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A Biographical Sketch 

Rebbe Nachman of Breslov (1772–1810) 

 

 

Early Years  

ebbe Nachman of Breslov was born in 1772, in the house of the Baal Shem Tov, his great-

grandfather. From an early age he devoted himself to avodas Hashem and began to remove 

himself from all physical desires that would impede on his climb to the pinnacle of purity and 

yiras Shamayim. Already as a young child, when Rebbe Nachman ate, he made sure the food wouldn’t 

touch his palate so as not to derive any pleasure from its taste. He would often fast from Shabbos to 

Shabbos, far too focused on satisfying his hunger for awareness of the Divine to think about earthly 

demands. He recounted that in order to cover more ground he would pay his melamed three coins for 

every extra page of Gemara he would teach him beyond the amount his father had paid for. He would 

cry many bitter tears over any Torah concept he wasn’t able to grasp until Hashem had mercy and 

granted him the ability to understand. In later years, the great tzaddik would often recount the many 

struggles he endured along his journey. He would tell how he would fall from a particular devotion many 

times a day, each time rising again to the challenge of a new beginning. The ever-present hope, 

unbearable yearning for success, and utter refusal to submit to despair that Rebbe Nachman relied on 

for his own spiritual survival and ultimate triumph would later become a main focus of the “Breslover 

path” to avodas Hashem. Throughout the years, Rebbe Nachman would continuously stress that 

tzaddikim are made, not born, and that with determination, humility, yearning, sacrifice, prayer, and a 

healthy dose of holy confidence, anyone could reach the level he had attained.   

Throughout his youth, Rebbe Nachman concealed his holy devotions and acted like other children, 

playing their games with his hands while piercing the Torah’s depths with his brilliant mind. He would 

often take his father’s horse on long trips through the forest, spending hours surrounded by the song of 

nature, studying Torah and pleading with G-d in his own words to assist him in his spiritual devotions, a 

practice called “hisbodedus” that was later to become another cornerstone of his teachings. By the 

tender age of thirteen, Rebbe Nachman had mastered both Talmud Bavli and Yerushalmi, the entire 

corpus of Midrash, the Shulchan Aruch with its major commentaries, the Zohar, and the kabbalistic 

writings of the Arizal.1 Indeed, it was at his bar mitzvah that Rebbe Nachman revealed himself to a friend 

 
1 This wonder is readily apparent from Sefer HaMiddos, a sefer Rebbe Nachman wrote before his bar mitzvah, 
which was kept hidden, and published the year of his passing. This sefer is a collection of statements regarding 
many subjects arranged by the aleph-beis which contain information about good traits and negative traits, advice, 
guidance, and segulos. Although many of the statements were clearly based on famous teachings from Chazal, the 
odd nature of many others was compounded by the fact that no sources were given in the original text, leading 
some to consider this strange work to be the product of an imaginative youth. In 1876, sixty-five years after the 
sefer’s initial publication, a tremendous genius and prolific writer by the name of R’ Nachman Goldstein, the Rav of 
Tcherin, an Eastern Ukrainian town, published a new edition of Sefer HaMiddos with sources for most of the 
teachings. The range of sources is staggering, leaving the reader impressed by the scholarship and mastery of the 
Tcheriner Rav and completely overwhelmed and awed by the greatness in Torah the author, Rebbe Nachman, had 
attained while still a young boy. In 1908, R’ Tzaddok Hakohen of Lublin added to the Tcheriner Rav’s footnotes, 

R 
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and began to attract a group of followers. His brilliant originality and radiant personality combined with 

his prestigious lineage formed a magnet which drew the simple and the scholarly alike to drink from his 

holy waters. Some of Rebbe Nachman’s early followers were many years older than him, humbled, 

nevertheless, by his towering spiritual stature. As the years progressed, he became known throughout 

Ukraine and beyond as an awesome tzaddik and he continued to attract many new disciples who were 

intrigued by the great fire of joy and yiras Shamayim that was burning in Medvedevka.    

Eretz Yisrael and Opposition 

In the year 1798, Rebbe Nachman set out on his pilgrimage to Eretz Yisrael with one of his followers. 

After an arduous journey of five months, Rebbe Nachman finally stepped onto the shore of Haifa. Taking 

four steps, he turned around and said, “I am ready to go home. I have attained the wisdom for which I 

have come.” After some convincing, he stayed for around six months, traveling and visiting with the 

leaders of the Chassidim in the Holy Land.  

Upon his return to the Ukraine, Rebbe Nachman moved his court to Zlatipolia, the domain of the elderly 

Chassidic leader, Reb Aryeh Leib of Shpoli, known as “the Shpoler Zeide” (1725–1811). There Rebbe 

Nachman deemed the chazzan for the Yamim Noraim to be unfit to lead the congregation, and when 

the chazzan opened his mouth to begin davening, try as he may, he could not produce a voice. Mortified 

and infuriated, the chazzan stormed off to the Shpoler Zeide where he roundly slandered Rebbe 

Nachman, fabricating terrible lies about the tzaddik and his followers.2 Thus began the fierce opposition 

toward Rebbe Nachman and the Breslover movement throughout the ages.3 He was brutally attacked by 

the mainstream Chassidic establishment who naturally followed the elderly master’s lead in the 

campaign against his young counterpart and the revolutionary path he was teaching toward serving 

Hashem. At one point the Shpoler Zeide attempted to place Rebbe Nachman under a ban, but many 

prominent leaders of the time, including the R' Shneur Zalman of Liadi and R’ Levi Yitzchok of 

Berditchov, Rebbe Nachman’s lifelong friend and admirer, stood by his side and rebuked the Shpoler 

Zeide for his attacks 

 
finding even the most obscure and hidden sources in Midrashim and teachings of the Zohar that Rebbe Nachman 
had mined as a tender youth.  
 
2 Rebbe Nachman once said, “They are not arguing against me. They are arguing against a person who acts the way 
they wrongly believe I have acted. It is certainly proper to oppose someone like that!” (Sichos HaRan 182) 
 
3 Rebbe Nachman considered the opposition to be a very good thing, as it prevented the Satan from paying heed 
to his groundbreaking accomplishments. (See Likutei Moharan 88, 241, Sichos HaRan 185, Chayei Moharan, The 
Greatness of His Teachings 13 and Likutei Halachos, Kilei Beheima 4.) Additionally, the Chassidic masters teach that 
in a place of tremendous spiritual light there must always be a “klipah”, an external shell, which serves to prevent 
access to those who are not worthy and protect the fruit it shields. For over two hundred years, the intial 
opposition to the way of Breslov has persisted, energized around 1980 by the emergence of a fringe group that has 
unfortunately come to define Breslov — despite being a small sect that was never accepted by the mainstream 
Breslov community. However, over the past twenty years or so, the truth about Rebbe Nachman and his gold mine 
of spiritual guidance, seemingly tailormade for our final generation before Mashiach’s arrival, has slowly come to 
be recognized and his way has become increasingly more accepted by the greater Jewish community. Slowly but 
surely, the mask is being lifted off this national treasure and Jews across the world, of all ages and backgrounds, 
are allowing Rebbe Nachman’s teachings to transform their avodas Hashem and reinvigorate their lives entirely.    
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His Teachings  

Despite the opposition toward his Chassidus and his difficult personal life, Rebbe Nachman flourished as 

a uniquely original figure. He was a brilliant thinker, poet, songwriter, storyteller, and Rebbe, and 

thousands of Chassidim flocked to his court in Breslov seeking his warmth and guidance. He was an 

artistic soul; everything he did had a flair of magnificence. Even his dancing is said to have been of 

unparalleled beauty. As we shall discover, his Torah lessons are stunningly deep, combining all elements 

of Jewish thought and interlaced with esoteric ideas. At the same time, each and every teaching 

contains simple advice on how to better serve G-d. The phrases he coined have remained classics in 

both Jewish and non-Jewish circles, such as: “The whole world is a very narrow bridge, and the main 

thing is not to fear at all”4; “If you believe it can be broken, believe it can be fixed”5; and “There is no 

despair in the world at all!”6 

In his magnum opus, Likutei Moharan7, Rebbe Nachman continuously offers words of encouragement, 

teaching that there is never good reason to despair, that G-d can be found in everything and in every 

situation. He discusses the importance of connection to a tzaddik and introduces the path he took as a 

child, the practice of hisbodedus, speaking to G-d in one’s own words. Above all else, Rebbe Nachman 

stresses the need to serve Hashem with joy and keep as far away as possible from falling into 

depression.  

In his epic stories, many of which have become world classics, Rebbe Nachman uses stunning symbolism 

to convey the deepest kabbalistic thoughts. Although even those well-versed in the study of Kabbalah 

are unable to fully grasp the depth and unravel the mysteries of his tales, they are still widely studied 

and enjoyed, as Rebbe Nachman himself said, “After all, they are nice stories…” Still, though lost on the 

mind, the symbols of these stories are understood by the soul and stir it to great longing for G-d, as 

Rebbe Nachman said, “The world tells stories to put people to sleep, but I tell stories to wake people 

up!” 

Rebbe Nachman would often take mysterious journeys whose purpose nobody knew, sometimes hiding 

his identity to remain discreet. Every footstep he took involved lofty kabbalistic matters that only he 

understood. Ironically, although more about Rebbe Nachman’s life is known than any other Chassidic 

master of that age, he remains one of the greatest enigmas of them all. 

 

 
4 Likutei Moharan Tinyana 48. 
 
5 Ibid. 112. 
 
6 Ibid. 79. 
 
7 Rebbe Nachman produced three primary books in his lifetime. The first is Likutei Moharan, the second is Sefer 
HaNisraf, the "Burnt Book" and the third is Sefer HaGanuz, the "Hidden book". As their names suggest, Sefer 
HaNisraf and Sefer HaGanuz are no longer extant. Rebbe Nachman said that Likutei Moharan was the lowest of 
these three books and that its contents were on the level of "revealed Torah" when compared to the exalted 
contents of his other works. Reb Nosson, who had copied Sefer HaNisraf at his master's direction, said that he 
could not understand what he was writing. About Sefer HaGanuz, which was on an even more elevated level, 
Rebbe Nachman said that Moshiach himself would explain its meaning.  
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Reb Nosson of Nemirov 

It would be impossible to speak about Rebbe Nachman’s life without mentioning Reb Nosson Sternhartz 

of Nemirov (1780–1844). In 1802, Reb Nosson traveled to Breslov to meet Rebbe Nachman. A child 

prodigy who had developed into a tremendous talmid chacham, Reb Nosson was one of many young 

men who felt a lack in the non-Chassidic avodah they had grown up with and were looking for a more 

soulful avodas Hashem. In his search, Reb Nosson had traveled from Rebbe to Rebbe, spending time 

with R' Levi Yitzchak of Berditchov before finally discovering Rebbe Nachman. At their first meeting 

Rebbe Nachman told him, “I know you from before, but it’s been a long time since we’ve met.” Reb 

Nosson soon became the closest follower of Rebbe Nachman, and it was by his hand that all information 

regarding Rebbe Nachman’s life was recorded. When he realized that even Rebbe Nachman’s everyday 

conversations contained marvelous Torah thoughts and advice, Reb Nosson began to record practically 

everything his master said. These biographical and conversational tidbits were published in the books 

Sichos HaRan, Shivchei HaRan and Chayei Moharan. Rebbe Nachman once said, “If not for him (Reb 

Nosson), not one word of my teachings would have survived.” 

 

Soul Doctor, In Life and Death 

Over his short lifetime of thirty-eight years, Rebbe Nachman suffered terribly from a debilitating illness, 

a fire that destroyed his home, and the loss of his wife and four of his children. After the death of a son 

who he had particularly great hopes for, Rebbe Nachman began to cry and said to Reb Nosson, “What 

can you know of my pain? My entire heart is broken and has been ripped from its place.” Soon after, 

Rebbe Nachman revealed a lesson in which he discussed the difficulties a great tzaddik must endure for 

his work of rectifying souls. Toward the end of his life Rebbe Nachman would constantly discuss this 

topic, stating that it was his main effort. He specifically chose to be buried in the martyr-filled cemetery 

in Uman where thousands of Jews who had been murdered by the Haidamaks in the massacre of 1768 

were buried. While his life had been devoted to enhancing the spiritual lives of his students, in his death, 

Rebbe Nachman intended to rectify the wandering souls of the martyrs.8 Rebbe Nachman’s soul was 

returned to its Maker on 18 Tishrei, 1810. He left no directives to appoint a second “Breslover Rebbe,” 

though Reb Nosson soon became the ad hoc leader of the movement. Rebbe Nachman was, is, and will 

always remain the only Rebbe of the Breslover chassidim. May the merit of Rebbe Nachman ben Feiga 

serve as a protection for us and for all of klal Yisrael! 

This sketch appears as part of the introduction to Sunlight of Redemption, R’ Yaakov Klein’s exploration of the first 

lesson in Likutei Moharan, Torah Aleph (Feldheim, 2018). 

 

 

 
8 Shortly after Rebbe Nachman moved to Uman, he received a visitor in his new home. When the visitor entered 
the house, Rebbe Nachman asked him if he had seen the beautiful garden outside. The visitor assumed the master 
was referring to the flowers planted in the front of the house, but instead Rebbe Nachman turned his chair and 
pointed through the window at the cemetery. “This is the garden to which I refer,” he said. “You have no inkling of 
how holy and precious this cemetery is.” 
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The Foundation of Rebbe Nachman's Path to Avodas Hashem 

 

Chassidus and the Personalization of Torah Ideals 

t is apparent from the works of the early Chassidic masters that as part of the Baal Shem Tov's 

campaign to rekindle the emotional fire of avodas Hashem in the hearts of the Jewish nation, he 

utilized a strategy of inspiration-by-relevance. Penetrating to the depth of concepts from all areas of 

the Torah, the early Chassidic masters turned those concepts inward, demonstrating their immediate 

relevance to the individual Jewish soul. An early definition of the new movement notes that while 

Kabbalah strove to bring earth up to heaven, Chassidus was more concerned with bringing heaven down 

to earth. "From my flesh I behold God"9 was a foundational maxim of Chassidic philosophy; instead of 

taking the Jewish mind on an abstract journey across the great expanses of spiritual worlds which 

transcend our physical reality, the Baal Shem Tov demonstrated how those mighty structures are packed 

into the human psyche, revealing themselves in the living, breathing mundanity of our capacity for 

thought, emotion, and expression. While lofty concepts such as Yetzias Mitzrayim, Galus haShechina, 

the Mishkan, and Yerushalayim, far removed from the experience of a Jew in the modern era, may have 

neglected to set the heart aflame with passion, the immediacy embodied in the personalization of these 

concepts (Yetziyas Mitzrayim as each Jew's ability to break out of his or her "meitzarim" – boundaries 

and constricted consciousness10, Galus HaShechina as the measure of Godliness within each Jewish soul 

that is trapped in his or her sins11, the Mishkan as the inner edifice necessary for Hashem's presence to 

dwell within the heart of a Jew12, and Yerushalayim as the headquarters for yiras Shomayim in the 

Jewish heart which may be destroyed or rebuilt depending on his or her actions13) hit home with the 

masses, enabling them to cast aside their self-perceived inconsequence and assume their rightful roles 

in the cosmic drama of history.  

The area of Jewish thought which was perhaps most heavily subjected to the personalizing nature of 

Chassidic thought was the concept of geulah, redemption. Using David HaMelech's plea of "Karva el 

nafshi, g'alah" "Draw near to my soul, redeem it"14 and Chazal's statement "Whoever has daas, it is 

considered as if the Beis Hamikdash was rebuilt in their days"15 as foundational texts, the Chassidic 

masters taught that in addition to the general redemption of the world as a whole, each Jew can merit a 

 
9 Iyov 19:26. See, for example, Meor Einayim, Toldos, “Eikev”. 
 
10 See, for example, Kesser Shem Tov 110a, Meor Einayim, Shemos, "Vaya'avidu Mitzrayim", Degel Machaneh 
Ephraim, Vaeira, "V'gam Ani shamati", Likutei Amarim, Tanya, Chapter 47. 
 
11 See Likutei Amarim, Tanya, end of Chapter 24 and Chapter 45. 
 
12 Degel Machaneh Ephraim, Ki Sisa, "V'lachshov" and Vayekhel "Ul'horos". 
 
13 See Likutei Moharan Tinyana 1:4. 
 
14 Tehillim 69:18. 
 
15 Sanhedrin 92a. 
 

I 
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personal redemption from the negative desires, ideas, and beliefs by which he or she is challenged.16 

“Before one prays for general redemption one must pray for the personal salvation of one’s own soul” 

taught the Baal Shem17 - Moshiach's arrival depends on the degree to which each individual member of 

the Jewish nation experiences their own personal redemption.18 It is easy to see how these ideas have 

empowered generations of Jews by ascribing ultimate implication to their otherwise insignificant 

circumstances. 

 

Rebbe Nachman of Breslov 

As one of the most influential masters of the Chassidic tradition whose teachings have had an enormous 

impact on world Jewry over the past two hundred years, Rebbe Nachman of Breslov revealed a unique 

path to avodas Hashem built upon the foundations of the holy Baal Shem, his great-grandfather, which 

would enable his followers to avoid the negative effects of the institutionalization the Chassidic 

movement was already undergoing during his lifetime, just three generations after its genesis. Petty 

infighting among the various groups and rote observance of even those innovations introduced by the 

tzaddikim so as to preserve the spirit of Chassidus troubled Rebbe Nachman terribly, and he saw it as his 

task to rekindle and broaden the light of the Baal Shem for his and all subsequent generations.  

Part of the way Rebbe Nachman accomplished (and continues to accomplish) this marvel was by 

endlessly emphasizing the foundational ideas of the Baal Shem, particularly the personalization of Torah 

concepts and its outgrowth – stressing that every Jew must strive to build an intimate relationship with 

the Master of the world. This essay explores a Chassidic personalization which, while not explicitly made 

by the tzaddik himself, serves as the challenge to which the nature of Rebbe Nachman's guidance so 

dynamically responds: the concept of Amalek and the Torah's command to wipe his memory off the face 

of the earth. 

 

The Amalek Within 

From the dawn of our holy nation's journey toward self-realization, the scourge of Amalek has hounded 

us at every turn, eternally seeking to extinguish the flame of the Jewish people. Dramatically redeemed 

from the depths of Egypt to the great awe of the world's inhabitants, the Jewish nation was swiftly 

attacked by this force whose hatred would not be stayed by even the greatest miracles. "Remember 

what Amalek did to you upon your leaving Mitzrayim, meeting you on the way and smiting the weak 

among you."19 From this moment in history onward, Amalek came to symbolize the arch enemy of the 

Jewish people, resurfacing in the story of Purim and, according to some authorities, again throughout 

history in the form of our enemies in every age. Although, due to many reasons, the mitzvah to destroy 

 
16 See Sunlight of Redemption p. 161-165. 
 
17 See Toldos Yaakov Yosef, Shemini, "Vayehi bayom". See also Degel Machaneh Ephraim, Balak, “Yizal”.  
 
18 See Meor Einayim, Pinchas, "Lachein Emor" and Teshuas Chein, Noach, “Vatavo”.  
 
19 Devarim 25:17-18. 
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Amalek from the face of the earth is not in practice today20, the spirit of our nation's eternal antagonist 

yet lingers in the world and shall remain until the coming of Moshiach.21  

In line with their philosophy of personalization, the Chassidic masters taught that in addition to 

remembering and eradicating the evil of Amalek as a nation, these commandments refer to a far more 

immediate problem: the Amalek within.  

In the words of Rav Levi Yitchak of Berditchov: 

It is not simply that the Jewish nation is commanded regarding the eradication of Amalek. Rather 

every Jewish person needs to wipe out the portion of evil that is branded "Amalek" which is 

hidden within his heart. Because each person is a microcosm of the world, as long as Amalek is 

present in the world, each person contains a portion of this evil power which constantly strives to 

lead a person astray.22 

In the same way that the presence of Amalek, the arch enemy of the Jewish nation as a whole, prevents 

the ultimate redemption of the word, the personal Amalek that resides within our hearts, about which 

we are similarly commanded to remember, seek out, and destroy holds us back from our personal 

redemption and inhibits the fulfillment of our personal mission in the world.  

What form does Amalek assume in the Jew's inner world? Although there are a few interpretations 

found in the seforim23, the following is perhaps the most fundamental – rooted, as it is, in the very 

building blocks of our human identity. 

 

A Grand Tension of Opposites 

The Torah relates that Hashem created Adam, the first man, by breathing life into a clump of earth 

shaped in the form of the human body. "Hashem formed man from the dust of the earth. He blew into 

his nostrils the breath of life, and man became a living being."24 This verse is the source for an 

enormously powerful concept which is most fundamental to Judaism: the idea that the human being is 

composed of two elements, a body and a soul. The "dust of the earth" with which Hashem formed 

Adam HaRishon hints to the purely physical component of our identity, the human body. The "breath of 

life" which, as the Zohar teaches, derived from the innermost point of Godliness25, represents the 

 
20 See, for example, Minchas Chinuch, Mitzvah 434, Ramban to Shemos 17:16, and Sefas Emes, Parshas Zachor 
5646. 
 
21 See Alshich HaKadosh to Shemos 17:16. 
 
22 Kedushas Levi, parshas Zachor.  
 
23 See, for example, Likutei Halachos, Minchah 7:20, Shabbos 5:9 and Aveidah u’Metzia 1:3. 
 
24 Bereishis 2:7 
 
25 See Likutei Amarim, Tanya, chapter 2.  
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formation of the body's animating spiritual occupant, the soul. This dynamic compound sits at the core 

of the human struggle and, on a far more focused level, the struggle of living life as a servant of God.  

In the words of the Aruch HaShulchan: 

Man possesses a spiritual soul that enables him to recognize the Creator as does an angel, as the verse 

states: “Man’s soul is G-d’s candle.”26 He also possesses an animalistic nature due to his physical body, 

which drives him to animal behaviors, such as eating, drinking, and sleeping. This state of affairs gives rise to 

a constant struggle within man all the days of his life. His animal nature yearns for physical desires, while his 

pure soul opposes such pursuits, inspiring man to turn to his real purpose, to serve G-d like an angel.27 

As hinted to here by the Aruch HaShulchan, this struggle is intensified as a result of the polar opposite 

natures of either component – while the soul is angelic, the body in which it manifests is animalistic. The 

Zohar's comment on David HaMelech's words "Achor v'kedem tzartani", "You constrict me from the 

front and from behind"28 reads "Tzartani", You have fashioned me, "Achor l'maaseh bereishis" - last of 

all physical creations, "v'kedem l'maaseh Merkava" - and before even the most celestial beings. From 

the perspective of the physical body, man is the lowliest of all creatures - his having been created last 

suggestive of his inferiority.29 However, from the perspective of the soul, man's greatness surpasses that 

of even the loftiest angelic beings and spiritual constructs, as "Yisrael ala b'machshava techilah", the 

souls of the Jewish nation preceded every subsequent stage of the creation.30  

R' Shlomo Wolbe zt"l sees this tension of extremities emblematized in Chazal's teaching that the term 

"Maaveh", one of the four primary categories of damagers, refers to Adam, Man, because the word 

"Maaveh" is related to the word "bayu", which means "prayer". Since prayer is unique to man, the 

damager referred to as "Maaveh" must be referring to man. From this teaching it emerges that the very 

term which references the base tendency of man to damage, a compulsion rooted in his extreme 

physicality, hints, at the very same time, to the singular intensity of his spiritual greatness expressed in 

his unique ability to directly address the Creator.  

With these words, Chazal are saying: Behold this awesome creature – an Av Nezikin on the one hand, and on 

the other  one hand, one who stands before Hashem. One who stands before Hashem and speaks with Him 

in the manner a person speaks with his friend, and yet – a damager! What awesome greatness! Yet what 

awesome lowliness! This Prayer-Damager (Hamispallel-HaMazik) is truly an awesome creature. He is Man.31 

 
26 Mishlei 20:27 
 
27 Aruch HaShulchan, Orach Chaim 1:2 
 
28 Tehillim 139:5 
 
29 See Sanhedrin 38a: "The Rabbis taught: Why was man created on Erev Shabbos? So that if he grows arrogant, he 
may be told "The mosquito came before you." See also Pirush HaGra to Yeshayau, 3:22 (Even Shleimah 1:6). 
 
31 Alei Shur Vol. 2 Chapter 2:2. See also Shelah Hakadosh, Vol 1. Toldos Adam p.3 regarding the dual connotation of 
the word "Adam": Adamah- Earth, and "Adameh l'Elyon" – Comparable to the Most High. 
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A Double-Edged Sword 

In addition to the mighty battle of wills which results from the wondrous fusion of body and soul32, 

setting the stage for freedom of choice so that a Jew may choose to do the will of his soul, following the 

Torah's ways, or that of his body which seeks to pull him away, the two extremes of which man is 

composed give rise to two very different vulnerabilities which each inhibit his ability to begin utilizing his 

free will and following the Torah's ways: arrogance and depression. 

As we have learned, from the perspective of the soul, the Jewish person is the pinnacle of creation, 

rooted in magnificence and the pinnacle of consequence. This aspect of his personality can pave the way 

to an exaggerated sense of importance and an arrogant attitude. Able to plumb the depths of Torah 

with his vibrant mind, communicate directly with the Creator of existence using his faculty of speech, 

and engage in meaningful actions, it is possible for the Jewish person to become overwhelmed by the 

greatness of his soul and grow conceited.  

From the perspective of the body, on the other hand, which - "achor l'maaseh bereishis", created after 

all other physical beings - is intrinsically inferior to them all, it is possible for the Jewish person to fall 

into despair and depression. After years of attempting to break free from the lowly desires and traits 

rooted in the physical component of his or her earthly identity, the Jewish person can easily become 

overwhelmed by the lowliness of the human body and give up trying to attain closeness with the Master 

of the world by means of the Torah's ways.  

These two vulnerabilities, one from the side of the soul and the other from the side of the body, are 

Amalek's terrain. Seeking our spiritual destruction, the inner Amalek constantly attempts to capitalize on 

the weaknesses presented by either component of the Jewish identity – the Jew's tendency toward 

arrogance on the one hand and depression on the other. Amalek dances along the double-edged sword 

of Jewish life. If a Jew is feeling weighed down by the sorry effects of his physical component, Amalek 

forces him down the dark pit of hopelessness and despair. If a Jew has begun to taste a bit of his soul, 

experiencing the awesome greatness of his essence, the Amalek within pushes him over the edge of that 

grand precipice, compelling him toward arrogance and egoism.33  

This nature of the inner Amalek is hinted at in the sources treating its national embodiment. The verse 

states "Remember what Amalek did to you upon your leaving Mitzrayim, meeting you on the way and 

smiting the weak among you."34 The Hebrew word used for "meeting you" is "karcha", which denotes 

"krirus", cooling off.35 This hints at Amalek's campaign to cool the spiritual fervor of the Jewish soul by 

using the facts of the body's impassible physicality to discourage him and cast him into depression and 

 
32 See Rama, Orach Chaim 6. 
33 While delving into the depths of this idea is beyond the scope of the current essay, it is important to note that at 
their core, these two tendencies derive from the dual nature of the Tzimtzum-constriction by means of which 
Hashem created all of existence; utter concealment on the one hand, and absolute revelation on the other. See 
Likutei Tefillos 64 and Sunlight of Redemption p. 115-119 
 
34 Devarim 25:17-18. 
 
35 See Rashi, ibid. See also The Story of Our Lives, chapter 2. 
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despair. Indeed, Amalek smote "the weak among you", those members of the Jewish nation who had 

begun to struggle with the corporeal realities of the human condition.  

On the other hand, Chazal teach that Amalek cut off the bris of the Jewish males and flung them 

heavenward.36 The bris represents the spiritual element of the human being, the capacity of his soul to 

sanctify the body and its earthy desires. Amalek's flinging the bris heavenward symbolizes their evil 

intention to exploit the vulnerability presented by the spiritual counterpart of the Jewish person, 

"flinging him heavenward" into delusions of grandeur and an arrogant mindset.  

Indeed, Rav Yaakov Meir Shechter points out that word "Amalek" has the same numerical value (240) as 

the words "Mar", bitter, and "Ram", elevated. This hints at the dual expression of their wicked design - 

embittering those who have become discouraged from the obstacle presented by their animalistic 

counterpart, and driving those who have tapped into the wonder of their souls into a spirit of conceit.37 

These two maladies, both of which Hashem hates38, represent the two major obstacles to living life as a 

true servant of God. Just as the presence of Amalek in the world prevents the coming of Moshiach, so 

does the inner Amalek effectively prevent the individual Jew from attaining redemption from his or her 

personal exile.39 

 

Ayeh and Meloh: The Tzaddik's Comprehensive Path  

If Amalek represents the most destructive element among the nations of the world, it follows that only 

the most elevated element of the Jewish nation, our great tzaddikim, can effectively assist each member 

of the Jewish nation to destroy his memory from the face of the earth. Having explained the malicious 

dual strategy of the Amalek within, we are now better poised to understand how the light of the 

tzaddik, as manifested in the consciousness created by the broad spectrum of his teachings, directly 

combats this wicked force. 

Hashem sent the wondrous soul of Rebbe Nachman of Breslov zy"a to the final generation before 

Moshiach's arrival for the purpose of teaching the Jewish nation to effectively battle this inner menace 

 
36 Midrash Tanchuma, Ki Seitzei 9:1 
37 Osef Amarim on Purim p. 266-267. Another fascinating allusion to this idea may be found in Mishnah Berurah 
137:3, where the Chofetz Chaim explains that although the Torah reading on Purim regarding Amalek only has nine 
verses, one less than the standard minimum of ten, Chazal chose not to add verses "m'lmalah" or "m'limatah" – 
above or below. Perhaps we can suggest that this decision not to add verses "above or "below" reflects the 
antidote to the double-edged sword of Amalek which is indeed to add – both "above", encouraging a Jew toward 
arrogance, and "below", encouraging a Jew toward depression and despair.  
 
38 Mishlei 6:16-17 and Likutei Moharan Tinyana 48. 
 
39 It is both fascinating and imperative to note that both of these spiritual maladies are bound to p'gam habris, acts 
of promiscuity, which Rebbe Nachman saw as the core obstacle to a vibrant avodas Hashem and a healthy life. In 
Likutei Moharan 11:3, Rebbe Nachman teaches that p'gam habris is related to arrogance. In Sichos HaRan 129, the 
tzaddik teaches p'gam habris is linked to depression. The tremendous focus Rebbe Nachman placed on this 
particular area of avodas Hashem strengthens the notion that his path was intended, primarily, to enable each Jew 
to overcome the dual malady of Amalek.  
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and attain true inner freedom, paving the way for the complete eradication of Amalek from the world40. 

As we shall learn, Rebbe Nachman's path, which most overtly fits his own definition of the teachings of 

the archetypal tzaddik41, is uniquely suited to treating these two extremes. Much like the original battle 

against Amalek was won by a great tzaddik and his loyal student, Moshe Rabbeinu and Yehoshua, it is 

my fervent belief that using the spiritual guidance of another tzaddik - Rebbe Nachman of Bresov - and 

his loyal student, Reb Nosson of Nemirov, we can merit to emerge victorious in the great battle of our 

generation - the inner battle against the personal Amalek we struggle with on an individual basis.42  

Highlighting this holy strategy utilized by the tzaddik to battle Amalek, Rebbe Nachman teaches that a 

true tzaddik must contain the aspect of "All", the ability to relate to two categories of Jews in two very 

different ways. The Zohar teaches: Tzaddik man d'achid shmaya v'ara – "A tzaddik is one who binds 

heaven and earth"43. While a simple interpretation of this teaching is that the tzaddikim have mastered 

the synthesis of the heavenly and earthly components within their being, using the light of the soul to 

elevate the physical body, Rebbe Nachman offers a different explanation. 

For there are two levels: "darei ma'alah" (lit. "those who dwell above", referring to great scholars who have 

grown arrogant) and "darie matah" (lit. "those who dwell below", referring to simple Jews who have sunken 

into despair) – an aspect of heaven and earth. The tzaddik needs to be able to show the darei ma'alah that 

they haven’t yet begun to attain any knowledge of God, the hasagah of Ayeh mekom kevodo - "where is the 

place of His glory?" Yet he must also be able to show the darei matah that on the contrary, Meloh chol 

ha'aretz kevodo – "His gory fills the earth".44 
Rebbe Nachman understands the Zohar's teaching that the tzaddik unifies heaven and earth in the 

following manner. When relating to those Jews who, because of their self-perception as b'nei Aliyah, 

 
40 See Parparaos L’Chochmah to Likutei Moharan 15: “I have intended to demonstrate… how all of his (Rebbe 
Nachman’s) teachings revolve around the mystery of the Olam HaTikkun (the World of Rectification), the future 
world order, the final redemption, the coming of Moshiach, and the building of the Beis HaMikdash – may it be 
speedily and in our days. Rabbeinu hakadosh zt”l begins a discourse by speaking about simple, practical, matters – 
things that are necessary for every person in accordance with his level. He proceeds from one matter to the next 
until, eventually, he comes to describe matters which are exceedingly wonderous and awesome; the future world 
order and the mystery of the Olam HaTikkun. His desire was to draw this futuristic enlightenment upon us – even 
in this world, for the purpose of bringing close, through this, the final redemption and the completion and 
rectification of our world.” In this vein, Rebbe Nachman said "My sefer, Likutei Moharan, is the beginning of the 
redemption and its study hastens the redemption." (Chayei Moharan 346.) See also Megillah 11a, where Hashem’s 
promise that He will forever remain with the Jewish nation even amidst their impurity is seen as having been 
fulfilled by the tzaddikim He sent to each generation to guide and elevate them. 
  
41 A tradition approved by all of the great Breslover mashpi'im since the time of Reb Nosson maintains that all of 
which Rebbe Nachman teaches can be attained through connection to tzaddikim can be attained through 
connection to Rebbe Nachman himself through his teachings and guidance.  
 
42 See Likutei Halachos, Vol 2. Hilchos Netillas Yadayim 6:1: "Indeed, in every generation, the true tzaddik, who is 
an aspect of Moshe Rabbeinu, involves himself with this holy study, illuminates to both the "Darei Ma'alah" and 
the "darei matah" the hasagos of "Ayeh" and "Meloh", respectively, and binds them together." 
 
43 Tikkunei Zohar #22 
 
44 Likutei Moharan Tinyana 7. See also ibid, 68. 
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have begun to grow conceited and self-righteous, the tzaddik "brings heaven down to earth" by 

demonstrating that there is so much more to be learned, understood, and attained. On the other hand, 

when relating to Jews who have sunken into the depths of physical desires to the point of utter despair, 

the tzaddik "brings earth up to heaven", reminding them that Hashem's love is unconditional and that it 

is always possible to return to Him regardless of how dark things may seem. In this way, the tzaddik 

"unifies heaven and earth", leveling out the playing field by bringing both extremes of "heaven" and 

"earth" to the middle ground of a status quo.45  

Whereas Amalek is "Magbia geim" and "mashpil shefalim" exploiting the pitfalls given rise to by the dual 

nature of humanity to encourage arrogance and depression, the tzaddik, following the way of Hashem, 

is "mashpil geim" and "magbia shefalim"46, bringing down the arrogant who have become overwhelmed 

with the greatness of their spiritual component by reminding them that they are still very much bound 

to the body, and lending awesome encouragement to those who are overwhelmed by the lowliness of 

their physical component by giving them a little taste of the exalted nature of their soul.47  

From what we have learned thus far, it may sound as if the tzaddik makes use of these two modes when 

relating to two kinds of Jews. To the sophisticated scholar or ba'al avodah, the tzaddik shows a stern 

face, reminding him that after all of his knowledge and spiritual attainments he is yet far from Hashem; 

 
45 See B'ibei HaNachal to Likutei Moharan 30:2.  
 
46 Tefillas Shacharis 
 
47 For other references to this idea, see Mei Hashiloach Vol. 2, Terumah, "V'asu" regarding the three layers of the 
Aron, where the Ishbitzer teaches that the middle, wooden, box represents the tzaddik who is able to relate to 
both the outer and inner boxes which represent the darei malah and darei matah. See also Hazinu "Hazinu". 
Additionally, see Degel Machaneh Ephraim, Tetzaveh, "V'lo yizach hachoshen" which examines the two powers a 
tzaddik must have; "Nekimah" and "Netirah" and their relationship to the contrary powers of damaging and 
healing ascribed to snakes in the Torah, and Acharei Mos, where the tzaddik explores the contrasting approaches 
of "Oheiv shalom" and "Rodef shalom".  
 
An additional reference to this idea appears in the verse Sheva yipol tzaddik v'kam, "The tzaddik falls seven times 
and again rises." Perhaps we may suggest that these two actions ascribed to the tzaddik, "yipol" and "v'kam" 
allude to the tzaddik's bringing down those who are arrogant by demonstrating the infinite nature of Hashem and 
His Torah and bringing up those who have sunk into the depths of despair. With these two modes of leadership, 
the tzaddik battles the arch-enemy of the Jewish people who is hinted to in the closing letters of this verse. The 
final letters of the words Sheva yipol tzaddik v'kam spell the word Amalek, the evil force within which seeks to 
exploit our propensity toward both arrogance and despair. (See Likutei Moharan Tinyana 19) Finally, and most 
remarkably, the verse in Yeshayahu (27:2) states Bayom hahu kerem chemer anu lah – "On that day, people will 
sing (about the  Jewish Nation), ‘A vineyard of fine wine’". Here, the prophet is speaking about the end of days, the 
time when the scourge of Amalek in all of his nefarious manifestations shall be completely wiped off the face of 
the earth. Indeed, the verse immediately preceding this one (according to the interpretation of the Radak) speaks 
of this process. It is fascinating, then, that the first two letters of the words "Kerem chemer" spell "koach", and the 
remaining letters of either word read "Ram" and "Mar", "elevated" and "bitter", respectively. As mentioned 
above, these words, both of which share the same numerical value as the word "Amalek", hint to the powers he 
utilizes to prevent us from growing close to Hashem. Acting with these two powers, the tzaddik utilizes them in the 
opposite manner – bringing down (mar) not the lowly but the lofty, and elevating (ram) not the arrogant but those 
sunk in the mire of despair. Thus, "Bayom hahu", on the great day to come, "kerem chemer"; "koach ram/mar", 
the tzaddik shall make use of these contrary modes of leadership to bring about the utter decimation of Amalek.  
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he must yet wonder "Ayeh mekom kevodo?" To the lowly sinner, weighed down by the burden of guilt 

and the profound anguish of despair, the tzaddik shows a smiling face, giving him strength and hope by 

reminding him that "Meloh kol ha'aretz kevodo" – Hashem is still with him, waiting longingly for him to 

return.   

However, after discussing this dual nature of the tzaddik's guidance, Rebbe Nachman reveals that, in 

truth, every Jew's spiritual consciousness must include both modes, both the hasagos of "Ayeh" and 

"Meloh", simultaneously.48 Although conceptually it is possible to imagine a "darei ma'alah" Jew who is 

constantly on a spiritual high and a "darei matah" Jew who endlessly wallows in guilt, despair, and a life 

of sin, practically speaking it is a bit more complex. In reality, life is a giant roller coaster ride of aliyos 

and yeridos, progressions and failures, a wild journey from mountaintops to canyons and back again, 

"They rose to the heavens and came down to the depths"49. Every Jew with a conscious soul has 

experienced times in his or her life where they tasted spiritual success and the feeling of closeness with 

Hashem and, conversely, times they fell into spiritual slumber and the darkness of distance from Him.  

It is with the intention of enabling every Jew to survive the wild ride of avodas Hashem and the 

menacing presence of Amalek that lurks in both times of aliyah and yeridah that the tzaddik reveals a 

path which contains a synthesis of these two fundamental modes, "Ayeh" and "Meloh".50 Immersing 

himself in the teachings of Rebbe Nachman of Breslov, one emerges with the paradoxical awareness of 

both the truth of Hashem's constant accessibility and the truth of His eternal inaccessibility. Processed in 

a healthy manner, these seemingly contrary truths produce a single, iron-clad rule: One can neither 

have fallen too low nor risen high enough.  

When a Jew's avodas Hashem is built on the foundation of these two ideas, one finds that he is 

equipped with the proper weaponry with which to battle Amalek and emerge victorious. If he is 

experiencing a yeridah, instead of allowing Amelek to encourage him to give up hope and surrender to 

the tantalizing option of despair, the Jew uses the spirit of "Meloh" that fills the tzaddik's teachings to 

encourage himself and gather the courage necessary to face a new beginning. On the other hand, if he is 

experiencing an aliyah, instead of allowing Amalek to encourage him to grow haughty and satisfied with 

his level of holiness so that he feels like there is no further goal for which to strive, the Jew uses the 

spirit of "Ayeh"51  that fills the tzaddik's teachings to remind himself how truly far he is and how much 

more there is yet to accomplish.52 

 
48 Likutei Moharan Tinyana 7:9. See also Likutei Amarim, Tanya, Chapter 41, Kedushas Levi, Mishpatim, 
"V'hishtachavisem meirachok", and Mei HaShiloach Vol. 2, Ki Sisah, "Inyan machatzis hashekel."  
 
49 Tehillim 107:26. 
 
50 See Sotah 47a – "The Rabbis taught: A teacher's left hand should push away while his right hand should draw 
close." 
 
51 "Amalek" has the same numerical value as "Ayeh mekom kevodo". (R' David Friedman) 
 
52 Chazal teach that when David HaMelech would go out to war, he would strengthen himself like a piece of wood, 
and when he would study Torah he would humble himself like a worm. (Moed Katan 16b) In a time of war, battling 
the darkness of confusion and the yetzer hara's assaults on his spiritual clarity, one must strengthen himself with 
the hasagah of "Meloh". However, when one finds himself in a period of spiritual ascent, he must use the hasagah 
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Thus, the tzaddik's path is comprehensive. Armed with a deep understanding of these two truths, the 

Jew is able to make use of them in their proper time, enabling him to decimate the inner Amalek which 

seeks to exploit the vulnerabilities created by the extremities of the human condition with the double-

edged sword of holiness and its blades of "Ayeh" and "Meloh".53 

 
of "Ayeh" to humble himself like a worm, seeing how much more there is for him to attain. See also Chiddushei 
HaRim al haTorah, Metzorah, "V'eitz erez" on why the metzorah's rectification involved both eizov, a symbol of 
lowliness, and erez, a symbol of grandiosity.   
53 The verse in Mishlei (1:8) states Shma b'ni mussar avicha v'al titosh toras imecha, "Listen, my son, to the 
instruction of your father and do not forsake the teaching of your mother." R' Tzvi Cheshin shlita teaches that the 
two halves of this verse refer to the two ideas which must sit at the core of a Jew's avodas Hashem. Shema b'ni 
mussar avicha – the word avicha may be seen as an acronym for the words "Ein yeiush b'olam klal", a paraphrase 
of Rebbe Nachman's iconic declaration (Likutei Moharan Tinyana 78) which encapsulates the teaching of "Meloh", 
reminding us that there is never a reason for despair. V'al titosh toras imecha – the word "Imecha" may be seen as 
an acronym for the words "Ayeh mekom kevodo", the parallel mindset ensuring one never becomes satisfied with 
his level and encouraging him continue to proceed ever higher. (Heard from R' Binyomin Weinrib)  
 
Indeed, one cannot truly grasp the hasagah of "Meloh chol ha'aretz kevodo" in the proper manner if he does not 
receive it from a tzaddik who is simultaneously giving his followers the hasagah of "Ayeh mekom kevodo." If 
unhinged from the other side which keeps it in check and ensures that it remains grounded, the hasagah of 
"Meloh" can produce a negative effect of its own - the notion that, because of Hashem's unconditional love for His 
children and His unbreakable bond with even the greatest sinner, our actions make no difference and we may live 
life however we choose ch"v. Thus, the tzaddikim make it clear that if it is to have a positive, healthy effect, this 
hasagah must be received from a tzaddik who is also proficient in granting his followers the hasagah of "Ayeh". 
(See Likutei Moharan 10, Likutei Moharan Tinyana 7, Mei HaShiloach Vol. 1, Tetzaveh, "V'eileh habegadim" (#1), 
"V'asisah Mizbeach" and Vol 2., Tetzaveh, "Pa'amon Zahav") The same is true of the reverse as well. If one receives 
only the hasagah of "Ayeh" unhinged from the encouragement of "Meloh", this itself can lead to depression and a 
feeling that nothing one does is adequate or the idea that an imperfect avodas Hashem does not give Hashem any 
pleasure. Therefore, these hasagos must be received from a tzaddik who knows the secret of how to transmit both 
in the proper measure which will result in the delicate balance necessary for a healthy approach to avodas 
Hashem.  
 
Perhaps we may suggest that it was the conceivably negative outcome of these two hasagos granted by the 
tzaddikim which compelled Rav Chaim of Volozhin to express the danger of either mistake in his classic work, 
Nefesh HaChaim. In addition to outlining the Jew's significance in creation, the importance of tefillah, Hashem's 
relationship with our world, and the importance of Torah study, R' Chaim takes a strong stance against what he 
sees as being two prevailing issues of his generation. These are: A) The notion that because (from Hashem's 
perspective) the world is filled with Godliness and there is no place devoid of His presence, there is no distinction 
between holy and unholy places, and proper and improper times (See Nefesh HaChaim 1:22), and B) The notion 
that because it is important to strive for great levels in kavanah and emotional connection to the mitzvos, a 
mindless act of avodas Hashem is entirely worthless. (See Nefesh HaChaim, Perakim, Chapter 4)  
 
Based on what we have learned thus far, it becomes clear that these mistaken notions result from an imbalance of 
"Ayeh" and "Meloh", respectively. When one is filled with the hasagah of "Meloh chol ha'aretz kevodo" to the 
exclusion of "Ayeh", this leads to the first error discussed by the Nefesh Hachaim – the realization of Hashem's 
presence everywhere and at all times may cause the distinctions between holy and unholy to begin to blur. (See 
Mei HaShiloach, Vol 1. Tetzaveh, “V’eileh habegadim”)  On the other hand, when one is filled with the hasagah of 
"Ayeh mekom kevodo" to the exclusion of "Meloh", this leads to the second error discussed by the Nefesh 
HaChaim – hyper-awareness of the great levels of quality that remain to be realized within the quantity of one's 
avodas Hashem may lead one to see a simple Jew's avodah as being meaningless and insignificant. (See Mei 
HaShiloach Vol 1. Beshalach, “Vayis’u MiSuccos”.) 
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In one of the foundational lessons of Breslover Chassidus, "Torah Vav", Rebbe Nachman teaches: 

When a person wishes to walk on the paths of teshuvah, he must be an expert in "walking". He must have 

two kinds of expertise - proficiency in "running" and proficiency in "returning"54, as it is written "Fortunate is 

he who goes in and comes out."55 This is an aspect of the verse "If I rise to heaven You are there, and if I sink 

into the depths behold, there You are."56 

Reb Nosson explains: 

The simple explanation is that one who wants to walk the paths of teshuva must gather his strength and 

commit to the service of God in all situations, both in times of aliyah and in times of yeridah. Meaning – if 

one merits a spiritual progression to a lofty level, he must not remain there and satisfy himself with this. 

Rather, he must be an expert in this matter, knowing how to continue to climb higher and higher; the aspect 

of "proficient in running". On the other hand, if one falls to the place where he falls, chas v'shalom, even 

into the depths of hell, he must never give up on himself. Rather he must search for Hashem and strengthen 

himself with whatever he is able, for God is also to be found in the depths, and it is possible to connect to 

Him even from that place. This is the aspect of "proficient in retuning". It is impossible to walk the paths of 

teshuva without these two kinds of expertise.  

 

The Pulsating Middle Ground of a Balanced Approach 

In addition to providing each Jewish soul these two kinds of expertise and enabling him to fight off 

Amalek at the highs and lows of the human experience where his presence appears, the treasure house 

of Rebbe Nachman's guidance, with its synthesis between Ayeh and Meloh, the holy extremes of what 

may be seen as ultimate chizzuk and ultimate mussar, grants students a unique consciousness and 

perspective on avodas Hashem which shines at all times – not only when one is actively involved in 

battling the Amalek lurking at the extremities. Permeated with carefully administered mega-doses of 

awareness of both Hashem's imminence and His transcendence, the aspect of Hashem's unconditional 

love and the aspect of the relationship with Him that must be earned, the heartstrings of the Breslover 

student are constantly pulled, with equal force, by either extreme – placing him right in the middle. This 

tension of opposites results in a singularly unique mindest: urgency amidst peace of mind.57 

 
 
Because each of these holy mindsets can produce negative effects if taken to an extreme, it is important to receive 
them from a tzaddik who knows the secret of how to provide both simultaneously, and in the exact measure 
necessary to create the perfect tension so that they each counterbalance the other.  
54 These terms, "running" and "returning", are borrowed from Yechezkel's mystical vision of the divine Chariot in 
which he saw "The Chayos running and retuning like the appearance of lightening." (Yechezkel 1:14) In his “Tefillah 
al Tikkunei Rosh Hashana”, R' Yitzchok Breiter Hy"d, one of the Breslover leaders in pre-war Poland, refers to 
Rebbe Nachman as "The Master of Running and Returning". (https://ingeveb.org/articles/a-narrow-path) 
 
55 Zohar, Vayakhel, 213a. 
 
56 Tehillim 139:8. 
 
57 It is fascinating to note that this model perfectly fits Victor Frankl’s theory of Logotherapy as described in Man’s 
Search for Meaning. There, Frankl writes that the foundation of mental and emotional health is the discovery of a 
meaning in one’s life (p. 98), that a certain degree of tension is necessary for this health (p. 105), and that the lack 

https://ingeveb.org/articles/a-narrow-path
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In the words of Rebbe Nachman himself: 

This is the general rule: A person must exert himself and invest all of his strength in all matters of holiness. 

However, even so, if he does not merit success, it is forbidden to grow discouraged. Rather, he must 

strengthen and encourage himself in whatever way possible.58 

Ever intimidated by the element of "Ayeh" in Rebbe Nachman's spiritual path, the student is compelled 

to strive toward the most demanding levels of avodas Hashem – rising for tikkun chatzos59, praying as 

early in the morning as possible60, studying the entire Torah every year61, shemiras hakedushah62, 

praying with awesome intensity63, devoting an hour a day to introspection and personal prayer64 etc. – 

all with absolute humility. At the very same time, comforted by the "Meloh" element of Rebbe 

Nachman's teachings, he goes about attempting to attain these levels with complete calm and peace of 

mind, knowing that he is only expected to do the best he can65, that obstacles are valuable and  should 

be expected66, that failure is part of the growth process67, that there is no despair in the world at all68, 

that just as one has the power to destroy he has the power to rebuild69, and that Hashem values even 

the smallest holy desire that rises from the Jewish soul70 – enabling him to serve Hashem with true joy.  

 
of this life-lending meaning causes what he calls an existential vacuum, an state of being in which the individual 
vacillates between the extremes of distress and boredom (p. 106). If the inherent propensity toward arrogance and 
pride gives way to boredom and the propensity toward despair lends itself to distress, then Rebbe Nachman’s 
system of a balanced Ayeh/Meloh approach toward a lifetime of conclusive meaning (fostering a personal 
relationship with the Master of the world) and the tension it affords, provides the ultimate antidote to emotional 
anguish, the truest path to a life of health, joy, and contentment.  
 
58 Sichos HaRan 75. 
 
59 See Likutei Moharan 149 and Sichos HaRan. 
 
60 See Sichos HaRan 31. 
 
61 See Sichos HaRan 76. 
 
62 See Likutei Moharan 11:3. 
 
63 See Likutei Moharan 5 and Sichos HaRan 74 and 75. 
 
64 See Likutei Moharan Tinyana 25. 
 
65 See Likutei Moharan Tinyana 44. 
 
66 See Likutei Moharan 66. 
 
67 See Likutei Moharan 115. 
 
68 See Sichos HaRan 3. 
 
69 See Likutei Moharan Tinyana 112. 
 
70 See Sichos HaRan 11. 
 



19 
 

Thus, the student finds that the contrasting truths of Ayeh and Meloh balance rather than negate one 

another.71  

Pulled equally in the direction of these two extremes, the student of Rebbe Nachman's path to avodas 

Hashem maintains the benefits of both - in extreme proportion. While one may not be able to perceive a 

quantitative difference between his avodah and the avodah of someone who has happened to chance 

upon the middle ground on his own in terms of the lifestyle and amount he will accomplish, on a 

qualitative level it is a different thing entirely. Because the way in which the Breslover path grants one 

the healthy middle ground is by pulling his soul, with equal strength, toward both extremes, it results in 

a balance that is pulsating with the mighty tension of opposites of a relationship with the Master of the 

world. When the great balance is achieved by way of mega-doses of both Ayeh and Meloh, it is alive 

with the song of passion, excitement, vitality, and unending energy.72 

 

This essay is part of the introduction to R’ Yaakov Klein’s upcoming treatment of the Breslover approach to avodas 

Hashem, a comprehensive presentation of Rebbe Nachman’s guidance and advice. 

 

 

 

 

 

 

 

 

 

 

 

 
71 References to this balance may be found in the teachings of Chazal as well, such as, for example, the tension 
between not needing to finish all of the work and not either exempt from trying. (See Avos 2:17, Menachos 99b, 
Sichos HaRan 305, where Reb Nosson writes about this teaching, "This is wondrous advice to one who understands 
a little bit.", and Oros HaTorah 9:3). See also Mei HaShiloach Vol. 2, Terumah, "Vayikchu li Terumah" – "In the 
words of Torah, all opposites may be found – unified in the service of Hashem." And Degel Machaneh Ephraim, 
Devarim, “Uk’neged hatzaddikim”. With the help of Hashem, I have plans for a future work dedicated to 
demonstrating the way this tension of opposites sits at the very core of the Jewish tradition, manifesting in many 
wondrous ways. 
 
72 See Likutei Halachos, Netillas Yadayim L’Seudah 6:37, where Reb Nosson discusses the importance of combining 
these dialectic hasagos.  
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The Double Beginning: Rebbe Nachman and Rosh HaShana 

 

 

ne of the greatest accomplishments of Rebbe Nachman is his victory over sadness and 

hopelessness and his ability to convince each and every Jew that "ein shum yei'ush b'olam klal", 

"There is no despair in the world at all", and that no matter how many times or how far one has 

fallen, there is always hope - he can always pick himself back up and begin again. 

The Torah begins with the word "Bereishis". Chazal teach us that this word can be read as "B' (letter 

'beis') Reishis", a reference to two beginnings. This is a reference to Rosh HaShana - a day which marks 

the beginning of the year, yet has two days - two beginnings. Indeed, when we rearrange the letters of 

the word Bereishis, we get "B'A (letter 'aleph') Tishrei", the date of Rosh Hashana. 

Rebbe Nachman’s core message is that no matter how dark things may appear, one can always begin 

again, that there are two beginnings. Thus, he declared: "Gor mein zach iz Rosh HaShana", "My entire 

mission is Rosh HaShana". 

The brighter a light, the deeper the pit it can illuminate. The greater the doctor, the sicker a patient he 

can heal.73 In spirituality, "bright" and "great" are synonyms for "lofty". The loftier a spiritual power, the 

larger its sphere of influence. Hashem is "Ani Rishon", therefore He is "Ani Acharon". 

"Sof ma'aseh b'achshava techila" - the final act is first in thought. When one builds a house, the final 

product is an actualization of the earliest mental image that existed in the mind of the architect. Using 

this idea, we can understand why Shalosh Seudos is referred to as "Rava d'ravin", the "Will of Wills", 

which corresponds to “Kesser d'Kesser” (Will being the expression of the lofty spiritual light of Kesser). 

Shalosh Seudos takes place at the very end of the week – in a certain way, it is "Malchus of Malchus". 

However, because it is the zenith of "Sof ma'aseh", it is therefore intimately connected with the zenith 

of "Machshava techila". The light that exists at the time of Shalosh Seudos, the very end of the week, 

must have been so incredible great in order to reach that place - it could only have come from "Kesser 

d'Kesser", the absolute highest place. (In the words of Chazal - "Na'atz sofa b'techilasa") 

Rosh Hashana is the "head of the year". It is also Rosh Chodesh - "a double header", two aspects of 

"rosh". Kesser is the beginning, the first stage in Hashem’s creative process. Thus, two beginning means 

two Kessers. Two days of Rosh HaShana, two beginnings, is "Kesser d'kesser". It is this light that can 

shine all the way down to the deepest, darkest places. 

[This concept is itself hidden in the word "Bereishis", (two beginnings - see above), as Chazal teach 

"Bereishis" is called the "maamar sasum", which Rebbe Nachman tells us is the place where the wicked 

draw their strength.74 The first of Ten Utterances is connected with the first of Ten Sefiros - Kesser. The 

name of Kesser is "Ekyeh", which Rebbe Nachman teaches is the Name of Teshuva for it connotes 

potential "I will be"75 - that even if a person has nothing now, the light of the ma'amar sasum, (Kesser, 

 
73 Likutei Moharan 30. 
74 Likutei Moharan Tinyana 12. 
75 Likutei Moharan 6. 
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Ekyeh) is so incredibly powerful, that it can reach even this person who has nothing, and give him life-

force by virtue of his potential for change.76] 

Rebbe Nachman is the "Nachal Noveiach Mekor Chochmah", the "Flowing Brook, the Source of Wisdom"  

- the opening letters of which spell "Nachman". Chochmah is the second Sefirah. It's source (“mekor”) is 

Kesser. If Rebbe Nachman is "Mekor Chochmah", that means that his soul is rooted in Kesser, which is 

why it is this tzaddik who has the special ability to strengthen even those who have fallen into the 

deepest, darkest pit. He is the brightest light which can shine to the lowest place, the greatest doctor 

that can heal the sickest patient. Thus, Rosh Hashana is his entire thing - the light which shines 

"m'reishis hashana" and thus can reach "ad acharis shana". 

Perhaps this also explains why Rebbe Nachman held holy will, desire, and longing in such high esteem. It 

comes from a person's faculty of Kesser - the greatest light which can reach the lowest place. That even 

if a person has nothing else, he can still exercise holy will. And even if he has no will, he can will to will 

(Kesser d'Kesser) etc. ad infinitum. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
76 The advanced student will appreciate this also corresponds to the Light of Before Creation mentioned in Likutei 
Moharan 33 and is hinted to throughout the Likutei Moharan 10 in the leitmotif of that lesson - that which is 
higher can reach the lower place. 
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Recollection of a Shabbos in Uman   

This was written by R’ Yaakov Klein in 2018. 

 

here are no words to describe what goes on here in Uman. Anything I say about my Shabbos here, 

which was one of the highest in my life, will only take away. All I can say is what is what is not 

here in the hope that you will be able to thereby catch a tiny hint of the contrast.  

There is no sadness here, no apathy, no despair, no cynicism, no ego, no shallowness, no sophistication, 

no negativity, no lethargy, no laziness, no fear, no doubt. That is what is not present in Uman. 

But of course, negatives don't completely the trick. I need to come up with some manner of expression 

to contain the feelings overflowing from my open heart. "Hashem sefasai Tiftach...."  

Friends, Uman is pulsing with energy of holiness. Old men dancing like teens, tens of thousands of Jews 

from every corner of the globe bound together in perfect unity by a common daas, a common path, a 

common Torah, a common mission that transcends any difference in language, appearance, or level of 

religiosity. Chassidim, Litvaks, Sefardim, Yekkes, Briskers, Teimanim, Lubavitchers joining hands and 

pouring out their hearts to Hashem by the kever of Rebbe Nachman in compete unity. Thousands of not-

yet-religious Israelis going to the mikva for the first time in their lives, saying Tikkun Haklalli with tears 

streaming down their faces, their faith slowly emerging from its concealment.  

As we danced to the roar of six thousand Jews singing "Ein shum yiush" in the famous Kloyz on Friday 

night, I turned to a friend of mine and told him, through my tears, "This room is currently the most 

hopeful place on earth." Imagine six thousand people, of all different ages, from all different 

backgrounds, each with their own life story, their own circumstances, their own journey, casting off the 

chains of the past and screaming, as one, "there is no despair in the world at all!" Can you imagine the 

intensity and power of such an experience? It is any wonder why the next song was "Ashreinu", an 

opportunity for these Jews to express how fortunate they feel to be connected to a tzaddik who has 

given them the gift of hope?  

I am so driven to describe my experience this Shabbos in greater detail but I honestly don't have the 

words. Anything I say will take away. The fire, the passion, the buzz of Torah and tefilla, the ruach of 

teshuva, the gratitude, the yishuv hada'as, the yearning, the life pulsing through this holy gathering, 

completely defies description.  

All I can say is this: I thank Hashem a million times over for having given me the ability to open my heart 

to this tzaddik and the treasure chest of advice, guidance, clarity, and illumination contained in his 

teachings. He has reached across the sands of time from his court in 17th century Ukraine to single 

handedly change my entire life. I am blessed, and I can only wish this experience on my fellow Jews. 

Hashem has given our generation an unimaginable gift. I bless us all with the humility and openness of 

heart to accept it with both hands.  

 

 

T 
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בריה חדשה, בריות    -   ... כמה יבריאון ם אמיתיי מי יחיה חיים טובים  

י מיוסד על דרך החיים של הנחל נובע מקור חכמה, כתרו  רוחנ 

: ישועה   

 מי בלקוטי מוהר"ן 

קוטי תפילות ומי בל   

 מי בהתבודדות 

 ומי בסיפורי מעשיות 

 מי בניגוני ברסלב 

 ומי בנסיעה לאומן 

 מי בשיחות הר"ן 

... ומי בריקודים דקדושה   

!אשרינו שזכינו   
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              The Lost Princess Initiative  

                 Rediscovering the Soul of Our Tradition 

 

 

Searching for the Lost Princess of Connection 

In the early 1800s, Rebbe Nachman of Breslov began telling his legendary stories with a uniquely 

beautiful tale, "The Lost Princess." The tzaddik's tale tells of the long and glorious journey of a viceroy 

who devotes his life to locating a princess abducted from her father's palace and returning her home. 

The Breslover mashpi’im explain that the princess represents the soul, faith, passion, inwardness, and 

wonder of youth that have become lost over time in the murkiness of the modern experience. The 

viceroy represents the souls of our generation, wandering through the post-modern darkness on a 

mission to reclaim the passion of youth. 

As individuals and as a community, we have set our eyes on a life that is filled with wonder, illumination, 

and excitement. We long for an avodas Hashem that is bursting with a tangible feeling of closeness with 

our Creator. Yes, we are all searching for the princess, the soul of life. Founded on twenty-five core 

principles derived from The Story of Our Lives, R’ Yaakov Klein’s bestselling book on “The Lost Princess,” 

the Lost Princess Initiative seeks to provide a compass for this essential search, using the life-changing 

teachings of our greatest tzaddikim to guide us toward our goal. 

 

The Redemptive Remedy 

By all estimations, our generation is experiencing the final era before the coming of Mashiach. This 

special time is known as ikvisa d’meshicha, “the heels of Mashiach,” as those with discerning ears can 

already begin to hear the approaching footsteps of the final redemption. However, the words “ikvisa 

d’meshicha” hold a secondary implication as well. Like the heel, the souls of our generation are 

particularly susceptible to spiritual numbness and emotional detachment. The awesome potential for 

spiritual elevation in our time is matched by a deluge of impurity, lowliness, and despair. But there is yet 

a ray of hope, shining through the darkness of our times. In His overwhelming mercy and love, Hashem 

sent the remedy before the disease set in. 

In the early 1700s, Hashem brought an exalted soul into the world to illuminate the darkness of broken 

and battered European Jewry. This soul was Rebbe Yisrael Baal Shem Tov, “the light of the seven days of 

creation.” Following many years of intense Torah study and prayer, the holy Baal Shem Tov began to 

reveal deep and liberating Torah teachings he had received from the upper realms, eventually founding 

the Chassidic movement whose various tzaddikim and dynasties would revolutionize European Jewry in 

the coming decades. Two generations later, a great-grandson of the Baal Shem Tov, Rebbe Nachman of 

Breslov, continued the work of his forebear by re-establishing the spiritual foundations of Chassidus that 

had become obscured by the garments of institutionalization. It was the teachings of these exalted 

masters that would support a spiritually exhausted Jewish nation as they took the last few steps toward 
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the finish line of history. It was the consciousness these tzaddikim yearned to foster that would prepare 

Am Yisrael for the final redemption. 

Just a few short years ago, the term "Chassidus" was a fairly uncommon expression. There were 

certainly "Chassidim," and various "Chassidic courts," but Chassidus as a philosophy, as a comprehensive 

path toward closeness with Hashem, had not yet risen to the forefront of our consciousness as a 

community. Today, all of this has changed. Looking past the externalities of a heavily institutionalized 

movement to tap the eternal spirit of the masters and teachings that sit at its core, many thousands of 

Jews from all walks of life have begun to taste from the bubbling spring of the holy Baal Shem Tov. 

Across the entire spectrum of Orthodoxy, there is a deep thirst for the teachings of Chassidus and the 

life-giving waters of clarity, depth, beauty, and relevance that flow forth from the foundational works of 

the early masters. 

R' Yaakov Klein founded the Lost Princess Initiative in May, 2020 for the purpose of encouraging this 

national discovery of Hashem’s remedy to our generation's ills. Through its various projects, this broad 

initiative aims to foster a Yiddishkeit that is deep, passionate, sincere, joyous, inspirational, positive, 

vibrant, profound, individualistic, broad-minded, healthy, and eminently relevant. LPI brings the leading 

lights of this silent revolution under a single banner, consolidating talent, vision, and energy for the 

purpose of amplifying the communal voice that is continually crying out for a deeper way of engaging 

with our tradition. With Rebbe Nachman’s tale as our guide, we pray that the dawn of Mashiach will 

continue to spread its healing rays over our community and that the study of Chassidus and penimiyus 

haTorah facilitated by LPI will bring both personal and general redemption for our holy nation. 

 

Our Vision 

At LPI, we believe that engagement with the inner light of Torah will transform the consciousness of our 

generation and solve many of today's difficulties, symptoms of having lost touch with the princess of 

deep, soulful, and inspired living. We envision a positive Yiddishkeit experience filled with the 

consciousness of Hashem's love and centered around fortifying our essential relationship with Him 

through the Torah and its diverse array of contact points with the Divine. 

 

Our Mission 

LPI is an educational platform dedicated to increasing awareness of and engagement with the study of 

Chassidus and penimiyus haTorah via a variety of mediums. Our mission is to spread a message of depth, 

soulfulness, God-consciousness, hope, and unity to Jews of all ages via premium in-print publications, 

engaging social media content and campaigns, and inspirational live events featuring our mashpi’im and 

musicians. 
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To discover the LPI portal to the inner light of our 

tradition, visit our state-of-the-art website: 

 

 

LPITorah.org 
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