, וְ שִּׁ  nonetheless they did not enter under the wings of the — שֶׁ
Shechinah immediately at birth, but only afterward; and they have this deficiency in the root 
— that they “delayed” — and this deficiency is never healed in them at all.18

15 Yevamos 48b: “R’ Yosei says: A convert who converts is like a newborn child [and is not punished for 
what preceded]. Then why are converts afflicted? Others say: because they delayed coming under the wings of 
the Shechinah.” R’ Tzadok reconciles the views: for practical punishment the convert is a “newborn,” but with 
regard to the inner judgments of Heaven the “delay” marks a root-deficiency.

16 R’ Tzadok — parallel (Tzidkas HaTzadik §246): the souls of converts and [Canaanite] servants, too, 
“were at Har Sinai — their mazal was there” (Shabbos 146a); “only there was a difference in the hearing — for 
the erev rav of that generation stood outside the pillar of cloud, and therefore ‘their inclination is evil’ (Bava 
Metzia 59b) and they are unrestrained… for their hearing [at Sinai] was through a screen.” This deepens the 
se’if: the convert’s root-deficiency — that his soul stood at Sinai only at a remove, never entering “under the 
wings” at birth — is a lack in the very root, which “is never healed in them.”

17 Shabbos 146a: the souls of future converts, too, were present at Sinai — “though they themselves were not 
there, their mazal [guiding root] was there.” R’ Tzadok: the mazal is a person’s root, so the convert’s soul was 
at Sinai; yet because he did not enter “at birth,” a residual deficiency of “delay” remains.

18 R’ Tzadok — parallel (Resisei Layla §41): “A convert who converts is like a newborn (Yevamos 22a), 
and it effects that the past is forgotten and as though it is not; but they cannot rectify [it so] that the past too be 
good — for the root of the nations has no good in it, and the [only] good in it is that it transforms to be called by 
the name ‘Israel,’ and the name of the [former] nations is submerged from him. But the name ‘Israel’ is called 
upon even the most wicked in the world.” Exactly the se’if’s distinction: the convert’s “delay” is a root-
deficiency that is never truly healed, for the past cannot be made good — unlike a born Jew, whose root is good. 
Further Chassidic background to "ger shenisgayer ke-katan shenolad." Kedushas Levi, Lech Lecha §37, takes 
the halachic principle with great literalness in explaining Avraham's break with Terach: the convert's former 
genealogical life no longer defines his spiritual identity; he is reborn into a new relation to Hashem. Sefas Emes, 
Vayera 12:3, similarly says that after the milah Avraham became "בריה חדשה כענין גר שנתגייר כקטן שנולד" — a 
new creature, like a convert who is as a newborn — and reads the new appearance of Hashem at the tent as the 
opening of an entirely new derech.  Beis Yaakov on Torah, Chayei Sarah 24:1, adds an Ishbitz-Radzin nuance 
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א  בָ בָ רוּ בְּ אָמְ מוֹ שֶׁ ילוֹת״ כו׳, כְּ בֵ ל נְ אָכַ ה שֶׁ ר ״פֶּ לֹּא יֹאמַ ים, שֶׁ מִ עָ ה פְּ מָּ ר כַּ גֵּ אַת הַ ל אוֹנָ ה עַ ה תּוֹרָ ירָ הִ זְ ן הִ ל כֵּ עַ וְ
א ]נח:[ יעָ צִ  — And therefore the Torah warned against wronging the convert many times — מְ

that one not say to him, “a mouth that ate carcasses [now comes to learn Torah],” as they said 
in Bava Metzia [58b].1920  ה מַ אָה; דְּ שּׁוּם אוֹנָ שׁ בּוֹ מִ יֵ ר, דְּ יאָמֵ ן לֵ יתָּ נִּ ר שֶׁ בָ הוּא דָּ ע דְּ מַ שְׁ יר מַ הִ זְ הַ ךְ לְ רֶ הוֹצֶ וּמֵ

יו לָ רוּ עָ ם יֹאמְ ם אִ אָדָ ת לָ פַּ יכְ ל לֹא אִ לָ ינוֹ כְּ אֵ  And from the very need to warn, it is implied that — שֶּׁ
this is a thing that can be said — that there is in it [substance for] “wronging”; for that which 

is not [true] at all does not trouble a person if it is said of him,  ה לוֹ אָח יָ הָ ב שֶׁ קֹ עֲ יַ ת לְ פַּ יכְ לֹּא אִ מוֹ שֶׁ וּכְ
ה זֶ יכוּת עוֹד לָ יָּ ין לוֹ שׁוּם שַׁ אֵ ן דְּ יוָ ח, כֵּ רַ תֶּ א מִ צָ יָּ ם שֶׁ הָ רָ אַבְ ו, וּלְ שָׂ  just as it did not trouble Yaakov that — עֵ

he had a brother Esav, nor Avraham that he issued from Terach, since he has no connection to 
it any longer.  ן שָׁ רְ ר שָׁ ה לוֹמַ צָ ע״, רָ ן רַ טּוֹחֵ ים — שֶׁ רִ גֵּ ל הַ ה עַ ה תּוֹרָ ירָ הִ זְ ה הִ י מָ נֵ פְּ א ]נט:[ ״מִ יעָ צִ א מְ בָ בָ רוּ בְּ אָמְ וְ

ר  בַ ר דְּ ר אוֹמֵ שֶׁ אֲ הּ הוּא כַּ רָ יקָּ עִ ה, דְּ דוֹלָ ים גְּ רִ בָ אַת דְּ שׁ בּוֹ אוֹנָ יֵּ אָתוֹ, שֶׁ ל אוֹנָ ה עַ רָ הָ זְ יךְ הַ רִ ן צָ ל כֵּ ע; עַ ת רַ מֶ אֱ ן בֶּ יסוֹדָ וִ
בּוֹ ת שֶׁ מֶ  — And they said in Bava Metzia [59b], “Why did the Torah warn about converts — אֱ

because their inclination is evil,” meaning their root and foundation are in truth [susceptible 
to] evil; therefore a warning against wronging him is needed, for there is in it a great verbal 
wronging — its essence being precisely when one speaks a true thing about him,21  ֹל בּו אָז פּוֹעֵ

especially relevant to R' Tzadok's language of changing the former state. After the Akeidah, milah, and the ten 
nisyonos, Avraham was "נשתנה מהיפך להיפך, כענין גר שנתגייר" — changed from one opposite to the other, like 
a convert who must overturn an ingrained former way. Rebirth is therefore not only a juridical severance from 
the old past but the revelation of a newly ordered personality.  At the same time, these sources help preserve R' 
Tzadok's distinction here. A ger can truly become a new person from this point onward, yet R' Tzadok asks a 
different, more radical question: can the earlier reality itself become good? Resisei Layla §41 answers that for 
the ger the former world can be forgotten and submerged, but not transformed into a good Jewish root that was 
already present there. Shem MiShmuel, Shabbos Shuvah 3:12, compares the highest teshuvah to total 
immersion: when all the powers of the soul are swallowed into teshuvah one becomes "כקטן שנולד"; this is 
precisely why the analogy is so powerful for R' Tzadok — ordinary rebirth means a new beginning, whereas the 
higher Jewish power of teshuvah can ultimately go beyond beginning anew and recast the past itself.

19 Bava Metzia 58b: the Mishnah (Bava Metzia 4:10) teaches — “Just as there is ona’ah [wronging] in buying 
and selling, so is there ona’ah in words. If one is a baal teshuvah, one may not say to him, ‘Remember your 
earlier deeds’; and if he is the child of converts, one may not say to him, ‘Remember the deeds of your 
ancestors’ — as it is said, ‘And a convert you shall not wrong, nor oppress him’ (Shemos 22:20).” The Gemara 
adds: “If he was a convert who came to study Torah, one may not say to him, ‘Shall a mouth that ate carcasses 
and tereifos, abominations and creeping things, come to study the Torah that was uttered from the mouth of the 
Almighty?’” This is the source R’ Tzadok cites for the Torah’s repeated warning against ona’as ha-ger.

20 R’ Tzadok — parallel (Tzidkas HaTzadik §77): “even a very great person, if there is a blemish in his 
family, one should not attach oneself to him — for [even] if [it is tolerated] on account of his own greatness, it 
will yet harm his offspring,” as in “even were he like Yehoshua bin Nun, I would not give him [my daughter]” 
(Yevamos 45a); “yet from the side of the crown of Torah one need not be concerned about lineage, for the 
crown of Torah is set out for all… and the foundation of the Oral Torah is R’ Akiva, who was of a family of 
converts.” This illumines the se’if from the other side: the convert’s root-blemish is real and reaches his seed, 
yet the crown of Torah wholly transcends it — a “mouth that ate carcasses” can become the very wellspring of 
the Oral Torah.

21 Bava Metzia 59b: “It is taught — R’ Eliezer the Great says: For what reason did the Torah warn in thirty-
six places, and some say in forty-six places, concerning the convert? Because his inclination is evil (mipnei she-
soro ra)” [R’ Tzadok’s text reads she-tochen ra]. The Gemara continues (R’ Nassan): “‘And a convert you shall 
not wrong, nor oppress him, for you were strangers in the land of Egypt’ — a blemish that is in you, do not 
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ם צֶ עֶ ן בְּ ת כֵּ מֶ אֱ הוּא בֶּ רוֹן שֶׁ סָּ חִ יר הַ כִּ זְ מַּ י שֶׁ דֵ ל יְ מוּתוֹ, עַ צְ עַ ינּוּי בְּ ה שִׁ י זֶ דֵ ל יְ ל בּוֹ עַ עֹ פְ ל לִ יּוּכַ ד שֶׁ ה, עַ בֵּ רְ  for — הַ
then it works upon him greatly, to the point that it can effect in him a change in his very 
essence, through mentioning the deficiency that is in truth so in essence.

יף ג עִ Se’if 3 — סָ
The theme: The same caution extends to the baal teshuvah: “do not say to him, remember your former 
deeds.” At teshuvah’s beginning the past is not yet visibly rectified, so the reminder still stings. David, 
who raised up the yoke of teshuvah, was pained by it — and that his sin had been rectified retroactively 
was not made known in his own lifetime.

ים[״ [ג] אשׁוֹנִ רִ יךָ ]הָ שֶׂ עֲ כֹר מַ ר[ זְ ה ״]לֹא יֹאמַ שׁוּבָ ל תְּ עַ בַ ם לְ ם נח:[ גַּ ה ]שָׁ נָ שְׁ מִּ יפוּ בַּ "ל הוֹסִ זַ חֲ  And the — וַ
Sages added in the Mishnah [Bava Metzia 58b] [this warning] also regarding a baal teshuvah: 
“[one may not say to him,] remember your former deeds,”22  סוֹף ם, וְ צֶ עֶ ם בְּ ינָ ל אֵ אֵ רָ י יִשְׂ אֵ טָ חֲ אַף דַּ
ל לָ א כְּ טָ לּוּ לֹא חָ אִ יוֹת כְּ הְ ן לִ ם כֵּ ם גַּ קּוֹדֵ ן הַ קֵּ תַ ה לְ שׁוּבָ תְּ  even though the sins of Israel are not of their — הַ
essence, and the end of teshuvah is to rectify the past as well, so as to be as if he had never 
sinned at all.23  ;ל לָ ים זוֹ כְּ רִ בָ אַת דְּ יךְ אוֹנָ יָּ מוּר — לֹא שַׁ גָּ ת הַ מֶ אֱ ד הָ צַּ יא מִ הִ ה, שֶׁ תּוֹרָ ה בַּ רָ הָ אַזְ ה הָ זֶ ין בָּ ן אֵ ל כֵּ עַ וְ
ם קּוֹדֵ יקּוּן הַ יִין תִּ דַ ה עֲ לֶ גְ ינוֹ נִ ה אֵ שׁוּבָ תְּ ת הַ גַ רֵ דְ ת מַ לַּ חִ ה תְּ שׁוּבָ ל תְּ עַ בַ ם בְּ י גַּ יפוּהוּ, כִּ ים הוֹסִ מִ כָ ק חֲ  And — רַ
therefore this warning is not in the Torah [itself] — for from the side of the utter truth this 
“verbal wronging” does not apply at all; only the Sages added it, since even in a baal teshuvah, 
at the beginning of the rung of teshuvah, the rectification of the past is not yet revealed.2425

ascribe to your fellow (mum she-becha al tomar la-chavercha).” This is precisely R’ Tzadok’s point here: 
verbal wronging “works upon” a person only because it names a real deficiency in his root.

22 Bava Metzia 58b: the Mishnah (Bava Metzia 4:10), having taught that “just as there is ona’ah [wronging] 
in buying and selling, so is there ona’ah in words,” rules: “if one is a baal teshuvah, one may not say to him, 
‘remember your former deeds.’” R’ Tzadok notes that this clause — unlike the warning against wronging the 
convert — is not the Torah’s own prohibition (for from the side of absolute truth a Jew’s sin is not of his 
essence, and no true “wronging” applies); the Sages added it, because at the beginning of teshuvah the 
rectification of the past is not yet manifest. The same daf continues (Bava Metzia 58b–59a): “whoever whitens 
the face of his fellow in public is as though he sheds blood” — Rav Nachman bar Yitzchak observing, “we see 
that the red departs [azil sumka] and pallor comes.” This is R’ Tzadok’s source for reading the “whitening of the 
face” as the departing of the red, i.e. of the blood — “the blood is the soul,” the animal soul that is the seat of 
sin — so that at the mention of an as-yet-unrectified sin the penitent’s blood is “swallowed within him.”

23 R’ Tzadok — parallel (Tzidkas HaTzadik §158): “Through mesirus nefesh unto death in one’s very 
thought, in complete truth — that he consents in his heart that if it be God’s will and better for him to die, he 
desires it willingly — he is saved from the decree of death… for his thought and his acceptance upon himself is 
reckoned as the deed itself, and it is thereafter as though he had come in a second gilgul to this world, knowing 
what he had spoiled in the first, and able to rectify it; and there is no sin [that cannot thus be mended].” This is 
the very mechanism of §1-3’s higher rung — “the root of Israel that can change even the past”: the 
wholehearted giving-over of the nefesh (the “blood” that is the nefesh) sets a man, as it were, in a new life over 
against his old, from which he can reach back and heal what was.

24 Cf. R’ Tzadok’s fuller treatment of David as “the one who raised up the yoke of teshuvah” in Takanas 
HaShavin 11 and Pri Tzaddik (Pinchas §15; Vayeilech / Shabbos Shuvah §21): David “was not fit for that 
deed” and acted only “to teach teshuvah,” and Mashiach will be the individual whose teshuvah draws 
forgiveness upon the whole world.

25 R’ Tzadok — parallel (Tzidkas HaTzadik §164): “In the reckoning of people the baal teshuvah is not 
[seen] as a complete tzaddik… because teshuvah is called ‘alma de-iskasya’ [the concealed world], and its 
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א  יעָ צִ א מְ בָ בָ רוּ בְּ ה ]ה.[, אָמְ רָ ה זָ בוֹדָ עֲ רוּ בַּ אָמְ מוֹ שֶׁ ה״, כְּ שׁוּבָ ל תְּ הּ שֶׁ לָּ ים עֻ קִ הֵ ר שֶׁ בֶ גֶּ ה ״הַ יָ הָ ךְ ע"ה שֶׁ לֶ מֶּ ד הַ וִ דָ וְ
רוֹ כו׳ שָׂ ים בְּ עִ יוּ קוֹרְ ם הָ אִ ד שֶׁ א עַ טְ חֵ ת הַ רַ כָּ זְ י הַ דֵ ל יְ יו עַ נָ ים פָּ ינִ בִּ לְ יוּ מַ הָ  ,And David HaMelech — ]נט.[ שֶׁ

who was “the man who raised up the yoke of teshuvah,” as they said in Avodah Zarah [5a], of 
whom they said in Bava Metzia [59a] that they would “whiten his face” through mentioning 
the sin, to the point that “were they to tear his flesh [no blood would flow],” etc.2627 ים נִ ת פָּ נַ בָּ לְ הַ  דְּ

preciousness and beauty are not revealed to people” — even though the Sages taught, “in the place where baalei 
teshuvah stand [the wholly righteous cannot stand]” (Berachos 34b). He likens it to Leah, who “was hated” and 
wept — the hidden secret of teshuvah — against Rachel of “revealed beauty”; yet the essential offspring are 
from Leah, “for the essence of birth, the renewal of Torah and of souls by God’s will, is all through the rung of 
teshuvah.” This illuminates why David’s face was whitened at the mention of his sin, and why the higher rung 
— full rectification of the past, with no shame at all — “was not yet revealed in his lifetime”: teshuvah’s beauty 
belongs to the concealed world. Izhbitz-Radzin parallel to Leah as alma d'iskasya. Beis Yaakov on Torah, 
Vayetzei 63:1, explicitly describes the zivug of Yaakov and Leah as "עלמא דאתכסיא," above ordinary human 
grasp. Rachel's beauty and the stature of her children are visible on the surface; Leah and her children 
repeatedly require later birur. Yehudah and Tamar, Reuven and Bilhah, and other episodes can look 
compromised at the moment of occurrence while their inner place in the Divine plan emerges only later. That is 
exactly the phenomenology R' Tzadok assigns to teshuvah: its "yofi" is concealed because the present observer 
still sees the broken history, whereas the deeper birur by which that history becomes the vehicle of a higher 
birth is not yet visible.  Beis Yaakov, Vayetzei 66:2, develops the same point through Leah's naming of 
Yehudah. On the surface she appears to have received Yehudah without the same visible struggle as the earlier 
children, yet "אין הקב"ה נותן בחנם רק על ידי יגיעה"; her hidden labor in the first three births is gathered into the 
fourth. Therefore she says "הפעם אודה את ה'," and the Midrash's "Leah grasped hoda'ah, and her children 
opened with hoda'ah" becomes a principle: what appeared externally unearned or even unattractive is later 
disclosed as the fruit of hidden avodah. R' Tzadok's equation of Leah with teshuvah is thus thoroughly 
Ishbitzian: the baal teshuvah belongs to a world in which the truth of a life cannot be read from its first visible 
form.  This also explains the David connection. David descends from Leah through Yehudah, and his own 
teshuvah remains an "alma d'iskasya" in his lifetime: forgiven, yet publicly shamed; inwardly rooted in the 
future Malchus, yet without the visible vindication that comes only through Shlomo. The concealed-world 
pattern of Leah becomes the historical pattern of Davidic teshuvah.

26 Avodah Zarah 5a: “‘The utterance of David son of Yishai, and the utterance of the man raised up on high 
[hukam al]’ (Shmuel II 23:1) — the man who raised up the yoke [ulah] of teshuvah.” Bava Metzia 59a: David 
said before the Holy One, “Master of the Universe, it is revealed before You that if they were to tear my flesh 
my blood would not flow to the ground [from shame], for even when they are engaged in [the laws of] leprous 
marks and tents they say to me: David, one who comes upon a married woman — his death is by what? And I 
say to them: his death is by strangulation, yet he has a share in the World to Come; but one who publicly 
shames his fellow has no share in the World to Come.”

27 Shmuel II 12:13: After the affair of Bas-Sheva and Uriah (Shmuel II ch. 11), the prophet Nathan came to 
David, told him the parable of the poor man’s ewe lamb, and declared, “You are the man!” (12:7), decreeing 
that “the sword shall never depart from your house” (12:10). David answered: “ .ה׳ י לַ אתִ טָ ן: חָ תָ ל־נָ ד אֶ וִ ר דָּ יֹּאמֶ וַ
מוּת ךָ, לֹא תָ אתְ טָּ יר חַ בִ עֱ ם־ה׳ הֶ ד: גַּ וִ ל־דָּ ן אֶ תָ ר נָ יֹּאמֶ  ’.David said to Nathan: ‘I have sinned against Hashem“ — ”וַ
And Nathan said to David: ‘Hashem, too, has removed your sin; you shall not die’” (Shmuel II 12:13). Radak 
explains that “also (gam)” comes to include David’s confession — “as you confess, so too He has accepted your 
teshuvah”; and “you shall not die” means “not the death of the wicked, whose soul descends to Gehinnom — 
though you will still be punished in this world,” namely the death of the child, Avshalom’s rebellion, and “the 
sword shall not depart from your house.” It is upon this instantaneous exchange — a single word of confession 
met at once with “Hashem has removed your sin” — that Chazal call David “the man who raised up the yoke of 
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י  ה — כִּ מָ הֵ בְּ י אַ אֵ קָ א וְ רָ קְ שׁ בִּ רָ פֹ מְ שׁ כַּ פֶ נֶּ ם הוּא הַ דָּ י הַ א; כִּ טְ חֵ תוֹ הַ מָ חֲ מֵּ ם שֶׁ דָּ הוּא הַ א, שֶׁ קָ יל סוּמָּ אָזֵ י דְּ דֵ ל יְ הוּא עַ
א״ טָ חֱ י תֶ שׁ כִּ פֶ א ״נֶ רָ קְ יהּ דִּ טֵ שָׁ יהָ הוּא פְּ לֶ עָ א, וְ טְ חֵ ה הַ נָּ מֶּ מִּ ם שֶׁ אָדָ בָּ ית שֶׁ מִ הֲ בַּ שׁ הַ פֶ יא נֶ  For the — הִ
“whitening of the face” occurs through the departing of the red — that is, the blood, from 
which the sin comes; for “the blood is the soul,” as the verse states explicitly, and it refers to 
the animal [dimension] — for it is the animal soul within man, from which sin issues, and it is 
upon this soul that the plain sense of the verse “a soul that sins” [speaks].  א רָ תְ א בָּ בָ בָ א בְּ יתָ ן אִ כֵ וְ
תוֹכוֹ מוֹ בְּ ע דָּ לַ בְ ם נִ קּוֹדֵ ן הַ קַ תְ יִין לֹא נִ דַ עֲ שֶׁ א כְּ טְ חֵ ת הַ רַ כָּ זְ הַ ן בְּ ל כֵּ עַ ם״, וְ א דָּ נָ ין אֲ עִ רְ ישׁ כֹּל מַ רֵ  And so — ]נח:[ ״בְּ
it is [stated] in Bava Basra [58b], “at the head of all illnesses am I, blood,” and therefore, at the 
mention of the sin — when the past is not yet rectified — his blood is “swallowed” within 
him.28  יר בִ עֱ ם ה’ הֶ ר ״גַּ שֵּׂ בַּ תְ ה נִ ל זֶ עַ א, דְּ בָּ הַ פוּאָה לְ רְ הוּא הָ ה, שֶׁ שׁוּבָ תְּ גוֹת הַ רֵ דְ ת מַ לַ חָ תְ ךְ ע"ה הוּא הַ לֶ מֶּ ד הַ וִ דָ וְ
מוּת״ ךָ לֹא תָ אתְ טָּ  And David HaMelech is the beginning of the rungs of teshuvah, which is — חַ
the healing going forward, for regarding this he was assured, “the Lord has also removed your 
sin, you shall not die” (Shmuel II 12:13).29 — ל לָ ה כְּ זֶ ה עוֹד בָּ ה לוֹ בּוּשָׁ יֶ לֹּא יִהְ ר, שֶׁ בַ עָ שֶׁ ן לְ קָ תְ יוֹת נִ הְ ל לִ בָ  אֲ
ל ה זוֹ שֶׁ גָ רֵ דְ יִין מַ דַ ה עֲ לָּ גַּ תְ י אָז לֹא נִ ״ כו׳, כִּ יעַ י מוֹדִ ינִ יךָ אֵ יֶּ חַ ת ]ל.[ ״בְּ בָּ שַׁ רוּ בְּ אָמְ מוֹ שֶׁ יו, כְּ יָּ חַ יִין בְּ דַ עוּ עֲ דְ ה לֹא יָ ר זֶ בָ  דָּ
ה שׁוּבָ  — But that the past be rectified — so that he have no shame in it at all any longer — תְּ

teshuvah” (Avodah Zarah 5a); cf. Shabbos 56a, “whoever says David sinned is merely mistaken,” and Shabbos 
30a, that the full manifestation of his atonement was withheld in his lifetime. Izhbitz on David's purification. 
Mei HaShiloach, Volume II, Writings, Tehillim 51:1, comments on David's plea "תחטאני באזוב ואטהר." He 
distinguishes a supernal purification in which Hashem illuminates the depth of the heart so that the person 
recognizes that he was bound to Him even in the hour of sin, from the more constricted purification of the ezov, 
given to the most distant forms of tumah. The latter requires extreme self-contraction, recognition of lowliness, 
and sweeping away every trace of ga'avah. David, the Mei HaShiloach says, longed so intensely for taharah that 
he was prepared for either path: like a man covered in filth who says to his friend, cleanse me with whatever 
broom you choose, only cleanse and purify me. "תחטאני באזוב" therefore expresses not self-justification but a 
willingness to undergo the deepest birur.  That teaching is important for reading the Izhbitz-Radzin doctrine of 
yedi'ah and bechirah in connection with David. The higher disclosure — that even during the sin the deepest 
neshama had never ceased to be attached to Hashem — is a *result* of purification, not a permission granted 
beforehand to follow desire. Before the birur, David's avodah is confession, brokenness, and readiness for 
correction. Only after that can there be a revelation of a level on which the root-attachment was never severed.  
Shem MiShmuel repeatedly cites the Zohar on "גם ה' העביר חטאתך לא תמות" as referring to the removal of the 
destructive accuser generated by sin. In Nitzavim 2:15 and Sukkos 3:2-3, he explains that the sin itself creates a 
prosecuting force that closes the heart; through true vidui and teshuvah that force is "passed away" so the person 
can again turn toward Hashem. This fits R' Tzadok's exact wording of the first rung. "Hashem has removed your 
sin; you shall not die" is genuine and immediate healing — the death-bearing obstruction is removed — even 
though the later punishments in David's life show that the complete revelation of retroactive tikkun has not yet 
arrived.

28 Bava Basra 58b: “[Shmuel said:] at the head of all illnesses am I — blood”; Rashi: “all of a person’s 
ailments come on account of the blood.” R’ Tzadok links the “blood” (the seat of the animal soul and of sin) to 
the “whitening of the face” (the draining of red) that shame produces when an unrectified sin is recalled.

29 R’ Tzadok — parallel (Resisei Layla §28): “This is the rung of David, who ‘raised up the yoke of 
teshuvah’ — for although he went where he went and sank where he sank, he can return to his root and his 
place in holiness, at the highest rung; as is known to the seers of the Merkavah, that every light appears like the 
flash of lightning — to the place from which they go, from there they return, in the sense of ‘from there He will 
take you’ (Devarim 30:4): specifically ‘from there,’ from the very lowest, he draws wholly close to Hashem.” 
This is the se’if’s David — “the beginning of the rungs of teshuvah,” the healing that reaches even the one sunk 
lowest.
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this was not yet known in his lifetime, as they said in Shabbos [30a], “in your lifetime I will not 
make [it] known,” etc.; for then this [higher] rung of teshuvah had not yet been revealed.30

יף ד עִ Se’if 4 — סָ
The theme: David’s root runs back to Avraham, who began as “first of the converts” and only afterward 
revealed himself as father of the nation. Because Yitzchak was born to him, and the branch is contained in 
the root, the whole of Knesses Yisrael was folded into him. This is “the root of Israel” — a root cleaving 
to God with no dross at all, so that sins are incidental to it, thorns standing around a rose.

ה ]ג.[ [ד] יגָ גִ חֲ רוּ בַּ אָמְ מוֹ שֶׁ ים כְּ רִ גֵּ ה לַ לָּ חִ ה תְּ יָ הָ ינוּ ע"ה הוּא, שֶׁ ם אָבִ הָ רָ אַבְ א דְּ גָּ רְ יסוֹד דַּ  And the — וִ
foundation [yesod] of Avraham Avinu’s rung is this: that he was “first of the converts,” as they 
said in Chagigah [3a].31  ח רָ זְ אֶ יוֹת כְּ הְ י״ לִ חִ רָ זְ אֶ ן הָ יתָ ם ״אֵ שֵׁ ה לְ כָ יל בּוֹ, זָ לִ כְ תַּ אִ ק וְ חָ ד יִצְ נּוֹלַ שֶּׁ ךְ מִ ר כָּ ק אַחַ רַ
ךָ״ דוּתְ לְ ל יַ ךָ טַ שי"ת ״לְ יחוֹ הַ טִ בְ הִ ל, שֶׁ אֵ רָ יִשְׂ  only afterward, once Yitzchak was born and was — בְּ
“enclothed” within him, did he merit the name “Eisan HaEzrachi” — to be like a native-born 
in Israel — for Hashem assured him, “yours is the dew of your youth” (Tehillim 110:3)32,  ֹמו כְּ
ם״ ל עוֹלָ מוֹ שֶׁ חָ רֻ שׁוּ ״מְ רְ דָ וֹן״ כו’, וְ י עָ דִ יָ שׁ בְּ יֵּ ר שֶׁ ה ]פ’ לט[ ״תֹּאמַ בָּ ית רַ אשִׁ רֵ בְ רוּ בִּ אָמְ  as they said in — שֶׁ

30 Shabbos 30a: David asked for a sign that his sin was forgiven; God replied, “In your lifetime I will not 
make it known; in the lifetime of your son Shlomo I will make it known.” When Shlomo brought the Ark into 
the Holy of Holies and the gates would not open, he was answered only when he invoked “remember the 
kindnesses of David Your servant” — “at that moment the faces of all David’s enemies turned black, and all 
knew that God had forgiven him.” R’ Tzadok: the retroactive rectification (removing all shame) was not 
manifest in David’s own lifetime, for that higher rung had not yet been revealed.

31 Chagigah 3a (and Bereishis Rabbah): Avraham is called “the father of converts” — the first to bring others 
“under the wings of the Shechinah.” R’ Tzadok: Avraham’s own starting-point was that of a ger, and only after 
fathering Yitzchak did he reveal his deeper root as native-born father of Israel. Avraham's transition from ger to 
root-father in Chassidus. Beis Yaakov, Chayei Sarah 24:1, portrays Avraham after milah, Akeidah, and the ten 
nisyonos as a person transformed "מהיפך להיפך" in the manner of a ger. Yet the very same transformation 
reveals, rather than manufactures, the depth for which he was created. This is close to R' Tzadok's paradox: 
Avraham begins historically as the first ger, but after Yitzchak is included in him the earlier stage itself can be 
read from the standpoint of his native root as father of Israel.  Kedushas Levi, Lech Lecha §37, similarly refuses 
to define Avraham by Terach. Using "ger shenisgayer ke-katan shenolad," he argues that Avraham's true av is 
the Divine middah and mission from which he is spiritually hewn — the revelation of Hashem's Name through 
the future Jewish people. Thus the ger-principle becomes not simply erasure of ancestry but discovery of a 
deeper ancestry. R' Tzadok pushes this one step farther: once Yitzchak and Yaakov are understood as already 
latent in Avraham, the branch discloses what was hidden in the root, and the past can be reread accordingly.

32 Tehillim 110:3: “ָיך תֶ דֻ לְ ל יַ ךָ טַ ר, לְ חָ שְׁ ם מִ חֶ רֶ שׁ מֵ דֶ י קֹ רֵ דְ הַ ךָ, בְּ ילֶ יוֹם חֵ בֹת בְּ דָ ךָ נְ מְּ  a verse whose plain — ”עַ
meaning is famously difficult. Rashi reads the psalm as addressed to Avraham: “your people will volunteer on 
the day of your host” — when Avraham mustered his men to pursue the four kings (Bereishis 14), Aner, 
Eshkol, and Mamre going out with him of their own accord; “in the beauty of holiness, from the womb” — in 
the merit of the holiness that was in him from his mother’s womb, for “he recognized his Creator at the age of 
three” (Nedarim 32a); and “yours is the dew of your youth [lecha tal yaldusecha]” — “your youth shall be 
reckoned to you: the ways of uprightness by which you conducted yourself in your youth will be to you as 
pleasant as this dew.” R’ Tzadok links this to the Midrash (Bereishis Rabbah 39) that Avraham feared, “shall I 
say that there is sin in my hand?” and was reassured that he is “the beloved of the world [meruchamo shel 
olam]”: Avraham was in truth holy from the womb, so that his beginning as a convert — the “youth” preceding 
the revealing of his root — is itself like dew, pure and pleasant, and no taint.
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Bereishis Rabbah [39:8], “[Avraham feared:] shall I say that there is sin in my hand?” and 
they expounded “the beloved [or: the one shown mercy from creation] of the world.”33  ּינו יְ הַ
ר  ל אַחַ בָ ר; אֲ גֵ ה כְּ תָ יְ תוֹ הָ לָּ חִ ק תְּ רַ ם, וְ ל עוֹלָ יתוֹ שֶׁ יָּ רִ ת בְּ לַּ חִ תְּ ם וּמִ חֶ רֶ דוֹשׁ מֵ ה קָ יָ ינוּ ע"ה הָ ם אָבִ הָ רָ ם אַבְ ת גַּ מֶ אֱ בֶ דְּ
הּ לָּ ית כֻּ לִ אֵ רְ שְׂ יִּ ה הַ מָּ אֻ שׁ הָ שֹׁרֶ ם וְ עוֹלָ הוּא אַב הָ שׁוֹ שֶׁ רְ לּוֹת שָׁ גַ ה לְ כָ ךְ זָ  That is, that in truth Avraham — כָּ
Avinu, too, was holy from the womb and from the very beginning of the world’s creation; only 
his beginning was as a convert, but afterward he merited to reveal his root — that he is the 
father of the world and the root of the entire Israelite nation  ,ל אֵ רָ שׁ יִשְׂ שֹׁרֶ ה דְּ ס זֶ חַ ת יַ לַ חָ תְ הוּא הַ שֶׁ
ן ם כֵּ ם גַּ קּוֹדֵ נּוֹת הַ שַׁ ל לְ יּוּכַ  which is the beginning of this lineage of “the root of Israel,” which — שֶׁ
can change even the past.34

י  לוּל בּוֹ, כִּ ה כָּ יָ הָ ב שֶׁ קֹ עֲ שׁ יַ ר שֹׁרֶ ה לוֹמַ צָ שׁ[, רָ אֵ ן הָ שַׁ בְ כִּ ם ]מִ הָ רָ ת אַבְ ה אֶ דָ ב פָּ קֹ עֲ יַ "ל ]בר"ר סג, ב[ דְּ רוּ זַ ן אָמְ ל כֵּ עַ וְ
אָבוֹת ם בְּ ים כֹּחָ נוּזִ ים גְּ נִ בָּ הַ שׁ וְ שֹּׁרֶ לוּל בַּ ף כָּ נָ עָ ם הֶ עוֹלָ ין בּוֹ, וּלְ אֵ ה שֶּׁ ן מַ ר נוֹתֵ בָ דָּ ין הַ  And therefore the — אֵ
Sages said [Bereishis Rabbah 63:2] that “Yaakov redeemed Avraham [from the fiery furnace]” 
— meaning the root of Yaakov that was contained within him; for a thing cannot give what is 
not in it, and the branch is always contained in the root, and the children’s power is stored 
within the fathers.35  ת סֶ נֶ שׁ כְּ ל שֹׁרֶ ל בּוֹ כָּ לָ כְ ל, נִ אֵ רָ ת יִשְׂ סֶ נֶ כְ ת לִ זֶ רוֹמֶ ם הָ שֵׁ ה דְּ רוֹנָ ף בּוֹ ה’, הוּא ה’ אַחֲ סֵּ וַ תְ נִּ שֶׁ וּכְ
דּוֹרוֹת ל הַ כָ בְּ ל שֶׁ אֵ רָ  And when the heh was added to him [Avram → Avraham] — the final — יִשְׂ
heh of the Divine Name, which alludes to Knesses Yisrael — there was included in him all the 
root of Knesses Yisrael of every generation.36 ת לֶ סֹ ם פְּ ין שָׁ אֵ בוּק בהשי“ת וְ ם דָּ שָׁ רְ שָׁ ל הוּא דְּ אֵ רָ שׁ יִשְׂ שֹׁרֶ  וְ
ילוֹ שִׁ מְ הִ י שֶׁ י הוּצֵ ינֵ י בֵּ אֵ קָ א דְּ אָסָ ה, כְּ רֶ קְ מִ ק בְּ ם רַ צֶ עֶ ם בְּ ינָ ים אֵ אִ טָ חֲ ל הַ כָ ה; וְ ימָ לֵ תוֹ שְׁ טָּ מִּ ינוּ ע”ה שֶׁ ב אָבִ קֹ עֲ יַ ל, כְּ לָ  כְּ
ין ]מד.[ רִ דְ הֶ נְ סַ  And “the root of Israel” is one whose root cleaves to Hashem with no — רז"ל בְּ
dross at all — like Yaakov Avinu, “whose bed was whole”; and all the sins are not essential but 
incidental, “like a myrtle that stands among thorns,” the parable the Sages gave in Sanhedrin 

33 Bereishis Rabbah 39:8 (on Tehillim 110:3, “yours is the dew of your youth”): “Avraham feared and said: 
shall I say I have sin in my hand, that I served idols all these years? God said: ‘yours is the dew of your youth’ 
— just as dew evaporates, so your sins evaporate.” The Midrash reads merechem mishachar as “the one shown 
mercy from [the creation of] the world” — i.e. Avraham’s merit predates the world. R’ Tzadok: Avraham was 
in essence holy from the womb; the “convert” phase was only his beginning.

34 R’ Tzadok — parallel (Machshavos Charutz §11): “Avraham Avinu, who is called ‘first of the converts’ 
(Chagigah 3a) — it is brought that he ‘bound the twenty-two letters of the Torah on his tongue,’ that he merited 
at first only the letters of speech, until he fathered Yitzchak, and after the tenth trial, when [Yitzchak] was 
‘incorporated’ [within him] — and this was on Rosh Hashanah, as they said (Rosh Hashanah 10a) that Sarah 
was remembered, that is, in conception, from which time he is called ‘father.’” This is the se’if’s Avraham: he 
began as a ger, and only once he fathered Yitzchak did he reveal his root as father of the nation.

35 Bereishis Rabbah 63:2: “Yaakov redeemed Avraham” — the merit/root of Yaakov (whose “bed was 
whole,” with no unfit offspring) was already contained within Avraham and “redeemed” him. R’ Tzadok’s 
principle: the branch is contained in the root, so the whole future nation was folded into Avraham once he 
fathered Yitzchak, all the more so when the heh of the Name (Knesses Yisrael) was joined to him (Avram → 
Avraham).

36 R’ Tzadok — parallel (Tzidkas HaTzadik §172): “Just as there is, in place, the even shesiyah [foundation 
stone] from which the world was founded — and it is the root of the whole world — so among souls there is 
one soul that includes the whole generation, which is the parnas ha-dor [leader of the generation]; and likewise 
one that includes all the generations; and so too in time there is a time that includes all the days, which is the 
day of Shabbos.” This illuminates Avraham’s rung in the se’if: as “father of the world and root of the entire 
Israelite nation,” he is the even shesiyah of Knesses Yisrael — the single root-soul in whom “all the root of 
Knesses Yisrael of every generation” is folded, so that “the branch is contained in the root” and even the past 
can be changed from within him.
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[44a],37  ה ימָ לֵ ה וּשְׁ יָּ קִ ה נְ נָּ שּׁוֹשַׁ הַ א וְ אָסָ ר הָ אֵ שָּׁ תִ י וְ הוּצֵ הַ ים וְ קּוֹצִ ךְ הַ תֹּ חְ לוּ לַ יּוּכְ ה, שֶׁ נָּ שּׁוֹשַׁ ת הַ ים אֶ בִ סּוֹבְ ים הַ קוֹצִ וְ
הּ מוּתָ צְ עַ יא בְּ ר הִ שֶׁ אֲ י כַּ רֵ מְ גַ  and [the sins are like] thorns surrounding the rose, which can be — לְ
cut away — the thorns and reeds — leaving the myrtle and the rose wholly clean and whole, as 
it is in its own essence.38

יף ה עִ Se’if 5 — סָ
The theme: Rectifying the past is the higher rung; the beginning of teshuvah is Avraham’s — bringing 
healing to the world at least from now on. Rectification of the past belongs to Israel alone, whose root is 
truly good; the nations have only a forward-healing, and even that does not endure with them. This first 
rung, however, embraces the entire world.

ד  [ה] צַּ ינוּ ע"ה מִ ם אָבִ הָ רָ אַבְ א דְּ גָּ רְ ה הוּא דַּ שׁוּבָ תְּ ת הַ לַ חָ תְ ל הַ בָ נּוּ; אֲ ינֶ אֵ ל וְ אֵ רָ וֹן יִשְׂ שׁ עֲ קַּ בֻ יְּ ם, שֶׁ קּוֹדֵ יקּוּן הַ הוּ תִּ זֶ וְ
א בָּ הַ אן וּלְ כָּ ים מִ נִ ל פָּ ל כָּ ם עַ עוֹלָ פוּאָה לָ יא רְ בִ הָ לּוֹ, לְ ם כֻּ עוֹלָ ל הָ כָ ה אָב לְ יָ הָ מוֹ, שֶׁ צְ  And this [uprooting of — עַ
the past] is the rectification of what came before — “the sin of Israel shall be sought and there 
shall be none” (Yirmeyah 50:20)39; but the beginning of teshuvah is the rung of Avraham 
Avinu from his own side, who was father to the whole world, to bring healing to the world at 
least from here on.  א לָּ ה אֶ שׁוּבָ ה תְּ נָ יתְּ לֹא נִ יו גּוֹיִם, וְ מָ יָ יוּ בְּ הָ לּוֹ, שֶׁ ם כֻּ עוֹלָ ל הָ כָ ר בְּ שָׁ פְ י אֶ ם אִ קּוֹדֵ ן הַ קֵּ תַ לְ דִּ
ה שׁוּבָ כוֹת תְּ לְ ה הִ שָׁ דְּ חַ תְ נִ ה וְ ה תּוֹרָ נָ יתְּ נִ ל, דְּ אֵ רָ יִשְׂ  For to rectify the past is impossible for the entire — לְ
world, since in his days there were gentiles, and teshuvah was given only to Israel — for the 
Torah was given and the laws of teshuvah were newly instituted [ ן להרמ“ע י כֵּ יתִ אִ רָ א דְּ נָ ירְ הִ וּנְ
ינוּ[  זִ אֲ א ]פ’ הַ חוּמָ נְ תַ שׁ בְּ רָ פֹ י מְ אתִ צָ שׁוּב מָ ים; וְ מוֹנִ דְ עוֹד קַ ת אָבוֹת, וְ לַ חֲ נַ ל בְּ אֵ נְ בַ רַ בְּ רוֹת, ולהר”י אַ מָ אֲ ה מַ רָ שָׂ עֲ בַּ
ת״ רֶ ה אַחֶ מָּ אֻ לֹא לְ יךָ, וְ לֶ ר אֵ מוּד לוֹמַ לְ כֹּל — תַּ כוֹל לַ ים, יָ נִ א לוֹ פָּ ה נוֹשֵׂ שׁוּבָ ה תְּ  and I recall having] — [״עוֹשֶׂ
seen thus in the Ramma in Asarah Ma’amaros, and in R’ Yitzchak Abarbanel in Nachalas 
Avos, and other early authorities; and I later found it explicit in Tanchuma (Ha’azinu): “one 
who does teshuvah, He shows him favor — one might think to all; therefore Scripture says ‘to 
you’ — and not to another nation”].4041  לֹא ם; וְ הֶ ה לָ ה תּוֹרָ נָ יתְּ ן נִ ל כֵּ עַ ת טוֹב, וְ מֶ אֱ ם בֶּ שָׁ רְ שָּׁ ל שֶׁ אֵ רָ יִשְׂ לְ
ה תּוֹרָ ם הַ שׁ עִ שֹׁרֶ יכוּת בְּ יָּ ם שַׁ הֶ ין לָ אֵ ל גּוֹי, דְּ כָ ן לְ ה כֵ שָׂ  to Israel, whose root is truly good, and [given] — עָ

37 Sanhedrin 44a: On “Israel has sinned” (Yehoshua 7:11), R’ Abba bar Zavda said: “Even though he sinned, 
he is [still] Israel.” R’ Abba added the folk-adage: “a myrtle [asa] that stands among thorns [chilfei] — its name 
is myrtle and they call it myrtle.” R’ Tzadok: Israel’s sins are “thorns around the rose,” incidental and severable, 
never the essence of the root, which cleaves wholly to God.

38 R’ Tzadok — parallel (Tzidkas HaTzadik §131): “The root of the souls of all Israel is from the Source of 
life… and this matter was first revealed in full clarity through Bilaam, whose entire passage concerns this virtue 
of Israel — that even should they pile sins one upon another, the love of the Holy One is not severed from them 
by so much as a hair’s breadth” (and Bilaam, who had no share in the World to Come, was its unwilling 
herald). This is the very point of “the root of Israel” in the se’if: the root “cleaves to Hashem with no dross at 
all,” so that the sins are but incidental thorns encircling the rose — they can be cut away and the rose “left 
wholly clean and whole, as it is in its own essence.”

39 Yirmeyah 50:20: “י ה, כִּ אינָ צֶ מָּ לֹא תִ ה וְ הוּדָ טֹּאת יְ ת חַ אֶ נּוּ, וְ ינֶ אֵ ל וְ אֵ רָ וֹן יִשְׂ ת עֲ שׁ אֶ קַּ בֻ ם ה׳, יְ אֻ יא נְ הִ ת הַ עֵ ם וּבָ הֵ ים הָ מִ יָּ  בַּ
יר אִ שְׁ ר אַ שֶׁ אֲ ח לַ לַ סְ  In those days and at that time, says Hashem, the iniquity of Israel shall be sought and“ — ”אֶ
there shall be none, and the sins of Judah and none shall be found; for I will pardon those I leave as a remnant.” 
The verse falls within Yirmeyah’s prophecy of the downfall of Bavel and the return of Israel (ch. 50): at that 
future time Israel’s sin is not merely forgiven but “sought and not found” — uprooted entirely. This is R’ 
Tzadok’s emblem for the highest rung of teshuvah, the rectification of the past itself. Radak explains that the 
verse must speak of the Messianic future — “for I will pardon” — since sinners still remained throughout the 
Second Temple and this present exile; and “to the remnant I leave” likewise points to that time, as in “he who 
remains in Zion and is left in Jerusalem shall be called holy” (Yeshayah 4:3) and “the remnant of Israel shall do 
no wrong” (Tzefaniah 3:13).
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therefore the Torah was given to them; and “He did not do so for any [other] nation,” for they 
have no connection in their root with the Torah.42  תוּב כָּ מוֹ שֶׁ גּוֹיִם, כְּ ם בַּ שׁ גַּ ה יֵ א זֶ בָּ הַ פוּאָה לְ ק רְ רַ וְ
ינוֹ  מוֹ אֵ צְ וֹן עַ ם עָ עוֹלָ אוּ, וּלְ טְ ת לֹא חָ יהַ א מִ תָּ שְׁ ים הַ נִ ל פָּ ל כָּ עַ ר, דְּ זָ גְ נִּ נוּת הַ עָ פּוּרְ ל הַ טֵּ בַּ תְ נִ ם דְּ כָּ רְ דַּ בוּ מִ שָּׁ שֶׁ ה כְּ וֵ ינְ נִ בְּ
יהוּ יְ בַּ ל גַּ לָ ק כְּ חָ מְ  And only “healing going forward” exists among the nations too, as it is — נִ
written of Nineveh, that when they turned from their way the decreed punishment was 
annulled — for at any rate now they do not sin; but the sin itself is never erased with them at 
all.43

40 Yerushalmi Makkos 2:6: “They asked Wisdom: what is the sinner’s punishment? It said, ‘evil pursues 
sinners’ (Mishlei 13:21). They asked Prophecy: ‘the soul that sins shall die’ (Yechezkel 18:4). They asked the 
Holy One: ‘let him do teshuvah and it will atone for him.’” — Tanchuma, Ha’azinu: “One who does teshuvah, 
He shows him favor — one might think for all [nations]; Scripture says ‘to you’ — and not to another nation.” 
R’ Tzadok marshals these (with the Ramma and Abarbanel) that the Torah’s innovation of teshuvah-that-
rectifies-the-past was given to Israel alone; the nations have only “healing going forward” (as at Nineveh). 
Chassidic explanation of why teshuvah belongs uniquely to the root of Israel. Shem MiShmuel, Ki Seitzei 2:17, 
writes that the effectiveness of teshuvah for Israel is bound to their essential connection to Avraham, Yitzchak, 
and Yaakov. Jewish souls are "בעצם נפשות טהורות וטובות" — intrinsically pure and good — and aveiros are a 
contingent soiling. When a Jew returns, the inner point reconnects with the chain reaching the Avos and a new 
current of life can flow from the root. This is nearly the same metaphysical distinction R' Tzadok draws here 
between sin that is incidental to a good shoresh and sin that belongs to an essence lacking that root.  Tanya, 
Likkutei Amarim ch. 2 (2:1), supplies the Chabad formulation of the same root claim: " ונפש השנית בישראל היא
 The Divine soul of Israel is not merely an ethically improved personality but a soul ".חלק אלוה ממעל ממש
whose deepest origin is Godly. On this account teshuvah can be more than behavioral correction: return is 
literally return to the soul's own source. R' Tzadok's language remains his own and should not be collapsed into 
Tanya's system, but the comparison clarifies why a Jewish past can ultimately be healed from within: the 
deepest subject of that past was never identical with the sin.

41 R’ Tzadok — parallel (Resisei Layla §54): “Whereas the nations of the world — even should they repent 
— ‘teshuvah was given only to Israel’ (Midrash Tanchuma Ha’azinu 4); but for them there is no atonement at 
all, for by them the sin is in its very essence [be-etzem].” This is the ground of §1-5’s ruling that among the 
nations “it is not an enduring healing, and in the end the wound is destined to reopen”: the Torah’s teshuvah 
was legislated for Israel alone — “whose root is truly good” — so their sins are but incidental thorns, whereas 
for the nations the sin cleaves to the essence itself, and even their “forward-healing” cannot hold. R’ Tzadok 
there rests the point, exactly as the se’if does, on the same Tanchuma: “to you — and not to another nation.”

42 R’ Tzadok — parallel (Yisrael Kedoshim §5): Amalek, “the first of the nations,” aims his whole 
grievance at the very distinction between Israel and the nations — “he wants, God forbid, that the house of 
Israel be like all the nations.” But “Amalek’s whole grasp is only upon the outward appearance [le-mar’is ha-
ayin], for he has no connection or hold on the truth”; and the erev rav whom the cloud “spat out” had “some 
connection to the nations.” This illuminates the se’if: the nations’ forward-healing “is not an enduring healing,” 
for their hold — like Amalek’s — is merely external, with no grip on the inner truth, whereas Israel’s root is 
“truly good.”

43 R’ Tzadok — parallel (Poked Akarim §4): “All the creation of the world is for the sake of man, to serve 
in it and bring forth its abundance; [and] this too was blurred and spoiled through what people spoiled in their 
deeds. But ‘your people are all righteous — forever they shall inherit the land’ (Yeshayah 60:21): an eternal 
inheritance that has no cessation or spoiling — for they are called ‘the remnant of Yosef.’” This is the se’if’s 
contrast: Israel’s healing is enduring (“an inheritance with no cessation”), whereas the nations’ forward-healing 
is destined to reopen.
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א בָּ הַ לּוֹ לְ ם כֻּ עוֹלָ ל הָ כָ ים לְ נִ ל פָּ ל כָּ א עַ פֵּ רַ ה לְ י זֶ דֵ ל יְ ר עַ עוֹרֵ תְ ינוּ ע"ה נִ ם אָבִ הָ רָ שׁ אַבְ שֹׁרֶ  And the root of — וְ
Avraham Avinu was aroused through this to heal, at least going forward, the entire world.  אַף
ירוּר בֵ ל, וּבְ לָ ת כְּ ימֶ יֶּ קַ תְ מִּ פוּאָה הַ הּ רְ ינָ ם אֵ לָ צְ אֶ ם, דְּ עוֹלָ מּוֹת הָ אֻ ל לְ אֵ רָ ין יִשְׂ ילּוּק בֵּ שׁ חִ ן יֵ ם כֵּ א גַּ בָּ הַ לְ פוּאָה דִּ ן רְ יַ נְ עִ לְ  דִּ
לּוֹת גַּ תְ הִ ר וּלְ זֹ חֲ ה לַ כָּ מַּ  though even regarding forward-healing there is a difference between — סוֹף הַ
Israel and the nations: for with them it is not an enduring healing at all, and it is clear that in 
the end the wound is destined to return and reappear; א רָ קְ נִ ים״, וְ יקִ דִּ ם צַ לָּ ךְ כֻּ מֵּ ל ״עַ אֵ רָ ן יִשְׂ ין כֵּ אֵ ה שֶּׁ  מַ
יוֹת הְ ל לִ ב פּוֹעֵ לֵּ ה בַּ שׁוּבָ הוּר תְּ רְ רוּת הִ עוֹרְ תְ ת הִ לַ חָ תְ הַ אוֹר״, דְּ ךְ וָ הּ הוֹלֵ גַ אוֹר נֹ ים כְּ יקִ דִּ ךְ צַ רֶ יוֹת ״דֶּ הְ מוּר, לִ יק גָּ דִּ ד צַ יָּ  מִ
ךְ הוֹלֵ יף וְ  whereas Israel — “your people are all righteous” (Yeshayah 60:21)44 — one is at — מוֹסִ
once called a complete tzaddik, so that “the path of the righteous is like the light of dawn, 
growing ever brighter” (Mishlei 4:18); for the initial stirring of a thought of teshuvah in the 
heart takes effect to go on increasing.  ה שׁוּבָ תְ ה זוֹ דִּ גָ רֵ דְ ל מַ בָ ידוֹת; אֲ תִ עֲ גוֹת הָ רֵ דְ ד מַ צַּ ה הוּא מִ ר זֶ בָ ל דָּ בָ אֲ
לּוֹ ם כֻּ עוֹלָ ל הָ ל כָּ ה כּוֹלֵ ד, זֶ בַ ר לְ בַ עָ ל שֶׁ א עַ בָּ הַ פוּאָה לְ רְ  But that [ever-brightening] belongs to the — בִּ
future rungs; whereas this rung of teshuvah — healing-going-forward, for the past alone — 
this embraces the entire world.

יף ו עִ Se’if 6 — סָ
The theme: This is the middah of Chesed, which is expansion — and it reaches forward only. Forgiveness 
from Chesed presupposes that a sin exists and is pardoned, so a residue of shame remains. To be as 
though one had never sinned is impossible from this side: Chesed is expansion without force, and the 
heart’s first stirring is broad but not yet strong.

ין  [ו] יֵּ ה, עַ שׁוּבָ לֹא תְּ ם בְּ וֹן גַּ א עָ נוֹשֵׂ ר, דְּ יבּוּי יוֹתֵ ד״ הוּא רִ סֶ ב חֶ רַ ת ״וְ דַּ טוּת ]וּמִ שְּׁ פַּ תְ הִ הוּא בְּ ד שֶׁ סֶ חֶ ת הַ דַּ הוּ מִ זֶ וְ
אשׁוֹן יר רִ בִ עֲ אל ״מַ עֵ מָ י ר’ יִשְׁ בֵ א דְּ נָּ תַ ק, דְּ חָ מְ ינוֹ נִ מוֹ אֵ צְ וֹן עַ קוֹם עָ ל מָ כָּ ם מִ ם שָׁ גַ ה; וְ נָ שָּׁ רֹאשׁ הַ א דְּ מָּ ק קַ רֶ י"ף פֶּ רִ הָ  בְּ
אשׁוֹן״[  And this is the middah of Chesed, which is “expansion” [and the middah of “and — רִ
abounding in kindness” is a yet greater abundance, that bears sin even without teshuvah — see 
the Rif, first chapter of Rosh Hashanah; yet there too the sin itself is not erased, for the school 
of R’ Yishmael [taught] “He passes over the first [sins], one by one”].45  א לָּ ינוֹ אֶ קוֹם אֵ ל מָ כָּ וּמִ

44 Yeshayah 60:21: “ר אֵ פָּ תְ הִ י לְ דַ ה יָ שֵׂ עֲ י מַ עַ טָּ ר מַ צֶ ץ, נֵ שׁוּ אָרֶ ם יִירְ עוֹלָ ים, לְ יקִ דִּ ם צַ לָּ ךְ כֻּ מֵּ עַ  ,And your people“ — ”וְ
all of them righteous, shall inherit the land forever; the branch of My planting, the work of My hands, in which I 
take glory.” From Yeshayah’s prophecy of the future redemption of Tzion (ch. 60). R’ Tzadok cites it to 
contrast Israel with the nations: because at their root “your people are all righteous,” a Jew is called a complete 
tzaddik the instant the stirring of teshuvah begins. Rashi (on lehispa’er): “that I shall take glory in them.” And 
the Mishnah (Sanhedrin 90a, Perek Chelek) makes this verse the prooftext that “all Israel have a share in the 
World to Come, as it is said, ‘and your people are all righteous, they shall inherit the land forever.’” The phrase 
 receives a striking Chassidic complement in Tanya ch. 2. If the neshama of Israel is "chelek "ועמך כולם צדיקים"
Eloka mima'al mamash," then the prophetic designation "all of your people are righteous" can be read as a 
statement about root-identity rather than a denial of actual transgression. The revealed personality can become 
entangled in sin, while the second, Divine soul remains the inner source to which teshuvah returns.  Sefas Emes, 
Rosh HaShanah 25:4, expresses the same distinction in terms of two loves. There is an ahavah awakened by 
mitzvos and good deeds, and there is the essential love of Israel rooted in "chelek Hashem amo," which is not 
dependent on a particular deed and cannot be extinguished by "many waters." Sin obscures the manifestation of 
the neshama; teshuvah causes it to awaken again. Thus R' Tzadok's use of "ועמך כולם צדיקים" is not 
sentimental: it is the ontological premise that allows teshuvah to uncover a righteousness deeper than the 
historical act.

45 Rif, Rosh Hashanah (17a in the Rif; on the Thirteen Attributes): “‘Bearing iniquity and passing over 
transgression’ — the school of R’ Yishmael taught: He passes over the first [sins], one by one [and does not 
reckon them]; and such is His measure.” The Gemara adds (Rava): “but the sin itself is not erased — for if his 



Takanas HaShavin  ·  Siman 1

18

חַ סוֹלֵ ל וְ יו הוּא מוֹחֵ דָ סָ רוֹב חֲ ק שהקב"ה בְּ וֹן, רַ שׁ עָ י יֵ רֵ ד הֲ סֶ חֶ ד הַ צַּ מִּ ה שֶׁ יחָ לִ סְּ י הַ א, כִּ בָּ הַ  And nonetheless — לְ
it is only going forward, for forgiveness that is from the side of Chesed [presumes that] there is 
a sin, only that the Holy One in His abundant kindness pardons and forgives —  א טָ חָ י שֶׁ מוֹ מִ וּכְ
ים, מִ עָ לוֹשׁ פְּ שָּׁ ר מִ שׁ יוֹתֵ קֵּ בַ יךְ לְ רִ ין צָ אֵ א ]פז.[ דְּ יוֹמָ רוּ בְּ אָמְ ד; וְ יָּ ל מִ י מוֹחֵ רִ זָ ינוֹ אַכְ ם אֵ אִ ל, דְּ חֹ מְ שׁוֹ לִ קְּ בַ ירוֹ וּמְ בֵ ד חֲ גֶ  נֶ
ת ם אַחַ עַ פַ י בְּ אי דַּ דַּ ד וַ סֶ חֶ ישׁ טוֹב וְ אִ ם, וּלְ ל אָדָ כָ יּוּס לְ י פִּ דֵ ה כְּ זֶ שׁ בָּ י יֵ  like one who sinned against his — כִּ
fellow and asks him to pardon, that if he is not cruel he pardons at once; and they said in 
Yoma [87a] that one need not ask more than three times, for in that there is enough 
appeasement for any person — and for a good and kind man, surely once suffices.46  ן כֵּ ל שֶׁ כָ וְ
חַ  סוֹלֵ ל וְ הוּא מוֹחֵ י שֶׁ נוּ״ דַּ ח לָ לַ ״סְ ה דְּ לָּ ה קַ שָׁ קָּ בַ יו, וּבְ נָ פָ י לְ הוּ דַּ ל דְּ ה כָּ טָ רָ חֲ אי בַּ דַּ יעוּר, וַ ין שִׁ אֵ הוּא לְ ךְ שֶׁ רַ בָּ דּוֹ יִתְ סְ חַ
מוּר יק גָּ דִּ צַ הוּא כְּ ר, וְ תַּ אַלְ  all the more so His boundless kindness: surely the slightest remorse — לְ
suffices before Him, and a light request of “forgive us” suffices, that He pardons and forgives 
immediately, and he is as a complete tzaddik.
ה  ר זֶ בָ דָ ה; וְ זֶּ ישׁ מִ יֵּ בַּ תְ ים לוֹ מִ ירִ כִּ זְ מַּ ן שֶׁ מַ ל זְ ל לוֹ, כָּ חַ מָּ ם אַף שֶׁ י אָדָ נֵ בְ מוֹ בִּ יִין, וּכְ דַ ה עֲ שׁ בּוּשָׁ קוֹם יֵ ל מָ כָּ מִ א דְּ לָּ אֶ
ה ידָּ הּ מִ ד אוֹתָ צַּ ה מִ שׁוּבָ תְּ הַ שֶׁ ן כְּ כֵ ד, וְ סֶ חֶ ת הַ דַּ ד מִ צַּ ה מִ יחָ לִ סְּ הַ שֶׁ ר כְּ שָׁ פְ י אֶ ה אִ ם, זֶ עוֹלָ א מֵ טָ לּוּ לֹא חָ אִ ה כְּ יֶ הְ יִּ  — שֶׁ
only that shame still remains — as with people, even though [one’s fellow] pardoned him, 
whenever they remind him of it he is ashamed by it; and this — that it be as if he had never 
sinned at all — is impossible when the forgiveness is from the side of the middah of Chesed, 
and likewise when the teshuvah is from that same middah.47  — ה בוּרָ ה וּגְ דוֹלָ דּוֹת — גְּ י מִ תֵּ ם שְׁ י הֵ כִּ
ר  אַחַ טוּת, וְ שְּׁ פַּ תְ הִ ן הוּא בְּ יָ נְ ל עִ ת כָּ לַ חָ תְ הַ ה; וְ בוּרָ גְ ינוֹ בִּ ל אֵ בָ ל, אֲ דֶ גֹ טוּת בְּ שְּׁ פַּ תְ ה״ הוּא הִ דוֹלָ ים; וּ״גְ כִ פָ י הֲ נֵ ם שְׁ הֵ שֶׁ
רוּת בְּ גַּ תְ הִ י הַ דֵ ל יְ ם עַ צֵ מְ טַ צְ טוּת מִ שְּׁ פַּ תְ הִ אָז הַ ר בּוֹ, וְ בֵּ גַּ תְ הִ יל לְ חִ תְ ךְ מַ  — For they are two middos — כָּ
Gedulah [Chesed] and Gevurah — which are two opposites; and Gedulah is expansion in 
magnitude but not in force; and the beginning of every matter is in expansion, and afterward it 
begins to intensify, and then the expansion contracts through the intensification.48  ת לַ חָ תְ ן הַ כֵ וְ
ר,  טוּת יוֹתֵ שְּׁ פַּ תְ הִ הוּא בְּ ק, אע"פ שֶׁ תֵ לֹּא יִנָּ ק שֶׁ זָ חָ יץ וְ מִּ כֹחַ אַ ב בְּ לֵּ ת הַ בוּרַ גְ יִין בִּ דַ ינוֹ עֲ אֵ ם שֶׁ ב אָדָ לֵ ה בְּ שׁוּבָ הוּר תְּ רְ הִ
א בָּ הַ פוּאָה לְ ק רְ יא רַ בִ ן מֵ ל כֵּ עַ ךְ, וְ ל כָּ ק כָּ זָ ין כֹּחוֹ חָ קוֹם אֵ ל מָ כָּ  So too the beginning of a thought of — מִ
teshuvah in a person’s heart, which is not yet in the strength of the heart, in a firm, powerful 
force that will not snap — although it is more expansive, nonetheless its power is not yet so 

sins are a majority, it is reckoned among them.” R’ Tzadok: even rav chesed, which bears sin without teshuvah, 
only “passes over” — it does not erase the sin’s essence.

46 Yoma 87a: “One who seeks pardon from his fellow need not ask more than three times” (for that suffices as 
appeasement). R’ Tzadok: a fortiori before God, whose kindness is boundless — the slightest remorse and a 
light request (“forgive us”) bring immediate pardon; yet this Chesed-forgiveness still leaves residual “shame,” 
which only the higher, Gevurah-rooted teshuvah (the coming simanim) removes.

47 R’ Tzadok — parallel (Tzidkas HaTzadik §242): “Teshuvah is like the hataras chacham [a Sage’s 
release of a vow], which uproots the matter retroactively [le-mafrea], so that the evil angel formed from the sin 
is nullified entirely; whereas [teshuvah] from love, by which [sins] become as merits, means not that [the sin] is 
nullified but that it is transformed to good — and these are two rungs, le-is’hapcha [to transform] and le-
ischafya [to subdue].” This lays bare precisely what §1-6’s Chesed-forgiveness lacks: Chesed only pardons a sin 
that still exists (hence “forward” only, and “shame remains”), whereas the higher, forceful rung uproots it from 
its origin — as though it had never been — which is why “to be as if he had never sinned at all is impossible 
when the forgiveness is from the side of Chesed.”

48 R’ Tzadok — parallel (Yisrael Kedoshim §4): “This is [Avraham’s] grip on the middah of Chesed — 
which is the perfection of all his desires in holiness, for the sake of Heaven, as they said, ‘a man’s desire is his 
chesed’; and therefore they said of him that he did not [even] neglect his marital obligation, for he had no other 
intent but the mitzvah.” The se’if’s Chesed is “expansion” — Avraham’s boundless outpouring; its very 
expansiveness is why, at teshuvah’s beginning, it heals “going forward” but has not yet the contracting force of 
Gevurah.
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strong, and therefore it brings only forward-healing;  ד יָּ ה, וּמִ לָּ ר קַ יּוֹתֵ ה הַ שׁוּבָ ילּוּ תְּ פִ ט אֲ לֵ ה לֹא יִמָּ זֶּ מִ דְּ
הּ תָ לָּ דֻ ה גְּ הּ זֶ תָ לָ חָ תְ הַ  for from this not even the lightest teshuvah is exempt, and immediately — בְּ
at its beginning — this is its “greatness.”49

49 R’ Tzadok — parallel (Tzidkas HaTzadik §40): “The essence of teshuvah is until Hashem enlightens his 
eyes, that the willful sins become as merits — that he recognize and grasp that all he sinned was also by the will 
of Hashem” (as in Berachos 31b, and the Arizal’s reconciling of foreknowledge and free choice, “both true, 
each in its own domain”); “and when he attains this immense light, then all his willful sins are turned [to 
merits].” This is the crown of the rung §1-6 opens toward: not the Chesed that pardons yet leaves shame, but the 
Gevurah-born light in which the past itself is re-read as Divine guidance — the “as if he had never sinned,” and 
beyond. Izhbitz-Radzin on yedi'ah and bechirah — and the boundary that prevents this doctrine from becoming 
an excuse for sin. Mei HaShiloach, Vayeilech 3, says that even though bechirah is given into human hands, one 
who sees deeply recognizes that human action is "רק דבר מועט כקליפת השום" relative to the encompassing 
Divine conduct. In Tazria 2 he can say simultaneously that a person's eventual attainment was prepared from the 
beginning of creation and, nevertheless, "מצד האדם יש לו בחירה." The two statements are intentionally held 
together: from the creature's lived standpoint, command, responsibility, restraint, and teshuvah are real; from the 
later Divine illumination, the person may discover a providential depth that was never visible at the moment of 
choice.  This is the key to R' Tzadok's use of the Arizal's yedi'ah/bechirah resolution and his statement that, at 
the highest teshuvah, a person can recognize that "all he sinned was also by the will of Hashem." The 
recognition belongs to the *afterward* of teshuvah — "until Hashem enlightens his eyes" — not to the 
beforehand of temptation. Mei HaShiloach, Devarim 2, sometimes reads the Torah's naming of places of Israel's 
sins as teaching that circumstances and spiritual "place" can radically narrow a person's field of choice. But Beis 
Yaakov, Bereshis 69:1, supplies the essential guardrail through its reading of Cain. Cain's "השומר אחי אנכי" is 
understood as the claim that overwhelming anger had removed his bechirah and therefore he should not be 
liable. The Divine answer rejects the self-exculpation: "קול דמי אחיך צועקים" proves that the deficiency is 
attributed to Cain and that he had a point of responsibility by which he could have guarded himself.  The Ishbitz 
doctrine therefore works in two directions at once. Before and during action, a Jew must regard himself as a 
baal bechirah, obey Torah, resist the yetzer, and never invoke hidden providence to legitimate a prohibited act. 
After a genuine teshuvah that has uprooted identification with the sin, Hashem may reveal a deeper yedi'ah: the 
fall itself can be integrated into a providential road by which the person came to a higher recognition. That latter 
illumination is what R' Tzadok associates with zedonos becoming zechuyos. It does not say the aveirah was 
permitted; it says that Divine omnipotence can reclaim even the prohibited past and make the *teshuvah born 
from it* part of the final good. This is the precise Izhbitz-Radzin frame in which the radical sentence of Tzidkas 
HaTzadik §40 should be read.
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ין בִ שָּׁ ת הַ נַ קָּ תַּ
Takanas HaShavin

Siman 2
ן ב ימָ סִ

Great is teshuvah, for it reaches the Throne of Glory
גדולה תשובה שמגעת עד כסא הכבוד.


