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1. 

A Puzzling Comparison  

The Alter Rebbe rules in his Siddur 1 that Tachanun  is not recited “from Rosh 

Chodesh Sivan up to and including the 12th 2 of the month — namely, the five days 

following the festival of Shavuos — because the Festival has a makeup period (tashlumin) 

[for its festival offerings] for all of seven days.” 

The Gemara3 derives the law that Shavuos also has tashlumin from the verse:4 “On 

the Festival of Matzos, on the Festival of Shavuos, and on the Festival of Sukkos.” By 

juxtaposing these festivals, the verse establishes a legal comparison (hekesh) between the 

Festival of Shavuos and the Festival of Matzos: Just as the Festival of Matzos has a makeup 

period of seven days, so too the Festival of Shavuos has a makeup period of seven days. 

This, however, requires explanation. In the case of the Festival of Matzos (Pesach) 

and the Festival of Sukkos, the days of tashlumin fall on days that are themselves part of the 

festival — namely, the days of Chol HaMoed  and the festival itself. Indeed, in several 

respects Chol HaMoed  possesses the halachic status of Yom Tov .5 This is not the case with 

the Festival of Shavuos, where the days of tashlumin are “entirely ordinary weekdays” (chol 

gamur).6 

The comparison therefore seems problematic: How can the laws of tashlumin for 

Shavuos be derived from those of Pesach and Sukkos, when the tashlumin of Shavuos 

introduce a major novelty — namely, bringing a festival offering on a completely ordinary 

weekday? 

 
 

1) Before Uva LeTziyon . This differs from his ruling 

in his Shulchan Aruch  (Orach Chaim , end of sec. 

494), where he states that Tachanun  is omitted only 

until the eighth of the month.  

2) This is unlike the opinion of some authorities 

who maintain that Tachanun  is also omitted on the 

thirteenth due to the doubt of the day (sefeika 

d’yoma) (cited in Shaarei Teshuvah, Orach Chaim  

131:19). One could explain the Alter Rebbe’s 

reasoning {that we do not observe the doubt of the 

day here} on the basis that the entire concept of 

tashlumin in this context relates solely to sacrifices, 

to which the doubt of the day does not apply. See 

the sichah of the eve of 12 Sivan 5744. 

3) Chagigah 17a (and the references there). See 

Rambam, Hilchos Chagigah  1:7. 

4) Devarim  16:16. 

5) See the Alter Rebbe’s Shulchan Aruch, Orach 

Chaim  529:6, which states that they are considered a 

festival. See also the references printed in the 

margin of his Shulchan Aruch , 242:1, which state 

that with regard to sacrifices (which are the subject 

of the tashlumin), Chol HaMoed  is also termed a 

“holy convocation.” See also Encyclopedia Talmudis , 

s.v. “Chol HaMoed,”  at the beginning, and the 

references there. 

6) Tosafos, Chagigah 9a., s.v. “Tashlumin .” 



Vol. 28 | Yud-Beis Sivan | 2 

 

projectlikkuteisichos.org 

Furthermore, regarding the tashlumin of Pesach and Sukkos, there is a dispute7 as 

to whether “all days redress the first day” ( tashlumav l’rishon) or “all days redress one 

another” (tashlumin zeh la’zeh). 

“All days redress the first day” means that “Scripture established one day as the 

primary day for all of them.” 8 Therefore, someone who was not legally obligated to bring 

an offering on the first day, but only became obligated on the subsequent days, {e.g., a 

minor who came of age}, is exempt from bringing the festival offerings. Since he was not 

obligated at the time the primary obligation took effect, {he never became obligated in the 

offering}. 

Conversely, “all days redress one another” means that “there is no day among them 

upon which his obligation does not inherently depend.”9 Therefore, even someone who 

was legally unfit to bring the offering on the first day becomes independently obligated on 

the following day. 

Tosafos10 states that this dispute applies only to Pesach and Sukkos. With regard to 

Shavuos, however, where the days of tashlumin are completely ordinary weekdays, “it is 

untenable to say that all days redress one another” — i.e., that during the weekdays 

following the Yom Tov , the obligation “inherently depends on the day itself.” 

It thus emerges that the tashlumin of Shavuos possess — according to the opinion 

that “all days redress one another” — a fundamentally different legal definition ( geder) 

than the tashlumin of Pesach and Sukkos. How, then, can there be a complete legal 

comparison (hekesh) between Shavuos and the other two festivals?11 

2. 

The Inherent Nature of Weekday Offerings  

The explanation is as follows: 

The concept of tashlumin corresponds to the theme of the Yom Tov  itself. The same 

applies to Shavuos: the fact that the days of tashlumin for Shavuos fall on ordinary 

weekdays is not merely incidental  — i.e., since Shavuos is only one day, its days of 

 
 

7) Chagigah 2a; ibid. 9a. See also Talmud 

Yerushalmi, Chagigah  1:1 and the commentaries 

there. 

8) Rashi,  Chagigah 9a, s.v. “Kulan tashlumin 

lerishon.” 

9) Rashi, Chagigah  9a, s.v. “Kulan tashlumin zeh 

lazeh.” See also Rashi, ibid. 2a, s.v. “Hani’cha,”  and 

the wording of the Talmud Yerushalmi , loc. cit. 

10) Tosafos, Chagigah, loc. cit. 

11) This question is raised in Sefas Emes on 

Chagigah 17a. See also Responsa Chasam Sofer, vol. 

7, sec. 28. 
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tashlumin necessarily fall on weekdays. Rather, this itself is precise: the very theme of 

Shavuos dictates that its tashlumin specifically take place on weekdays (as will be explained 

in Section 11). 

Furthermore, since all matters of Torah are absolutely precise, it follows that just as, 

on a simple level, the tashlumin of Shavuos fall on weekdays because the festival lasts only 

one day, so too on a deeper level, the very theme of Shavuos that dictates that its tashlumin 

take place on weekdays is intrinsically connected to the fact that Shavuos lasts only one day. 

Accordingly, the tashlumin of Shavuos can be derived from those of Pesach and 

Sukkos — even according to the opinion that “all days redress one another.” The derivation 

establishes the general principle that Shavuos, too, possesses the concept of tashlumin. 

Once that principle is established, however, we apply the rule of “establish it in its own 

place”12 — meaning that the specific legal definition ( geder) of its tashlumin conforms to 

the unique theme of Shavuos. 

3. 

A Seven -Day Window  

This concept — that the tashlumin of Shavuos falling on weekdays is fundamentally 

tied to the theme of the festival — becomes even more compelling when we analyze the 

precise wording of our Sages regarding the days of tashlumin for the three Pilgrim Festivals: 

“{It has} a makeup period for all of seven days .” This phrasing seems difficult to 

understand: 

Bringing the festival offerings on the first day  of Yom Tov  is not considered 

tashlumin; rather, that is the actual time of the obligation  — the primary  obligation itself.13 

This is especially true according to the opinion — and in fact the halachah14 — that “all 

days redress the first day.” In that case, the primary obligation clearly falls on the first day. 

How, then, can the Sages state that “{it has} a makeup period for all of seven days,” when 

tashlumin, by definition, applies only to the six days following  the first day?15 

 
 

12) See at length Likkutei Sichos , vol. 23 (p. 22ff.) for 

examples of several concepts in Torah that follow 

this pattern. 

13) See Chagigah 7a: “the primary day of the 

festival” (and Rashi  ad loc.). See also Rashi , s.v. 

“B’Yom Tov”  (Chagigah 7b), which states that their 

primary mitzvah  is on the first day. See also 

Chagigah 9a: “It [i.e., the first day of the Festival] 

you shall celebrate [with these offerings]…. Why 

does it say seven days? For tashlumin .” 

14) Rambam, Hilchos Chagigah  1:4, 2:5. 

15) Note the wording of the Rambam ibid. (1:7): “It 

has a makeup period for all six  days following 

Shavuos.” 
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One explanation is as follows:16 The concept of tashlumin regarding festival offerings 

differs fundamentally from tashlumin in other areas of Torah law. 

Generally speaking, tashlumin means completing something that is lacking  — i.e., 

making up for something that was previously missed. By definition, then, tashlumin is a 

b’dieved (post facto) concept; it does not represent the proper time for performing the 

action. 

For example, regarding Pesach Sheni: one is obligated to bring the Pesach offering 

“in its appointed time” — “you shall perform it in its appointed time.”17 It is only when a 

person failed to bring the offering on the first Pesach that the Torah grants him the 

opportunity to make it up at a later time — on Pesach Sheni. Ideally (l’chatchilah), however, 

one may not rely on Pesach Sheni, since the Pesach offering is meant to be brought in its 

proper time — on the 14th of Nissan. 

The tashlumin of the festival offerings, however, are fundamentally different. In their 

case, the Torah provides, from the outset, a seven-day period during which the offering 

may be brought. The offering’s proper time  is thus intrinsically defined as a seven -day 

window. 

True, a person who is able to bring his offering on the first day of the festival may 

not delay bringing it until the days of tashlumin. As the Rambam rules:18 “It is a mitzvah to 

be early and to offer these sacrifices on the first day…. Whoever delays is deserving of 

reproach. Concerning such a person is applied the words {of censure}: 19 “I will gather in 

and break those who delay the festive prayers and offerings.”  

Nevertheless, this is not a legal disqualification related to the “time of the offering” 

— i.e., it is not considered as though he missed the proper time for the sacrifice to be 

brought. Rather, the flaw lies with the person ( gavra):20 delaying an offering when one 

could have brought it earlier is considered reproachable conduct on his part. Even so, when 

the offering is brought after the first day, it is still considered to have been brought “in its 

proper time” (b’zmano). 

 
 

16) For another explanation, see the sichah of the 

eve of 12 Sivan 5742. 

17) Bamidbar  9:2; ibid. 9:3. 

18) Hilchos Chagigah  1:5. 

19) Tzephaniah  3:18. 

20) Turei Even  (Rosh Hashanah  4b; Chagigah 9b) 

goes even further, suggesting that there is no strict 

prohibition  against delaying, but merely a rabbinic 

exhortation based on the principle that “the diligent 

perform mitzvos early.” However, even if the 

Rambam maintains that delaying is strictly 

forbidden, his wording implies that the flaw lies 

solely in the person’s lack of diligence —not that the 

sacrifice is being offered outside its proper time.  
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4. 

The Paradox of the Pilgrim Offering  

This idea — {that the days of tashlumin are intrinsically part of the designated time 

for the offering} — can be demonstrated from the following: 

One of the offerings a person is obligated to bring during the festival is the Olas 

Re’iyah (the burnt appearance-offering).21 Since this is an olah offering, which is entirely 

{burnt on the altar} for Hashem,22 Beis Shammai maintains that it may not be sacrificed on 

Yom Tov .23 This is because it does not involve the needs of food preparation (ochel nefesh); 

there is only “consumption by the Most High” (achilas gavoah), but not consumption “for 

yourselves” (lachem).24 According to their view, the Olas Re’iyah is brought only {after the 

conclusion of the first day of Yom Tov } — on Motzaei Yom Tov . 

This seems extremely perplexing: according to Beis Shammai, this creates a 

complete paradox. The Torah obligates a Jew to bring an offering and establishes the first 

day of Yom Tov  as the primary date to do so, yet at the very same time, the Torah  itself 

forbids  him from bringing the offering then, instructing him instead to bring it during the 

period of tashlumin. 

Furthermore, the Alter Rebbe writes in his Shulchan Aruch 25 that Beis Hillel as well 

— along with “many of Israel” — conducted themselves like Beis Shammai in this matter, 

bringing the Olas Re’iyah on Motzaei Yom Tov . 

This is even more pronounced regarding Shavuos: the sacrifice of the Olas Re’iyah 

for the festival takes place exclusively on ordinary weekdays — after the Yom Tov  has 

already passed! 

This very paradox forces the conclusion 26 that the concept of tashlumin regarding 

the festival offerings is not a b’dieved matter of making up for a missed opportunity. Rather, 

this {seven-day window} is, from the outset, the designated time for bringing the offering. 

Therefore, Beis Shammai maintains27 that one may not override the restrictions of Yom Tov  

 
 

21) Chagigah 2a, 6b; Rambam, beginning of Hilchos 

Chagigah. 

22) See Chagigah 6b: “For the [Olas] Re’iyah goes up 

entirely to the Most High.”  

23) Beitzah 19a; Chagigah 7b, 17a. 

24) Rashi  ad loc. (on the sources cited in the 

previous footnote), based on Beitzah 20b. See also 

Rashi , Chagigah 17a, s.v. “Yom tevoach” (and 

Tosafos ad loc.), which states that according to Beis 

Shammai even the Chagigah peace-offering is not 

brought on Yom Tov . This, however, is not the place 

for further elaboration. 

25) Orach Chaim  494:19. The source of the Alter 

Rebbe’s ruling is discussed in Likkutei Sichos , Vol 

28, p. 24ff. 

26) See Responsa Chasam Sofer cited above 

(footnote 11), s.v. “U’bimchilas kevodam.” 

27) Given that Beis Hillel practically acted in 

accordance with Beis Shammai regarding this issue, 

we are compelled to conclude that even Beis Hillel 



Vol. 28 | Yud-Beis Sivan | 6 

 

projectlikkuteisichos.org 

in order to sacrifice an Olas Re’iyah — which does not involve the needs of food preparation 

— since even on the following day it is considered {to have been brought} “in its proper 

time” (b’zmano). 

5. 

All Seven Days  

Based on this, we can understand the expression, “{It has} a makeup period for all 

of seven days”: 

According to the aforementioned concept — that all seven days constitute the 

“time” of the offering — the legal definition (geder) of tashlumin in this context must relate 

exclusively to the person ( gavra). In other words, even someone who lacked alacrity 

(zerizus) and did not bring the offering on the first day is nevertheless given the opportunity 

by the Torah to make it up during the subsequent days. 

This does not contradict the halachah that “all days redress the first day,” which 

implies that the primary obligation is on the first day and the subsequent days are merely 

tashlumin. 

This is because the concept that “all days redress the first day” applies only to the 

establishment of the obligation ( chalois hachiyuv). That is, the obligation to bring the 

offering does not take effect independently on each of the seven days — {as opposed to the 

opinion that} “there is no day among them upon which his obligation does not inherently 

depend.” Rather, the obligation takes effect on the first day, while the obligation of the 

subsequent days is merely an extension of the original obligation. Consequently, if there is 

no obligation on the first day, there can obviously be no continuation of that obligation 

during the subsequent days. 

Nevertheless, all opinions agree that bringing the sacrifices after the first day is not 

a b’dieved offering brought after its “time” has passed. Rather, this itself is considered the 

proper time for the offering.28 

Since the definition of tashlumin in this context relates primarily to the alacrity of 

the person (gavra),29 the concept of tashlumin applies even on the first day. Because one 

 
 

agrees that the subsequent days are, at the very least, 

considered the proper “time” of the sacrifice, rather 

than merely a make-up period. (Otherwise, how 

could they justify the leniency of acting like Beis 

Shammai and not offering the sacrifice in its pr oper 

time?) 

28) Regarding Rashi’s wording ( Chagigah 9a, s.v. 

“Kulan tashlumin lerishon” ) that “Scripture 

established one day as the primary  day,” we are 

compelled to conclude that the intent is simply that 

this is when the obligation takes effect. 

29) Seemingly, according to the opinion that “all 

days redress one another,” this must be the case. As 
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must act with alacrity, the offering should be brought as early as possible on the first day 

itself — immediately “in the morning.” 30 Consequently, if someone does not bring the 

offering immediately “in the morning,” but only later that same day, this already constitutes 

a form of tashlumin. It thus emerges that the concept of tashlumin applies throughout “all 

seven days.”31 

Based on all the above — that all seven days constitute the “time” of the offering — 

it emerges that regarding Shavuos, the Torah structured the time for its festival offerings 

from the outset in such a way that the “seven days” of the offering period equally encompass 

both the Yom Tov  itself (specifically, the time after “the morning”) and the ordinary 

weekdays following Yom Tov . 

6. 

The True Meaning of Choice  

The explanation is as follows: 

It is well known that it was at the time of the Giving of the Torah ( Matan Torah ) 

that the Jewish people were chosen. As the Magen Avraham rules32 — a ruling cited in the 

Alter Rebbe’s Shulchan Aruch33 — when reciting the phrase, “And You have chosen us from 

every nation and tongue,” in the blessings before Shema, one should have Matan Torah in 

mind.34 

What precisely was introduced through this “choice” at Matan Torah ? Even 

beforehand, the Jewish people were distinct from the other nations. {Indeed,} even before 

the Exodus from Egypt, the Jews were already referred to as “My firstborn son, Israel.” 35 

Why, then, do we say that Hashem chose the Jewish people specifically at Matan Torah? 

 
 

Rashi  explains ( Chagigah ibid., s.v. “Kulan 

tashlumin zeh lazeh”), “the first  day on which  he 

presents himself to  bring  [the sacrifice] is primary  

for him, and the following days are tashlumin  for 

him.” But where do we find any indication in 

Scripture that the primary time of the sacrifice is 

specifically “the first day on which he presents 

himself to bring [it]” — and that it is considered 

“primary” only “ for him ”? We are therefore 

compelled to conclude that this entire matter relates 

to the person, as explained in the text. 

30) See Pesachim 4a. 

31) Perhaps this phrase also alludes to the idea that 

the entire seven days are {viewed conceptually as} a 

single point (or, in the wording of the Tzafnas 

Paaneach on the Rambam [1:2d, et al], “a single 

block of time”).  

32) Magen Avraham 60:2. 

33) The Alter Rebbe’s Shulchan Aruch , Orach Chaim  

60:4. 

34) See also Abudarham , laws of Friday night 

Kiddush , regarding the reason we do not say “Who 

has chosen us…” or “You have chosen us…” on 

Shabbos. 

35) Shemos 4:22 (and see ibid. 4:23). 
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As discussed on several occasions,36 the explanation is as follows: the true meaning 

of choice is that one selects something out of absolute free will ( bechirah chafshis). The 

very concept of “choice” implies that the selection is made solely out of one’s own desire, 

without any external factor compelling the chooser. 

It follows, then, that true choice is inherently unrelated to the qualities possessed by 

the chosen object. For when a person desires something because of its superior qualities, 

this is not genuine free choice; rather, the person is compelled to desire it because of those 

qualities. 

7. 

Choosing With the Essence  

This explains the unique spiritual elevation Matan Torah  introduced compared to 

what came before: 

When a person chooses something because of its virtues, the essence of the chooser 

is not truly expressed in the choice. The reason for the selection lies not within the chooser 

himself, but rather in the qualities possessed by the object being chosen. 

It is only when a person chooses something out of absolute free will — a choice 

stemming solely from the chooser himself — that the chooser’s essence is truly invested in 

the choice. 

The same applies in our case: prior to Matan Torah, the Jewish people’s distinction 

stemmed from their unique virtues and inherent holiness. Consequently, although Hashem 

forged a “connection” with the Jewish people, this did not yet constitute a choice stemming 

from the Divine Essence. 

It was specifically at Matan Torah  that the declaration, “You have chosen us  from 

among all the nations,” {took on its true meaning} — not merely because of the virtues of 

the Jewish people, but because Hashem chose them out of His absolute free will. It was then 

that an essential bond was forged between the Jewish people and Hashem — a bond rooted 

in His very Essence and Being.  

 
 

36) See at length Likkutei Sichos , vol. 4, p. 1309; 

ibid., vol. 11, p. 5ff. (and in the footnotes there); and 

elsewhere. 
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8. 

The Commandment to Choose Life  

Just as this applies to Hashem’s choice of the Jewish people, the same applies to them 

in turn: at Matan Torah , a new reality was introduced whereby their service of Hashem 

became rooted in choice.37 

Prior to Matan Torah , the divine service of the Jewish people was driven by their 

appreciation of the profound virtue of being a servant of Hashem — recognizing Him as 

the G -d of their forefather, Avraham, and as the Creator of the world. Since their 

connection to Hashem was motivated by the virtues inherent in serving Him, their very 

essence was not invested in that service. It did not permeate their essence. 

At Matan Torah , when Hashem chose the Jewish people, this brought about {a 

corresponding transformation} within the Jewish people: they, too, began to choose 

Hashem. A Jew serves Hashem not merely because of “calculations” regarding the greatness 

of such service, but because he chooses to do so out of his own absolute free will. A Jew 

chooses to be a servant of Hashem without any external motivation or reason. And because 

the motivation for his service stems not merely from the virtues of serving Hashem, but 

from his own free choice, his very essence becomes invested in that service. 

Based on this, we can understand38 the verse:39 “I have set before you life and death, 

blessing and curse; choose life.” This seems puzzling: 40 once Hashem shows a Jew 41 that 

“good” leads to “life,” while “evil” leads to “death,”42 what need is there for the additional 

command, “choose life”? Is it really necessary to instruct a person to choose life over death? 

One of the explanations for this is as follows: the emphasis lies specifically in the 

words “choose life.” The Torah is telling a Jew: true, “I have set before you” life and good, 

so that one can clearly see that “good” leads to “life.” Nevertheless, how should a Jew serve 

Hashem? In a manner of “ choose life.” The motivation for doing good should not stem 

merely from the dictates of logic — {recognizing} that doing so will lead to life; rather, one 

must act out of absolute free will. A Jew must choose life {simply because it is the Divine 

 
 

37) See at length Likkutei Sichos , vol. 11, loc. cit.  

38) Regarding what follows, see also Likkutei Sichos , 

vol. 4, p. 1340ff. 

39) Devarim  30:19. 

40) See also Likkutei Torah , Va’eschanan 11b ff.; the 

maamar entitled Im Bechukosai  5700, chs. 1–2; and 

elsewhere. 

41) See Rashi  ad loc. (and as explained in Likkutei 

Sichos, vol. 19, p. 274ff.). 

42) See Rashi  ad loc. 15–18. 
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will}, even if it offers no other advantage — without the intervention of intellectual 

calculations.43 

9. 

The Essence of the Ten Commandments  

The aforementioned concept — that Matan Torah  established that a Jew’s Divine 

service should be rooted in free choice — is reflected in the event of Matan Torah itself. To 

explain this, {we must first examine the following difficulty}: 

The Ten Commandments include the most basic and self -evident directives44 — 

matters which human intellect inherently dictates. {Why, then, did such a profound Divine 

revelation accompany these simple laws?} Furthermore, the Sages state45 that with “each 

and every utterance of the Holy One, blessed be He, their souls departed.” On the surface, 

this requires explanation.46 It is understandable that the commandments “I am the L -rd” 

and “You shall have no other gods” are foundational principles that touch the very core of 

a Jew — to the extent that one must surrender his life rather than transgress them. But what 

connection do {inherently rational} commandments such as “Honor your father” or “You 

shall not steal” have to the soul’s departure from the body?47 

This very phenomenon expressed the innovation of  Matan Torah : a Jew does not 

fulfill even intellectually understandable commandments merely because they are logically 

understood or because of the goodness inherent within them. Rather, a Jew fulfills them 

simply because he chooses to do so {in submission to the Divine will}.  

Since a Jew fulfills these commandments purely out of free choice, his entire essence 

becomes invested in them. As explained earlier, true choice reaches into the very essence 

of a person. Therefore, even the later commandments — which are simple, logical matters 

— touched the very essence of the Jewish people and caused their souls to depart. 

 
 

43) See also Likkutei Sichos , vol. 19, p. 300ff. 

44) Likkutei Torah , Bamidbar  15c, and elsewhere. 

45) Shabbos 88b. 

46) See also Likkutei Sichos , vol. 17, p. 284. 

47) Note Shemos Rabbah 29:4: “and {as} He was 

revealed to them, their souls departed,” and Shir 

HaShirim Rabbah  5:6: “from the sound of His first 

utterance.” However, in Shabbos, loc. cit., it is 

explicitly stated that this occurred “ with each and 

every utterance” (see also Chiddushei Agados  of the 

Maharsha ad loc.). 
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10. 

The Festival Without a Mitzvah  

This explanation regarding Matan Torah  also clarifies why every other festival has 

commandments specific to it, whereas Shavuos has none. For example, on Pesach we 

recount the Exodus and eat matzah, while on Sukkos we dwell in a sukkah and take the 

Four Species. 

This is one of the reasons 48 Shavuos is called Atzeres — “restraint” or “cessation.” 

The only element distinguishing it from an ordinary weekday is the abstention from labor, 

something common to all festivals. 

The explanation is as follows: The other festivals express particular dimensions, as it 

were, within the connection between Hashem and the Jewish people. In other words, each 

holiday represents a distinct mode of this connection. Accordingly, specific 

commandments were given to express the unique theme of each particular festival. 

The festival of Shavuos, however — the Season of the Giving of our Torah — 

expresses Hashem’s essential choice of the Jewish people, and their essential choice of 

Hashem. This is not a particularized matter with a specific “form” {or structure}, i.e., it is 

not limited to one particular mode of connection. Rather, it expresses the very essence of 

G-dliness choosing His people Israel, and the very essence of a Je w choosing Hashem. 

Therefore, this concept cannot be confined to any single, specific commandment. 

(Abstaining from labor and the requirement to rejoice are common to all festivals.) 

11. 

Transcending the Limits of Time  

This also explains why the makeup period of Shavuos occurs on ordinary weekdays: 

The other festivals express the bond between Hashem and the Jewish people based 

on specific themes and particular qualities. As such, they are inherently bound to defined 

times. The unique theme of each festival dictates that its time must be distinguished from 

all other days, as it is specifically during this designated period that the unique concept of 

the festival is manifest. 

Accordingly, it would not make sense for the festival offerings to be brought during 

a time that bears no connection to the festival itself — {i.e., beyond} even the intermediate 

days of Chol HaMoed. 

 
 

48) Kedushas Levi , at the beginning of the discourse 

for Shavuos. 
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Shavuos, however, expresses a bond between Hashem and the Jewish people rooted 

in essential choice. This choice possesses no defined “form” {or structure}, and therefore 

transcends all limitations. (As discussed above, this is precisely why Shavuos has no 

commandment specific to it.) 

For this reason, the Divine service associated with Shavuos — namely, the festival 

offerings — is not confined exclusively to the time of the festival itself. Rather, the offerings 

of Shavuos may even be brought on ordinary wee kdays. Furthermore, “many of Israel” 

would, from the outset, choose to bring their festival burnt -offerings (Olas Re’iyah) only 

after the festival had concluded (as discussed above in Section 4). This is because the 

concept of essential choice transcends all “forms” and divisions of time {that define an 

ordinary} festival. 

12. 

The Significance of “One Day”  

Based on this, we can also understand the connection between the aforementioned 

concept — regarding the makeup period of Shavuos — and the fact that Shavuos lasts only 

a single day: 

The Alter Rebbe explains 49 the reason why Shavuos “is only a single day, unlike 

Pesach and Sukkos, which are seven days”: Pesach and Sukkos are connected to the seven 

emotional attributes (middos), and therefore this revelation descends into the framework 

of time as a defined seven-day period. By contrast, Shavuos — the Season of the Giving of 

the Torah — “corresponds to the level of Yechidah, which transcends the division of the 

seven attributes.” Therefore, it descends into time in the form of “one day,” representing a 

level of oneness that transcends division. 

In other words, Pesach and Sukkos are connected to a revelation of G-dliness vested 

within the seven attributes. Such a revelation is associated with a specific “form,” as it were, 

and with a particular theme — both Above and similarly below within man. By  contrast, 

on Shavuos the bond transcends all division Above, and is rooted in the absolute simplicity 

 
 

49) Torah Or , Yisro , in the addenda, 109d ff. 
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of Yechidah, because Shavuos is the time of essential choice. Therefore, it is “only one day”50 

— a singular oneness (yachid) that transcends the ordinary concept of “one” (echad).51 

It thus emerges that even within the “time” of Shavuos itself, it is emphasized that 

Shavuos fundamentally transcends the ordinary division of time. Consequently, this 

dynamic extends to the timeframe of the festival offerings as well, elevating them beyond 

the standard distinction between Yom Tov  and ordinary weekdays. The seven-day makeup 

period encompasses both the Yom Tov  itself and the ordinary weekdays that follow it — as 

a single unified whole. 

From the sichos of the second day of Shavuos and Shabbos Parshas Nasso 5743 (1983) 

 

 
 

50) Based on this, one can explain the connection 

between the sacrifices of {the tribe of} Asher and 

{their being brought on} the eleventh day {of the 

princes’ offerings} ( Bamidbar  7:72). {Regarding 

Asher’s sacrifice,} Bamidbar Rabbah  (14:10) states 

that he “offered his sacrifice reflecting the choice 

with which the Holy One, blessed be He, chose 

Israel” (see there). The number eleven alludes to the 

level of Kesser,* which transcends the ten Sefiros. 

See Torah Or , loc. cit, which states that the Giving of 

the Torah is {likewise} connected to Kesser. 

* Note the Ibn Ezra  on Bamidbar  ad loc.: “And this 

is a great secret.” See Sefer HaSichos 5749, vol. 1 

(Kehot, 5750), p. 389ff.  

51) Or HaTorah , Yisro , beginning of p. 873.  

 


