Lessons in Tanya: Shaar Hayichud
Vehaemunah



Introduction

Chinuch Katan
(Introduction to Shaar HaYichud VehaEmunah)
The heading written by the Alter Rebbe reads as follows:

2Y 7011 Y71 110V SWITR 0°I9I0 2911 0290 Y91 BRI TR TN QWA RIPIT OIW PO ,D0INR WIPD
YR NRIP YW ANwRI wan

Likutei Amarim (“A Compilation of Teachings”) Part Two [whose introduction
hereunder is] entitled1 Chinuch Katan (“The Education of the Child”)

Compiled from sacred books and from teachers of heavenly saintliness, whose souls are
in Eden;

This mention of his sources echoes the words of the Alter Rebbe in the title page to Part
One of Tanya. The Previous Rebbe, the Rebbe Rayatz, of blessed memory, notes in one
of his talks that “books” here traditionally refers to the works of the Maharal and the
Shelah, and “teachers”, to the Baal Shem Tov and the Maggid of Mezritch.

based on the first paragraph2 of the Recitation of the Shema:3

This first paragraph contains both the verse beginning4 Shema Yisrael and the sentence
beginning5 Baruch shem. As explained in the Zohar,6 these quotations refer respectively
to yichuda ila‘ah (the higher level of perception of G-d’s Unity) and yichuda tata’ah (the

lower level of perception of G-d’s Unity). It is around this theme that Part Two of Tanya
revolves.
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7“Educate the child according to his way: even as he grows old he will not depart from
it.”
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Since the verse writes “according to his way,” this implies that it is not the path of perfect
truth, but merely a path to be followed by the child;
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hence of what merit is it that “even as he grows old he will not depart from it”?

Indeed, it would seem that the very opposite should be the case: when the child matures
he should forsake his childish path in favor of the path of truth. What possible merit
could there be in not departing from it?
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Now it is well known that the awe (lit., “fear”) and the love of G-d are the roots and
foundations8 of divine service.

The performance of Torah and mitzvot in thought, speech and deed is rooted in and
founded upon one’s love and fear of G-d. The awe of G-d enables the Jew to properly
observe the prohibitive commandments, while the love of Him makes it possible for the
Jew to perform the positive commandments with inner feeling,9 as the Alter Rebbe now
goes on to explain.
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Awe is the root and fundament of [what constrains one to]10 “refrain from evil,”
ensuring that one will not transgress the prohibitive commandments, 11
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and the love of G-d [is the root and fundament] of [what motivates one to]12 “do good,”
and to observe all the positive commandments of the Torah and the Sages,
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as will be explained in their proper place.

“As will be explained in their proper place” refers to chs. 4 and 41 in the first part of
Tanya. This reference, as the Rebbe points out, corroborates the tradition handed down
by chassidim that the Alter Rebbe originally intended to reverse the current order, with
this second part of Tanya appearing first, as Part I, and the fifty-three chapters of the first
part becoming Part II.
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(13The commandment of educating [a child] includes also [training in the performance of]
positive precepts, as is stated in Orach Chayim, Section 343.)

Since a child is to be educated to observe both prohibitive and positive commandments, it
follows that his love of G-d, as the root and fundament of all positive commands,14 must
be such that it serves as the springboard for all the positive commandments that are

performed as a result of education. We must therefore say that there exists an inferior and



transient degree of love that serves as the root and foundation for those mitzvot that are
performed as a result of education, a degree of love distinct from the superior level that
motivates an adult. Nevertheless, as shall soon be explained, this lower level of love, too
— a love which is “according to the child’s way” — possesses certain permanent
qualities that make it desirable that “even as he grows old he will not (and indeed should
not) depart from it.”
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Concerning the love [of G-d] it is written at the end of the portion Eikev, 15 “...which I
command you to do — to love G-d...”
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It is necessary to understand how an expression of “doing” can be applied to love, which
is [an emotion] in the heart.

The Alter Rebbe now proceeds to resolve this seeming anomaly. (First, however, he
describes the superior degree of love that cannot be created: one can merely provide the
conditions for its revelation.) As to the above anomaly, he now explains that there exists
a manner of love that is indeed created — by meditating upon those concepts that arouse
it. An active verb such as “doing” suits this manner of love, since it is experienced as a
result of one’s own doing.
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The explanation, however, is that there are two kinds of love of G-d:
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One is the natural, yearning love of the soul to its Creator.
Since this love is intrinsic to the soul, which is “truly a part of G-d above,” this love need
not — and indeed cannot — be created at all. It merely needs to be revealed. But how can
such a passionate yearning become revealed in one’s corporeal, fleshly heart?
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When the rational soul prevails over the grossness [of the body] and subdues and
subjugates it,

Here the Divinely-appointed task of the G-dly soul comes to the fore: to rectify the
animal soul and refine the body by means of the rational soul’s comprehension of
G-dliness. For the G-dly soul’s own intellect and comprehension are too lofty to affect
the body. The rational soul, however, embodies man’s natural quality of intellect and as
such is close to the physical body. The rational soul comprehends G-dliness in such a



manner that it is able to cause Form to master Matter — to overmaster the body and
harness its corporeality. When it actually does so:

TORN AW N279WA VPN 27700 TR
then [the soul] will flare and blaze with a flame that ascends of its own accord,
It will be aflame not with a love created through contemplation, but with a natural love
whose revelation was barred by the grossness of the body. Now, with the mastery and
refinement of the body, the soul’s innate love for G-d can at last be revealed.
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and [the soul] will rejoice and exult both inwardly and outwardly in G-d its Maker, and
will delight in Him with wondrous bliss.

In this instance the delight is part of the love and the divine service itself, rather than a
reward for the divine service, as is sometimes the case.
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It is those who merit the [joyous] state of this great love who are called tzaddikim,
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as it is written,16 “Rejoice in G-d, you tzaddikim.”
To serve G-d with delight of this order is the privilege of tzaddikim alone. For though the
above-described love emanates from the G-dly soul which is possessed by every single
Jew, for which reason one would expect everyone to be able to feel it, it is nevertheless
not experienced by all. The reason for this — as the Alter Rebbe goes on to explain — is
that one’s physical grossness impedes its revelation. And clearing this hurdle demands
prodigious effort.
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Yet not everyone is privileged to attain this state of love which characterizes tzaddikim,
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for it requires an intense refinement of one’s physical grossness, and in addition a great
deal of Torah study and good deeds,
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in order to merit a lofty [soul-level of] Neshamah,



This is the soul-level whose divine service is intellective; as the verse states,17 “The
Divine Neshamah shall provide discernment.” Only this manner of divine service can
subjugate and refine man’s gross corporeality so that he is able to delight in G-d with
wondrous bliss.

WO M NANTAN Tvnhw
which is superior to the level of Ruach (the soul-level at which one’s divine service
focusses on one’s emotional attributes) and Nefesh (the soul-level at which one fulfills
the mitzvot out of an acceptance of the Heavenly Yoke),
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as explained in Reishit Chochmah, Shaar HaAhavah.

There the author explains how the above level of love is specifically related to the soul-
level of Neshamabh.

In sum, it is clear that this love cannot be “created” by man. He can only enable it to be
revealed within him by refining himself — but to such an extraordinary degree that it is
not attainable by all.
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The second [level] is a love which every man can attain when he meditates earnestly, so
that its echo resounds in the depths of his heart,
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on matters that arouse the love of G-d in the heart of every Jew,
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whether [he meditates] in a general way — how He is our very life,18 and just as one
loves his soul and his life, so will he love G-d when he meditates and reflects in his heart
that G-d is his true soul and actual life,
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as the Zoharl9 comments on the verse,20 “[You are] my soul: I desire you,”

The Zohar explains that since G-d is the Jew’s soul and thus his true life, the Jew loves
and desires Him.21
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or whether [he meditates] in a particular way,22 when he will understand and
comprehend in detail the greatness of the King of kings, the Holy One, blessed be He,

For example, he may reflect on the manner in which G-d fills all worlds and encompasses
all worlds, and on how all creatures are as naught before Him.
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to the extent that his intellect can grasp, and even beyond.
These two phrases refer respectively to concepts that are within the reach of “positive
knowledge,” and to truths that lie beyond it and are perceptible only through “negative
knowledge”; i.e., though one may not understand such a thing itself, he may understand
how it is not subject to the restrictions of a lesser order.
In terms of comprehending G-dliness this means to say, that one will at least understand
that those levels of G-dliness that are beyond the range of his intellect are not subject to
the limitations inherent within created and emanated worlds and beings. This “negative
knowledge” — in the Alter Rebbe’s words, “even beyond” — is also considered to be a
quasi state of comprehension.
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Then, following his meditation “in a particular way,” he will contemplate G-d’s great and
wondrous love to us, a love that led Him*—
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to descend even to Egypt, the23 “obscenity of the earth,” to bring our souls out of the24
“iron crucible” into which the Jewish people had then descended, which is the sitra achra
(may the All-Merciful spare us),
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to bring us close to Him and to bind us to His very Name — and He and His Name are
One, so that by being bound to His Name we were bound to G-d Himself;
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that is to say, He elevated us from the nadir of degradation and defilement to the acme of
holiness and to His infinite and boundless greatness.25

When one has meditated in detail upon G-d’s greatness and His tremendous love for the
Jewish people:
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Then,26 “As in water, face reflects face, [so does the heart of man to man,]”

Just as one person’s love for another awakens a loving response in the other’s heart, so,
too, our contemplation of the ways in which G-d has manifested His love towards us will
inspire within us a love for Him,
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and love will be aroused in the heart of everyone who contemplates and meditates upon
this matter in the depths of his heart,
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to love G-d with an intense love and to cleave unto Him, heart and soul, as will be
explained at length in its place.27
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It is this love — this latter manner of love, which may be generated by contemplation —
that Moses, our teacher, peace unto him, wished to implant in the heart of every Jew, in
the passage,28 “And now, Israel,...”
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in the verse that speaks of G-d’s greatness, “Behold, the heavens belong to G-d, your
L-rd...” and likewise in the following verses that speak of G-d’s love for His people:
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“Only in your fathers did He delight... You shall circumcise.... With seventy souls [did
your forefathers descend to Egypt, and now He has made you as numerous as the stars of
heaven].”
All the above inevitably leads to the first verse in the following chapter, namely:
131 DAY
29“You shall love [the L-rd your G-d...].”
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Hence [Moshe Rabbeinu] concluded his words in the later verse quoted above concerning
this love,30 “... which I command you to do,”



Here, then, is the answer to the above query as to how it is possible to “do” or to create
the spiritual emotion of love:
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for this is a love that is produced in the heart through the understanding and self-
involving knowledge of matters that inspire love.

But if the verse is in fact referring to the kind of love that is created through
contemplation, should it not first command one to contemplate? Indeed so, the Alter
Rebbe now goes on to say:
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And this he had commanded previously, in the first paragraph of Shema:31 “And these
words, which I command you this day, shall be upon your heart,”
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so that through this [meditation] you will come to love G-d, as is stated in the Sifri on this
verse.32
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An expression of command (“which I command you to do — to love”) can thus be
applied to this second type of intellectually-generated love,

It might seem that to command a person to experience love would be either fruitless or
superfluous. Not so, however, with regard to the kind of love that is born of
contemplation. Here, one can indeed be given a command:
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namely, to focus one’s heart and mind on matters that arouse love.
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But an expression of command is not at all applicable to the first kind of love, which is a
flame that ascends of its own accord.
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Furthermore, it is the reward of the tzaddikim, to savor a foretaste of the World to Come
in this world.



In the World to Come the righteous bask in the rays of the Divine Presence: they delight
in their perception of G-dliness. And it is this delight that tzaddikim enjoy in this world
when they serve G-d with love.
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Concerning this [level of love] it is written,33 “I have granted [you] your priesthood as a
Divine service which is a gift,” as will be explained in its proper place, namely, where the
Divinely-bestowed gift of ahavah betaanugim is discussed.
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The Alter Rebbe now goes on to explain what special quality lies in the lesser manner of
service of “educating the child according to his way,” so that “even when he grows
[spiritually] older he will not depart from it.” It is true that the lower level of love, that
which is engendered by meditation, is a stage in one’s educational preparation, so to
speak. Compared with the loftier level of essential and constant love that is revealed only
within tzaddikim, it is a child’s service, within the reach of all. Yet there is something in
it that must be retained even when one has graduated to the “adult” manner of love of
G-d.

For it is possible that the superior kind of love will not always be manifest even when one
is on the level of a tzaddik. Particularly so, since his mandatory advances from level to
level demand that before reaching a higher rung he must first release his hold of the
previous rung; otherwise, it will encumber his ascent.

When the tzaddik is bereft of his own level of love, he then nourishes his divine service
with a resource that harks back to his spiritual childhood — with a love born of
meditation, the lower level of love in which he was schooled before he attained the state
of tzaddik.
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Now, those who are familiar with the esoteric meaning of Scripture know the meaning of
the verse,34 “For a tzaddik may fall seven times, and yet rises again.”

Even a tzaddik can (as it were) fall from his level and then regain his stature. There thus
exists a certain interval of time during which he does not maintain his higher level of love
for G-d.
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Especially so, since the conditions of spiritual service dictate that at given times he will
not maintain his level, for man is called “mobile” and not “static”,



This phrase not only means that man is obliged to be ever reaching for ever greater
heights; it means, moreover, that his newly-attained level is infinitely more elevated than
his previous level.

When one is constantly on the same level, or even when one advances in finite stages
from one comparable level to the next, there is no need to abandon one’s former level
before establishing one’s foothold on the next; on the contrary, one’s former position may
well help one to take the next step upward. When one is truly mobile, however, climbing
from one level to an infinitely higher one, his previous level — which is finite compared
to the level he is about to attain — actually hinders his progress. Indeed, if he aspires to
mature to a more exalted spiritual mindset, he must first purge himself of his previous
one.35
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and must therefore advance from one level to another infinitely higher level, and not
remain forever at one level.

For if his new level is merely within range of the first, he is essentially fixated at the
same level.

TIWRAT INATTAN 79991 NI KA Rahialal 7119V 70TRR YW 00 ,rm'mb aA7TR P
Between one level and the next, before he can reach the higher one, he is in a state of
decline from his previous level, and thus he lacks the superior level of love in which he is
accustomed to delight.
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Yet, it is written,36 “Though he falls, he shall not be utterly cast down” from his spiritual
service and from his love for G-d.
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This is considered a decline only relative to his former state, and not (G-d forbid) relative
to all other men; he is most assuredly loftier than those who have not attained the level of
tzaddik,
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for notwithstanding his fall he still surpasses them in his divine service, inasmuch as it
retains an impression of his former level.

PYTX NATTAY YOATY 0702 107D 72 P3N TN 72087 R0V IR



For the mainstay of his service while he is in this fallen state is the love of G-d in which
he had been educated and trained from his youth, before he attained the level of tzaddik,
with its higher reaches in the love of G-d.

Just as then his love of G-d was born of contemplation, so too now, this lower level of
love is the root of his divine service.
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This, then, is what is meant by saying that “even as he grows old [he will not depart from
it],” from the path of his youth.

Not “when he is old” but “as he grows old.” This implies an ongoing, lifelong climb from
level to level. Yet even when he has risen to the dizziest heights of love for G-d, he will
yet have occasion to revert to the path of his youth — to the lower, more measured level
of love that is born of meditation.
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First among the factors that arouse love and fear, and their foundation, is a pure and
faithful belief in the Unity and Oneness of G-d, may He be blessed and exalted.
(“Oneness” here means that all of creation is united with G-d and utterly nullified to Him.)

That is to say, pure faith in G-d’s Unity is the starting-point and foundation of one’s
meditation on yichuda ila‘ah (‘“higher-level Unity”) and yichuda tata’ah (“lower-level
Unity”), and this meditation in turn leads to the love and fear of Him.

There are truths that transcend intellect and that can be perceived only through faith. At
the same time, utilizing faith for something that can be comprehended is making use of
the wrong faculty: intellect must grasp that which is within the reach of intellect, and
faith must be used to apprehend that which transcends intellect. When within belief there
is a mingling of the rational and the superrational — when truths that are accessible to
comprehension are confused with things that defy comprehension — such belief is not
“pure”, for pure belief deals only with that which transcends rationality. It is only when
one utilizes his intellect to comprehend all that is subject to comprehension and his power
of faith is then utilized solely for that which defies intellect, that such faith can then be
deemed “pure faith.”

Since both categories are represented in the subject of G-d’s Unity and Oneness, it
becomes necessary to explain those aspects of the subject that are capable of being
comprehended so that one’s faith will be “pure” — relating only to those matters that
entirely transcend comprehension.



FOOTNOTES 1. The twelve chapters of the work proper — Likutei Amarim, Part Two
— are known as Shaar HaYichud VehaEmunah (“The Gate to [the Understanding of]
G-d’s Unity and the Faith”). 2. Devarim 6:4-9. 3. Note of the Rebbe: “It should be
mentioned that at the conclusion of Pelach HaRimon, Vol. I (Kehot, N.Y., 5714) there
are glosses to this by R. Hillel of Paritch. References are to be found in Or HaTorah of
the Tzemach Tzedek (on Chanukkah).” 4. Devarim 6:4. 5. Pesachim 56a. 6.1, 18b. 7.
Mishlei 22:6. 8. The Rebbe here distinguishes between these two terms, as follows.
“Roots” refers to the original source from which one’s divine service ultimately emanates;
“foundations” suggests the ongoing support of one’s present service (recalling the
foundations upon which a building actually stands).

The Rebbe goes on to remark that this distinction is reflected in ch. 4 of the first part of
Tanya: “from [the love of G-d the positive commands] issue forth, and without it they
have no true (i.e., enduring) substance.” 9. Note of the Rebbe: “As above, ch. 4 [of Part
I].” 10. Tehillim 34:15. 11. The Rebbe raises the question why the Alter Rebbe does not
add the expression “all prohibitive commandments” as he soon does with regard to
positive commandments — “all the positive commandments.” In explanation, the Rebbe
suggests that perhaps a word was inadvertently omitted, and the text below should read,
“all positive and prohibitive commandments of the Torah,” thereby alluding both to the
love and to the awe of G-d as the root and foundation of all commandments, both positive
and prohibitive. 12. Tehillim, loc. cit. 13. Parentheses are in the original text. 14. Note of
the Rebbe: “In addition to the fact that love itself and likewise awe are individual positive
commandments [in and of themselves].” 15. Devarim 11:22. 16. Tehillim 97:12. 17. Iyov
32:8. 18. Note of the Rebbe: “As explained above, ch. 44 [of Part I].” 19. Part III, 67a,
68a. 20. Yeshayahu 26:9. 21. The Rebbe notes that the Alter Rebbe terms this a “general
way”’ in meditation, because its subject — life and the love of life — is by nature
universal, with no great differences in the degree of love or in the details of the
meditation. 22. Note of the Rebbe: “As explained above, ch. 46 [of Part 1].” 23. Bereishit
24:9; see Yalkut Shimoni, ad loc., and Kohelet Rabbah 1:4. 24. Devarim 4:20. 25. Note of
the Rebbe: “And the more he knows in specific detail the infinite gap [between himself
and G-d] etc., the greater will be his love [for Him]. See ch. 46 [of Part I].” 26. Mishlei
27:19. 27. A reference to Tanya, Part I, chs. 46-49, where this manner of love (“face
reflecting face”) is discussed at length. 28. Devarim 10:12, 14, 15, 16, 22. 29. Ibid. 11:1.
30. Ibid., v. 22. 31. Ibid. 6:6. 32. The Rebbe notes that the above enables us to understand
a related statement of the Sifri that is otherwise baffling. The Sifri states that the verse
that teaches that “you shall love the L-rd your G-d with all your heart” does not explain
how G-d is to be loved; the verse therefore goes on to tell us that “these words...shall be
upon your heart,” for “thereby you come to know G-d and cleave to His ways.”

The question here is obvious: How does “upon your heart” give a better explanation of
how G-d is to be loved than “with all your heart”?

According to the above explanation of the Alter Rebbe, however, the Sifri is thoroughly
understandable: “upon your heart” refers to the kind of meditation that inevitably leads to
the fulfillment of the commandment to “love the L- rd your G-d with all your heart.” 33.
Bamidbar 18:7. 34. Mishlei 24:16. 35. Note of the Rebbe: “Similar to R. Zeira, who
fasted in order to forget the Babylonian Talmud [as a prerequisite to his attaining mastery
of the spiritually more elevated Jerusalem Talmud]” (cf. Bava Metzia 85a). 36. Tehillim
37:24.



Shaar Hayichud Vehaemunah

Shaar HaYichud VehaEmunahl
The theme of this treatise, as the Rebbe notes, is stated in its subtitle:
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Let us understand [at least] in a small measure, the statement of the Zohar,2 that3 Shema
Yisrael... is yichuda ila‘ah (“higher-level Unity”) and4 Baruch shem kvod malchuto
leolam vaed is yichuda tata’ah (“lower-level Unity”). For vaed equals echad through the
substitution (and thereby the descent) of letters,5 as stated in the Zohar.

Thus, the object of Shaar HaYichud VehaEmunah will be to understand how it is possible
to speak of two different levels of Divine Unity.

FOOTNOTES 1. Le., “The Gate to [the Understanding of] G-d’s Unity and the Faith.” 2.
I, 18b. 3. L.e., “Hear, O Israel, G-d (Havayah) is our L-rd (Elokim), G-d is one”; Devarim
6:4. 4. Le., “Blessed be the name of the glory of His kingdom forever and ever”;
Pesachim 56a. 5. Zohar 11, 134a. Hebrew grammar classifies the letters of the alphabet
according to their syntactic functions, their respective sources in the organs of speech,
and so on. Within each group, the letters are interchangeable. The letters alef and vav
both belong to the group of “connective letters” (otiyot hahemshech), and may thus be
interchanged. The letters chet and ayin fall into the category of guttural letters (otiot
groniyot), and may likewise be interchanged. Hence 71X is the equivalent of 7.

Chapter 1
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It is written:1 “Know this day and take it unto your heart that G-d is the [mighty and just]
L-rd in the heavens above and upon the earth below; there is none other.”2

The verse, if understood simplistically, seems to declare that there are no other gods
dwelling in heaven or earth.
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This requires explanation. For would it occur to you that there is a god dwelling in the
waters beneath the earth,
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so that it is necessary to caution so strongly [and negate this thought by stating that one
should] “take it unto your heart,” and come to the realization that this is indeed not so?
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It is written:3 “Forever, O G-d, Your word stands firm in the heavens.”
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The Baal Shem Tov, of blessed memory, has explained this concept at length, and made
it widely known4 that this means:
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that “Your word” which you uttered, viz.,5 “Let there be a firmament in the midst of the
waters...,”
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these very words and letters through which the heavens were created stand firmly forever
within the firmament of heaven
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and are forever clothed within all the heavens to give them life,

Note of the Rebbe: “The fact that these words were uttered thousands of years ago
presents no problem, —
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as it is written,6 “And the word of our L-rd shall stand firm forever,”
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and as it is likewise written,7 “And His words live and stand firm forever....”

This refers not only to those creations such as the heavenly firmament which enjoy a
permanent existence, but also to those creatures which perish as individuals, with only



their species continuing to exist. In all instances, the Divine life-force which created a
particular creature must constantly be vested within it, incessantly creating and vivifying
it anew, just as it ceaselessly recreates the heavenly firmament, as shall soon be explained.
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For if the creative letters were to depart even for an instant, G-d forbid, and return to their
source, that source being the degree of G-dliness from whence they emanate,
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all the heavens would become naught and absolute nothingness, and it would be as
though they had never existed at all,
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exactly as before the utterance, “Let there be a firmament.”
Before that Divine utterance the firmament did not exist at all. Were the letters that
constitute the Divine utterance to depart from the firmament, it would revert to the state

of never having existed at all.

The Alter Rebbe now concludes that this is true not only of the firmament, but of all
created beings.
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And so it is with all created things, in all the upper and lower worlds,
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and even this physical earth and the realm of the completely inanimate.
Even immobile beings that show no signs of animation or spirituality, not even the degree
of animation observed in the process of growth in the vegetative world, — even this
extremely low life-form constantly harbors within it the Divine life-force that brought it

into being.
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If the letters of the Ten Utterances by which the earth was created during the Six Days of
Creation were to depart from it but for an instant, G-d forbid,
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it would revert to naught and absolute nothingness, exactly as before the Six Days of
Creation.
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This thought was expressed by the AriZal,§ when he said that even within that which
appears to be utterly inanimate matter, such as stones or earth or water, there is a soul and
spiritual life-force.
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That is, i.e, although they evince no demonstrable form of animation, [within them] are
nevertheless enclothed the letters of speech from the Ten Utterances which give life and
existence to inanimate matter,
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enabling it to come into being out of the naught and nothingness that preceded the Six
Days of Creation.

The Ten Utterances usher inanimate matter into a state of existence, in contrast to its
former state of non-being, prior to the Six Days of Creation. Thus, the letters of the Ten
Utterances which cause inanimate matter to be created are its soul and life-force.
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Now, although the name 7% (“stone”) is not mentioned in the Ten Utterances recorded in
the Torah, — how, then, can we say that letters of the Ten Utterances are enclothed
within a stone?
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nevertheless, life-force flows to the stone from the Ten Utterances by means of
combinations and substitutions of their letters,

whereby an alef, for example, may take the place of a hei, since both letters are
articulated by the same organ of speech, and so on,
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which are transposed in the “two hundred and thirty-one gates,” either in direct or reverse
order,9 as is explained in Sefer Yetzirah,10
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so that ultimately the combination of letters [that forms] the name j2X descends from the
Ten Utterances, and is derived from them,
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and this combination of letters is the life-force of the stone.
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And so it is with all created things in the world.
The Holy Tongue, the Hebrew of the Torah, was the language used in creation. Thus, all
created things are directly affected by their Hebrew names, as well as by the component
letters of their names. In this, the Holy Tongue is unlike other, arbitrary languages, the

meaning of whose words is the result of mere concensus.
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The names [of all creatures] in the Holy Tongue are the very letters of speech which
descend, degree by degree, from the Ten Utterances recorded in the Torah,
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by means of substitutions and transpositions of letters through the “two hundred and
thirty-one gates,” until they reach a particular created thing and become invested in it,
thereby giving it life.
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This descent is necessary because individual creatures, unlike the more pervasive beings
such as the heavens, earth, sun and moon, cannot receive their life-force directly from the
actual Ten Utterances recorded in the Torah,
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for the life-force issuing directly from them is far greater than the capacity of the
individual creatures; i.e., it is far too intense to serve as their life-force.
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They can receive the life-force only when it descends and is progressively diminished,
degree by degree, by means of substitutions and transpositions of the letters,
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and by means of gematriot, their numerical values,

The life-force may be so muted that it reaches a created being not even through a
transposition of letters, but merely through their numerical equivalent.
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until [the life-force] can be condensed and enclothed, and a particular creature can be
brought forth from it.
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And the name by which [the creature] is called in the Holy Tongue is a vessel for the life-
force condensed into the letters of that name
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which has descended from the Ten Utterances recorded in the Torah, that have the power
and vitality to create a being ex nihilo and give it life forever.
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Why does it have the power to do so? — For11 “the Torah and the Holy One, blessed be
He, are one.” Just as G-d has the ability to create ex nihilo, so too do the Ten Utterances
of the Torah.

FOOTNOTES 1. Devarim 4:39. 2. Note of the Rebbe: “This verse continues the idea of
an earlier verse [4:39], which begins with the phrase 7nX X777 (‘You have been
shown...”), and which refers to the time at which the Torah was given. At that time ‘G-d
spoke to you...” (4:12), [with a warning against worshiping any of the components of the
created universe]: ‘Lest you become corrupt’ [and worship creatures] of the lowest level,
[viz.,] ‘any fish in the water below the earth’ [4:18], or of the highest level, [viz.,] ‘Lest
you raise your eyes heavenward...” [4:19].” 3. Tehillim 119:89. 4. Note of the Rebbe: “As
mentioned in Likkutei Torah, beginning of Parshat Acharei, the germ of this concept is to
be found in Midrash Tillim [on this verse].” 5. Bereishit 1:6. 6. Yeshayahu 40:8. 7.
Liturgy, Morning Prayer. 8. Note of the Rebbe: “See also Etz Chayim, Portal 50 (ch. 2,
10).” 9.

Note of the Rebbe: “Enumerated in detail in Sefer HaPardes, Shaar HaTziruf, ch. 5.”

The twenty-two letters of the Hebrew alphabet in two-lettered combinations yield a total
of 462 combinations. Of these, half are the exact reverse of the other half, e.g., alef-bet,
bet-alef. Hence, there are 231 two-lettered combinations in direct order and the same
number in reverse order.

10. Ch. 2:4-5. 11. Cf. Zohar 1, 24a; 11, 60a.



Chapter 2

In his opening chapter the Alter Rebbe explained that the Divine life-force which brings
all creatures into existence must constantly be present within them, in order to recreate
and revivify them on an ongoing basis. Were this life-force to forsake any created being
for even one brief moment, it would revert to a state of utter nothingness, as before the
creation of the universe.
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From the foregoing, the answer to the heretics [may be deduced],
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and there is exposed the root of the error of those who are deemed heretics not because
they deny that G-d created the world, but because they deny individual Divine
Providence and the signs and miracles recorded in the Torah.

Why do they deny this, when they readily admit that G-d created the world? It is because:
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They err in their false analogy, and the outcome would be quite different from what they
imagine even if they were justified in their analogy,
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in comparing the work of G-d, the Creator of heaven and earth, to the work of man and
his schemes.
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For, when a silversmith has completed a vessel, that vessel is no longer dependent upon
the hands of the smith,
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and even when his hands are removed from it and he goes his way, the vessel remains in
exactly the same image and form as when it left the hands of the smith.
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In the same way do these fools conceive the creation of heaven and earth.
They imagine that heaven and earth, once created, no longer need their Creator. They
therefore deny individual Divine Providence and the signs and miracles recorded in the
Torah, inasmuch as these indicate that G-d continues to be involved with creation, and
from time to time chooses to change the course of nature through miraculous means.
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But their eyes are covered, so that they do not see the great difference between the work
of man and his machinations, which consists of [making] one existent thing out of
[another, already] existent thing,
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merely changing the form and appearance, e.g., from an ingot of silver to a vessel —
Man’s work merely consists of shaping a preexisting mass. Moreover, even the new
appearance already existed in potentia, for the nature of physical matter such as silver is
such, that it may be extended and bent and made to assume different shapes and forms.
Thus, in reality the craftsman did not change the matter at all. Hence, once he finishes
shaping his artifact he can leave it to its own devices, secure in the knowledge that it does

not need him any more.

The above-mentioned misguided thinkers fail to see the difference between the activities
of the craftsman —
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and the making of heaven and earth, which is creatio ex nihilo.
Before heaven and earth were created they simply did not exist; only after they were
created did they come into being as existing entities. Their being is thus something utterly
novel, something which previously had not existed at all.
In such a situation, the Alter Rebbe will soon conclude, the creative force which brings
them into existence must constantly recreate them in order for them to exist. Were this
force to withdraw for even the briefest moment, creation would revert to nothingness.
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This — creatio ex nihilo — is [even] more wondrous than, for example, the splitting of
the Red Sea.l
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For then, G-d drove back the sea by a strong east wind all the night, i.e., the G-dly force
that split the sea clothed itself in the wind,
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and the waters were split and not merely ceased their flow, but stood upright as a wall.
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If G-d had stopped the wind, the waters would have instantly flowed downward, as is
their way and nature,
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and undoubtedly they would not have stood upright like a wall,
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even though this nature of water [to flow downward] is also newly created ex nihilo,

As the Rebbe points out, the Alter Rebbe means to say that not only is water itself a
creation ex nihilo, but the nature of water to flow downward is also created ex nihilo.

When the mighty wind caused the water to stand like a wall, nothing was newly created
ex nihilo, yesh me ‘ayin; this was no more than a case of yesh miyesh: one existent state
(the fluidity of water) was merely replaced by another existent state (its ability to remain
upright).

Nevertheless, since the ability of water to stand rock-like is something novel, the force
that is responsible for this novelty — even though this novelty involves no more than a
progression from one yesh to another — must constantly cause it to come about; the
moment it ceases to do so the novel event is arrested.

We thus see that the fluidity of water is not intrinsic to its essence. (By way of contrast,
the fact that a created being occupies space, for example, is an essential characteristic that
does not require separate creation ex nihilo.) In order for water to be fluid a distinct act of
creation ex nihilo is required.

The Alter Rebbe makes this point by citing the contrasting case of a stone wall, which
stands upright, independently of any external force.
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for a stone wall stands erect by itself without [the assistance of] the wind, but the nature
of water is not so.



Since water by nature does not stand upright but flows downward, an additional degree of
creation ex nihilo is called for if it is to do otherwise.

The above demonstrates that the Divine force that clothed itself in the wind did not have
to create yesh me ‘ayin, a newly existent being within creation: it merely had to change
one yesh to another yesh, one form of existence to another — the natural property of
fluidity to the natural property of standing erect. Nevertheless, even in such a situation,
since a radical degree of change is involved, it is necessary for the power causing the
change to effect the change unremittingly.

Surely, then, the Alter Rebbe soon concludes, with regard to the creation of the world,
which comes into being absolutely ex nihilo, the activating force of the Creator must
continuously be present in the created universe, providing it with life and existence.
Indeed, were it not to be constantly present, the universe would revert to absolute
nothingness.

Thus, even those who mistakenly compare G-d’s creation to the works of man should
also realize that an act that effects a radical change in a preexisting entity (e.g., causing
water to assume the properties of a wall) requires that the activating force renew its effect
continuously. This in itself should suffice to demonstrate that the activating force of the
Creator must continuously revivify creation.

We thus see that not only is the analogy of the heretics false, for one cannot meaningfully
compare G-d’s creation and the works of man, but even according to their view, a
situation which requires radical change in a created being necessitates the constant input
of the animating force.
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How much more so is it in the creation of something out of nothing, which transcends
nature, and is far more miraculous than the splitting of the Red Sea,
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that surely with the withdrawal of the power of the Creator from the thing created, G-d
forbid, the created being would revert to naught and utter non-existence.
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Rather,2 the activating force of the Creator must continuously be present in the thing
created to give it life and existence.
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[Activating forces such as the above] are the selfsame letters of speech [that constitute]
the Ten Utterances by which [all beings] were created.



This is why the above-quoted verse states, “Forever, O G-d, Your word stands in the
heavens.” G-d’s speech, which is the force that brings a created being into existence,
must be present there forever, so as to give it life and existence.
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Concerning this Scripture says,3 “and You give life to them all.” L.e., G-d provides the
heavens and earth and all the creatures found within them, with life. Read not “give life,”
but “bring into being,” i.e., ex nihilo.
It is written in Reishit Chochmah, as well as in the Shaloh (Shaar HaOctiot, pp. 48b, 70a),
that although the verse uses the phrase “give life,” this does not mean that G-d only
provides created beings with life, in the way that the soul animates the already-existent
body. Rather, the verse implies that this provision of life also serves to create them and to
be responsible for their continued existence.
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The word 70X (““You™) indicates all the letters from alef, the first letter of the Hebrew
alphabet, to tav, the final letter of the alphabet,
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and the letter hei of the same word alludes to the five organs of verbal articulation, i.e.,
the larynx, palate, tongue, teeth and lips, which are the source of the letters.

This, then, is the meaning of the phrase, “and You (7nX) give life to them all.” The
spiritual letters that emanate from the five supernal organs of verbal speech, provide life
ex nihilo to the whole of the created universe.
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Although He has no bodily likeness,4

How, then, can we speak of letters existing in the worlds above, and indeed add that it is
through them that creation takes place ex nihilo?
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yet Scripture itself explicitly applies [to Him anthropomorphic terms such as] “G-d
spoke” or “G-d said,” thereby ascribing to Him letters and speech,
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and this — the meaning of “G-d spoke” or “G-d said” — is the revelation of the twenty-
two supernal letters to the Prophets.
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[These supernal letters] are enclothed in the intellect and comprehension which is to be
found in their prophetic vision,
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[and are enclothed] as well in their thought and speech, as it is written,5 “The spirit of
G-d spoke within me, and His word is upon my tongue,”
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as has been explained by the AriZal (in Shaar HaNevuah).

Clearly, there exist letters and speech above which are capable of being garbed in the
thought and speech of the Prophets.
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Similar to this is the investment of the letters in created things, as it is written,6 “By the
word of G-d were the heavens made, and by the breath of His mouth all their host,”
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except that [the enclothing of the letters in created beings] comes about through
numerous and powerful descents,
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until [the letters] reach the corporeal World of Asiyah, which contains corporeal beings,
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whereas the apprehension of the Prophets is in the World of Azzilut as it becomes clothed
in the World of Beriah.

It is from this lofty level that the spirit of prophecy descends upon the Prophets.

In similar fashion, the supernal letters descend and are invested within created beings,
providing them with life and creating them ex nihilo.

FOOTNOTES 1. Shmot 14:21-22; 15:8. 2. Cf. Kuzari III, 11. 3. Nechemiah 9:6. 4.
Rambam, Hilchot Yesodei HaTorah 1:7-12. 5. II Shmuel 23:2. 6. Tehillim 33:6.




Chapter 3

The Alter Rebbe has explained that the activating force of the Creator must constantly be
vested within creation, ceaselessly recreating and reanimating created beings ex nihilo.
This force consists of the creative “letters” which emanate from the five supernal organs
of verbal articulation.
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Now, following these words of truth concerning the nature of creation, namely, that the
activating force must continually be vested in created beings and create them ex nihilo,
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every discerning person will understand clearly that every creature and being, even
though it appears to have an existence of its own, is in reality considered to be absolute
naught and nothingness
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in relation to the activating force which creates it and the “breath of His mouth” which is
within it, continuously calling it into existence and bringing it from absolute non-being
into being.

Since this function must be continuous, it follows that the creature’s activating force is
the true reality of its existence; the being itself bears no comparison to the activating
force which is wholly responsible for its existence.
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The reason that all things created and activated appear to us as existing i.e., self-
subsisting and tangible, and we fail to see the Divine activating source which is the true
reality of any created being,
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is that we do not comprehend nor see with our physical eyes the power of G-d and the
“breath of His mouth” which is in the created thing.
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If, however, the eye were permitted to see and to comprehend the life-force and
spirituality which is in every created thing,
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flowing into it from “that which proceeds from the mouth of G-d”’1 and “His breath,”
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then the physicality, materiality and tangibility of the creature would not be seen by our
eyes at all,
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for it (this physicality, etc.) is completely nullified in relation to the life-force and the
spirituality which is within it
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since without the spirituality within it it would be naught and absolute nothingness,
exactly as before the Six Days of Creation, at which time the creature was utterly non-
existent.
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The spirituality that flows into it from “that which proceeds from the mouth of G-d” and
“His breath,” — that alone continuously brings it forth from naught and nullity into being,
and this spirituality gives it existence.
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Hence, there is truly nothing besides Him in any created being, apart from the Divinity —
the only true reality — that brings it into existence.

The created being does not constitute a true reality, inasmuch as it is wholly dependent
for its existence on the continuous flow of Divine life-force. Indeed, its existence verily

consists of that activating force.

The Alter Rebbe proceeds to demonstrate how this is true of creatures that appear to be
tangible, by means of an illustration:
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An illustration of this is the light of the sun which illumines the earth and its inhabitants.
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[This illumination] is the radiance and the light which spreads forth from the body of the
sun and is visible to all as it gives light to the earth and the expanse of the universe.
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Now, it is obvious that this light and radiance is also present in the very body and matter
of the sun-globe itself in the sky,
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for if it can spread forth and shine to such a great distance, then certainly it can shed light
in its own place.
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However, there in its own place, this radiance is considered naught and complete
nothingness,
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for it is absolutely non-existent in relation to the body of the sun-globe which is the
source of this light and radiance,
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inasmuch as this radiance and light is merely the illumination which shines from the body
of the sun-globe itself.

Since the sun’s light is merely an illumination deriving from the sun, it is in a state of
complete nothingness while it is found within the sun-globe itself. One cannot say that
within the body of the sun there is sunlight; only the sun itself is found there.
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It is only in the space of the universe, under the heavens and on the earth, where the body
of the sun-globe is not present, and all that is seen is but an illumination that emanates
from it,
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that this light and radiance appears to the eye of all beholders to have actual existence.
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And here the term “existence” (yesh) can truly be applied to it,

The sun’s light and rays as they appear outside of the sun-globe can truly be said to exist,
inasmuch as the sun itself is not found there.
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whereas when it is in its source, in the body of the sun, the term “existence” cannot be
applied to it at all; it can only be called naught and non-existent.
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There it is indeed naught and absolutely non-existent, for there only its source, the
luminous body of the sun, gives light, and there is nothing besides it.

To sum up: Although the sun’s rays are surely found within the body of the sun, they
cannot be said to “exist” there; they are found there in a manner of “non-existence”, in a
state in which their separate identity is utterly nullified. That which can be deemed to
exist within the sun-globe can be nothing other than the sun itself.
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The exact parallel [to this illustration] is the relationship between all created beings and
the Divine flow [of the life-force that emanates] from the “breath of His mouth,” which
flows upon them and brings them into existence and is their source.
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However, [the created beings] themselves are merely like a diffusing light and effulgence
from the flow and spirit of G-d, which issues forth [from Him] and becomes clothed in
them, and brings them from naught into being.
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Hence, their existence is nullified in relation to their source, just as the light of the sun is
nullified and is considered naught and utter nothingness,
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and is not at all referred to as “existing” when it is within its source, viz., the sun; the
term “existence” applies to it only beneath the heavens, where its source is not present.

15 W2 1YY KO D93 w0 aw by 911 PR 29K 92 7D

In the same manner, the term “existence” can be applied to all created things only as they
appear to our corporeal eyes,
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for we do not see nor at all comprehend the source, which is the spirit of G-d that brings
them into existence.
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Therefore, since we do not see nor comprehend their source, it appears to our eyes that
the physicality, materiality and tangibility of created things actually exist,
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just as the light of the sun appears to exist fully when it is not within its source, and is
found within the expanse of the universe.

In truth, the Source of all creatures is constantly found within them, our failure to
perceive this notwithstanding. Hence, their existence is totally nullified in relation to their
source and they cannot be said to truly “exist”.
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But in the following respect, the illustration is apparently not completely identical with
the object of comparison.
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For in the illustration, the source — the sun — is not present at all in the expanse of the
universe and upon the earth, where its light is seen as actually existing.

Since the sun itself is not present upon the earth, its rays are able to assume a seeming
reality of their own. It is therefore readily understandable why they are perceived as
existing independently.
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By contrast, all created beings are always within their source, the Divine activating force,
which is continuously found within them, constantly creating and animating them ex
nihilo,
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and it is only that the source is not visible to our physical eyes.
Since in reality they are indeed within their source at all times, —
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Why are they not nullified in their source?



Why are creatures not nullified within their source in an obvious and revealed manner, so
that there is no mistaking them as independently existing beings?
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To understand this, some prefatory remarks are necessary.
The Alter Rebbe will go on to explain that the Divine power of concealment and
contraction is responsible for hiding G-d’s light, so that it will not be perceptible to
created beings. This enables creation to be perceived as possessing “existence”, whereas

in reality it is totally nullified within its source.

FOOTNOTES 1. Devarim 8:3.

Chapter 4

Since the Divine activating force responsible for the existence of created things must
continuously be present within them, they are completely nullified in their source. This
means, as the Alter Rebbe explained in the previous chapter, that in reality they do not
“exist”.

Why, then, do we nevertheless perceive created beings as enjoying a tangible “existence”?
— Only because we are unable to see or comprehend the Divine utterance that is
contained within each created thing and that calls it into being.

The Alter Rebbe illustrated this by considering the sun’s rays. When they are not within
their source, the sun, but diffused throughout the expanse of the universe, they are
perceived as having independent existence. However, when they are contained within the
sun-globe they clearly have no such “existence” at all.

The following question therefore arose: Since created beings, unlike the sun’s rays, must
constantly have their source within them, why do we not actually see how they are
completely nullified in their source?

In order to answer this question the Alter Rebbe wrote that a certain preface would be
necessary — and hence this, the fourth chapter, now elaborates on G-d’s capacity for
tzimtzum, or contraction.
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It is written,1 “For a sun and a shield is Havayah Elokim.”



Just as the sun gives forth illumination, so too does the Four-Letter Divine Name
Havayah provide us with spiritual illumination. Likewise, just as the sun’s shield protects
us from the intensity of its rays, so too does G-d shield us with the Divine Name Elokim.
wAwY PN01RIT N WD
“Shield” refers specifically to [that shield which is] a covering for the sun,
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to protect creatures so that they should be able to bear it (i.e., the sun’s heat).
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As our Sages, of blessed memory, have said,2 “In time to come (i.e., in the Messianic
Era), the Holy One, blessed be He, will take out the sun from its sheath; the wicked will
be punished by it...,” as they will be unable to bear the intensity of the sun. The passage
goes on to say that the righteous will not only be able to tolerate it: they will actually be
healed by it.
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Now, just as the covering shields the sun, protecting creatures from the intensity of its
rays so that benefit may be derived from it,
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so does the Name Elokim shield the Name Havayah, blessed be He, enabling the created
universe to absorb the Divine illumination that emanates from it.

Our opening verse — “For a sun and a shield is Havayah Elokim” — thus means that the
Name Havayah illumines like the sun, while the Name Elokim screens its illumination,
like the sheath of the sun, enabling its light to be received.
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The meaning of the Name Havayah is “that which brings everything into existence ex
nihilo.”

The Rebbe notes: “This refers to the [last three letters hei, vav and hei of this Name,
which form the word hoveh, the root of the verb which means ‘[to bring into] being.””
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The letter yud, prefixed to the stem ™17, modifies the verb, indicating that the action is
present and continuous,
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as Rashi comments on the verse,3 “In this manner was Job (Iyov) accustomed to do
(va‘aseh) all the days.”

Just as here the prefix of the letter yud indicates an ongoing process, so too does the
initial yud of the Name Havayah indicate that G-d creates everything ex nihilo,
continuously.
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This [action] is the life-force which flows at every single instant into all things created,
from “that which proceeds from the mouth of G-d” and “His breath,” and brings them
into existence ex nihilo at every moment.
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For the fact that they were created during the Six Days of Creation is not sufficient for
their continued existence, as explained above; they must continuously be recreated.

It is the “sun” of Havayah whose illumination continuously brings creation into being.
However, were this illumination to be revealed within created beings, they would be
aware of their complete nullification within their source, and we would not see before us
created beings. For as explained earlier, when the activating force is perceived the created
being is “non-existent”.

This is why the “shield” of Elokim is necessary — in order to conceal from created
beings the Divine illumination of Havayah that is within them, and that is responsible for
their existence. Only then can they perceive themselves as existing independently of their
life-force. And this perception in turn makes it possible for created beings to consider and
feel themselves to be tangibly existing, as shall soon be explained.
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In the enumeration of the praises of the Holy One, blessed be He, it is written,4 HaGadol
(“the Great”), HaGibor (‘“‘the Mighty”), and so on.
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“HaGadol” refers to the attribute of Chesed (‘“kindness”) and to the spreading forth of
the life-force into all the worlds and created things, without end or limit,
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so that they shall be created ex nihilo and exist through gratuitous kindness, for G-d
maintains all creatures, whether they are worthy of His kindness or not.
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[The attribute of Chesed)] is called Gedulah (“‘greatness”) for it derives from the greatness
of the Holy One, blessed be He, from Himself in all His glory,
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for5 “G-d is great... and His greatness is unsearchable,” inasmuch as it is infinite,
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and therefore, He also causes life-force and existence ex nihilo to issue forth for an
unlimited number of worlds and creatures,
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for 6 “it is the nature of the benevolent to do good.”

G-d’s benevolence thus dictates that there be an infinite number of worlds and creatures
who will benefit from His beneficence.
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Now, this attribute of “HaGadol”, the attribute of Chesed that spreads forth His life-
force into all the worlds so as to create them ex nihilo, is exclusively the praise of the
Holy One, blessed be He,
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for no created thing can create a being out of nothing and give it life.
Creatio ex nihilo is utterly beyond the realm of created beings. In the words of the
Midrash:7 “Even if all mankind were to gather together they would not be able to create
even the wing of a gnat and animate it.”
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This attribute of benevolence, whereby G-d creates ex nihilo, is also beyond the cognition
of all creatures and their understanding,
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for it is not within the power of the intellect of any creature to comprehend through the

faculty of Chochmah or understand through the faculty of Binah this attribute and its
ability to create a being out of nothing and vivify it.
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For creatio ex nihilo is a matter which transcends the intellect of all creatures, inasmuch
as it stems from the Divine attribute of Gedulah.
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Now the Holy One, blessed be He, and His attributes are a perfect unity, as the holy
Zohar states,8 “He and His causations i.e., His attributes are One,”
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and just as it is impossible for the mind of any creature to comprehend its Creator, so is it
impossible for it to comprehend His attributes, for they are One with Him.

Until now we have been speaking of the specific attribute of Gedulah, or Chesed. The
Alter Rebbe will now say that just as this attribute, which is responsible for creation, is
unfathomable, so too with regard to the attribute of Gevurah, or “contraction”. The
function of this attribute is to conceal from created beings the activating force within
them, enabling them to exist as tangible entities, instead of being utterly nullified within
their source.

In the Alter Rebbe’s words:
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And just as it is impossible for the mind of any creature to apprehend His attribute of
Gedulah, which is the ability to create a being out of nothing and give it life, as it is
written,9 “The world is built by i.e., created through the attribute of kindness,”
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exactly so is it impossible for it to apprehend the Divine attribute of Gevurah (“might,”
“restraint”), which is the faculty of 7zimtzum (“‘condensation,” “contraction,”), restraining
the spreading forth of the life-force from His attribute of Gedulah,
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preventing it from descending upon and manifesting itself to the creatures, and providing
them with life and existence in a revealed manner, but rather with His Countenance
concealed; i.e., the Divine activating force is at work within creation in a concealed
manner.

Thus, it is the attribute of Gevurah and tzimtzum that enables the life-force to be
concealed from the very creature it is creating.
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For the life-force conceals itself in the body of the created being, [making it appear] as if
the body of the created being had independent existence,
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and [making it appear as though] the created being was not [merely] an extension of the
life-force and the spirituality that creates it — just like the diffusion of the radiance and
light of the sun — but an independently existing entity.
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Although, in reality, [the created being] has no independent existence, and is only like the
diffusion of the light from the sun,

Just as the sun’s rays are merely a diffusion from the sun, so, too, all of creation is but a
diffusion of G-d’s activating force. Since, however, created beings are continuously
found within their source (unlike the sun’s rays which do leave their source), their Divine
source should cause them to be completely nullified within it, just as the light of the sun
is in a state of complete nullification when found within the sun.
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nevertheless, this nullification is not felt by created beings even though they are but a
diffusion of G-d’s activating force, for this [capacity for self-concealment] is the very

restraining power of the Holy One, blessed be He, Who is Omnipotent,

G-d’s omnipotence expresses itself not only in His ability to bring forth light and bestow
life, but also in His ability to conceal this same light and life from the beings He creates.
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[and hence able] to condense the life-force and spirituality which issues from the “breath
of His mouth” and to conceal it,
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so that the body of the created being shall not become nullified out of existence, and
hence, notwithstanding the fact that the created being is but a diffusion of the rays of its
source, it is thus enabled to perceive itself to be an independently existing entity.
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It is beyond the scope of the mind of any creature to comprehend the essential nature of
the fzimtzum and concealment,



WY PPR7 K121 X237 99379 99 DY AR PIOW-

and [to comprehend] that nonetheless — the #zimtzum notwithstanding — the creature
itself be created ex nihilo.

But since creation is an act of revelation rather than concealment, creatio ex nihilo should
surely consist of the revelation of the Divine life-force within the created being. How,
then, do both these things manifest themselves at one and the same time? On the one
hand, the revelation of the Divine life-force; on the other, the condensation and
concealment of this life-force, so that created beings will be unaware of it and consider
themselves to be independently existing entities, and not utterly nullified within their
source.

Indeed, the paradox of #zimtzum defies the comprehension of mere created beings, —
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just as it is not within the capacity of the mind of any creature to comprehend the
essential nature of the creation of being out of nothing.

Since the capacity for tzimtzum emanates from the Divine attribute of Gevurah, one
might erroneously infer that it actually serves to create an independently existing entity;
i.e., not only does the created being regard itself as such, but the Creator views it so as
well.

For inasmuch as G-d causes this concealment, and His attribute of Gevurah, the ability to
conceal, is as real and as effective as His attribute of Gedulah, His ability to reveal, we
may mistakenly liken creation to the sun’s rays insofar as they exist beyond the confines
of the sun-globe.

Forestalling this possible error, the Alter Rebbe now explains that G-d’s power to reveal
and His power to conceal are truly one and the same. For revelation and concealment are
respectively “light” (or) and its “vessels” (kelim), which are fused in complete and total
unity. Moreover, in the state in which they exist in their supernal source, they are not
only united: they are one and the same.

Now it is axiomatic that “No entity can conceal itself from itself.”

An illustration of this concept is found in the Shulchan Aruch, Orach Chayim, where it is
stated that covering one’s head with one’s hand does not serve as a valid head-covering,
because head and hand are part of the selfsame individual; the hand cannot be said to
conceal that which the head itself reveals.

The same is true here too: Since the power to reveal and the power to conceal are
essentially one and the same power, which is a manifestation of G-d’s limitless ability, it
is impossible for tzimtzum to bring about a real concealment that will be so regarded



when viewed from the Divine perspective. Tzimtzum only enables created beings to
perceive themselves as independently existing entities; G-d does not view them this way
at all.
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10(The tzimtzum and concealing of the life-force is called in kabbalistic terminology
kelim (“vessels”), and the life-force itself is called or (“light”),11 which signifies
revelation.
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For just as a vessel covers that which is within it, so does the tzimtzum cover and conceal
the light and the life-force that flows into created beings, and this 7zimtzum makes it
impossible for them to perceive the G-dliness that is vested within them.
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The kelim are verily the letters of the Ten Divine Utterances (or their substitutions and
transpositions, etc.) which are the life-force of created beings,
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and [all these letters] are rooted in the five letters12 7"5%1n
It is explained in the Kabbalah that these are the source of all letters, —
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since they represent five degrees of Gevurah i.e., five restraining forces that divide and
separate the breath and voice in the five organs of speech, thus enabling the twenty-two
letters to be formed.

Just as the five physical organs of speech divide sounds and letters into five separate
categories (labial, guttural, etc.), so too do the five spiritual levels of Gevurah give rise to
the twenty-two supernal letters.
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The source of the five levels of Gevurah is termed in the Kabbalah Butzina deKardunita,
which is Aramaic for (lit.) “light out of darkness,” signifying a level of concealment that

transcends light.
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This is the supernal Gevurah of Atik Yomin, the spiritual level of Keter that transcends all
Worlds, including Atzilut;
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and, correspondingly, the source of [the various levels of Divine] kindness is Chesed of
Atik Yomin,
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as is known to those well versed in the Esoteric Wisdom,)13 i.e., the Kabbalah.

Since the #zimtzum and the letters (on the one hand) and the revelation of the Divine light
and life-force (on the other hand) both emanate from the level of Atik Yomin, it follows
that the rzimtzum does not effect an objective concealment, as viewed from their common
source Above. For, as previously explained, “No entity can conceal itself from itself.”

Thus, tzimtzum affects and is only felt by created beings, who because of this
concealment are unable to perceive the Divine life-force that continuously creates them.
This is necessary in order for them to think of themselves as independently existing — a
state which must be felt by them if they are to “tangibly exist.”

In truth, however, they are utterly nullified within their source Above.

FOOTNOTES 1. Tehillim 84:12. 2. See Nedarim 8b. 3. Iyov 1:5; cf. Rashi on Bereishit
24:45, Shmot 15:1. 4. Liturgy, Amidah prayer; cf. Yoma 69b. 5. Tehillim 145:3. 6. R. Zvi
Hirsch Ashkenazi, Chacham Zvi (Responsa), Sec. 18; R. Yosef Irgas, Shomer Emunim,
2:14, quoting kabbalistic sources. 7. See Talmud Yerushalmi, Sanhedrin, beginning of ch.
7; Bereishit Rabbah 39:14; Sifri, Va‘etchanan 6:5. 8. Introduction to Tikkunei Zohar (3b).
9. Tehillim 89:3. 10. The parenthesis is in the original text. 11. The Sefirot are comprised
of both “lights” and ““vessels”, which are, respectively, the infinite and the finite aspects
of the Sefirot. The function of the “lights” is to reveal; the function of the “vessels” is to
conceal, i.e., to allow “light” to be revealed in proportion to the capacity of the finite
beings. 12. These five letters have two alternative forms, one of which is used (e.g., 7
instead of 2) when it terminates a word. Since their use in this way restricts the
appearance of any other further letters, it is an act of limitation, and hence an expression
of the attribute of Gevurah. 13. The closing parenthesis is missing in many editions of
Tanya. See the commentary of the Rebbe, which appears below, following ch. 5.

Chapter 5



Thanks to G-d’s attribute of Gevurah and His capacity for tzimtzum — so the Alter
Rebbe explained in the foregoing chapter — created beings live in the illusion that they
possess an independent and tangible existence: they are unaware of the Divine life-force
continuously found within them.

Being thus insensitive to the force that animates them, they are able to think of
themselves as existing independently of their source. They fail to perceive that in truth
they are but a diffusion of the rays of their source, like the diffusion of the sun’s rays as
they are found within the sun.
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Concerning this i.e., concerning the concept that all of creation came about through the
process of tzimtzum, which enables created beings to believe that they enjoy an
independent form of existence, our Sages, of blessed memory, said: 1
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“Originally it arose in [G-d’s] thought to create the world through the attribute of stern
judgment, through the attribute of tzimtzum and Gevurah;
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He saw, however, that in this manner the world could not endure,
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so He associated the attribute of mercy in it[s creation].*

At first glance this is incomprehensible: G-d “desires to act with goodness,” to treat His
creatures benevolently. Why, then, did He first plan to create the world through the
attribute of strict justice?

According to what has been explained above, this is entirely understandable: In order for
created beings to believe that they possess independent existence there must be the
process of tzimtzum, which is an expression of the stern attribute of Gevurah. Without it,
all of creation would be completely nullified within its source.

G-d, however, desired that created beings maintain that they possess independent
existence, in order for them to be able to serve Him and ultimately be rewarded for their
service. Thus, it is specifically Gevurah and tzimtzum that enable them to realize the
ultimate purpose of creation.

The original plan for creation, therefore, was that it should be dominated by the attribute
of stern judgment. When, however, G-d saw that if He created the world in this manner it
could not endure, He tempered it by the attribute of mercy.



Why, indeed, would the world not be able to endure otherwise? — Because if creation
had come about under such auspices alone, the life-force of holiness would have been
utterly hidden. Accordingly, the spiritual task of revealing G-dliness in such a world
would have been inordinately arduous. G-d therefore involved the attribute of mercy in
the creation of the world, so that holiness and G-dliness could be revealed within it.
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That is, i.e., “He combined with it the attribute of mercy” means: the revelation within
the world of G-dliness and of supernatural power through the rzaddikim, and through the
signs and miracles recorded in the Torah.

It was stated in the previous chapter that both the expansive and creative attribute of
Chesed and the concealing and constrictive attribute of Gevurah transcend the grasp of
created beings. Here the Alter Rebbe adds that these attributes transcend even the
comprehension of those souls that proceed from the level of A#zilut. Even so lofty a soul
as Moses‘, which is a soul of the World of Atzilut, cannot fathom the Supernal attributes
which are One with G-d Himself.
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Regarding this, i.e., regarding the fact that the attributes of Chesed and Gevurah
transcend intellect, it was stated in the Zohar:2 “Above, in the ‘Side of Supernal
Holiness,” i.e., in the World of Arzilut, which is far superior to the three lower Worlds of
Beriah, Yetzirah and Asiyah, there is right and left,” namely, Chesed and Gevurah.
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This statement was surely not written simply to inform us that Chesed and Gevurah exist,
for this is already well-known; rather: This means that both — Gevurah as well as
Chesed — are attributes of G-dliness that transcend the intellect and comprehension of
created beings,

The fact that they are Supernal attributes also helps us understand how they are able to
combine, when by definition they are opposites. Within the “Side of Supernal Holiness”
there is no dissonance, G-d forbid, for all its components are complementary and
integrated. At that level, Chesed and Gevurah, though opposed by nature, coexist and
conjoin as “two opposites within a unity.” This is possible because of their complete and
total union with G-d.
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for3 “He and His attributes are One in the World of Arzilut,” both Chesed and Gevurah
being thus wholly united with Him.
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Even the comprehension of Moses our Teacher (peace unto him) in his prophetic vision
did not extend to the World of Arzilut itself,
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except through its being clothed in the World of Beriah;
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and even then, [his comprehension of the World of A#zilut did] not [extend] to these two
attributes, viz., Chesed and Gevurah,4
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but only insofar as they were previously clothed in attributes which are of lower levels
than themselves, viz., the attributes of Netzach (‘“victory”, “eternity’), Hod (“splendor”),
and Yesod (“foundation”), the attribute of Netzach being merely an offshoot of Chesed,
and Hod an offshoot of Gevurah, so that through them Chesed and Gevurah percolate

down into Yesod, which in turn transmits its influence to yet lower levels.
(AR12377 W2 21N2W 171D)
(Sas is explained in Shaar HaNevuah) concerning the level of Moses‘ prophecy.
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It is only the tzaddikim in Gan Eden who are granted the reward of comprehending the
spreading forth of the life-force and light which issues from these two attributes, Chesed
and Gevurah.
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This comprehension of the spreading forth of life-force and light which issues from these
two attributes is the “food” of the souls of the tzaddikim who, in this world, engaged in
the study of Torah for its own sake.
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For from the diffusion of these two attributes, a firmament i.e., an or makkif, a
transcendental (lit., “encompassing”) degree of illumination is spread over the souls in
Gan Eden, and it is this firmament that empowers them to receive this diffusion.
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This firmament is called Raza deOrayta (“the secret of the Torah™); i.e., the mystical
dimension of the Torah.
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Within this firmament is the secret of the twenty-two letters of the Torah (which derive
from an even higher level than the rational and comprehensible aspect of the Torah),
which was given as an expression of these two attributes,
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as it is written,6 “From His right hand [He gave] unto them a fiery Law.” The “right
hand” represents Chesed, while “fiery” alludes to the element of Gevurah that is present
in the Torah.
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From this firmament, from this transcendental illumination, drops dew, symbolic of the
esoteric insights of the Torah, as food for the souls,

L.e., an or pnimi, a degree of illumination that can be internalized and comprehended,
issues forth from the firmament. Being comprehensible, this level of perception is likened
to food, which is ingested internally.
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i.e., a knowledge of the secret of the twenty-two letters of the Torah.
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For this firmament is the secret and level of knowledge (Daat), and the “dew” that issues
forth from it is the knowledge of the secret of the twenty-two letters of the Torah,
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and the Torah is the “food” of the souls in Gan Eden, and the commandments are [their]
“garments”,
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as all this is explained (7in Zohar, Vayakhel, pp. 209-210, and in Etz Chayim, Shaar 44,
ch. 3).

We thus see that the attributes of Chesed and Gevurah of the World of Afzilut transcend
not only the comprehension of created beings, but even souls of the level of Arzilut
cannot comprehend them. Only as a reward are the souls in Gan Eden enabled to
comprehend a mere diffusion of these two attributes.

Commentary of the Rebbe on End of Chapter Four and Chapter Five



... The entire fifth chapter of Shaar HaYichud VehaEmunah as well as the conclusion of
the fourth chapter do not at all appear to advance our understanding of the concept of
Divine Unity.

Ch. 4 concludes by explaining that the life-force is termed or (“light”) and the tzimtzum is
termed kelim (‘“‘vessels”). It goes on to state that the kelim originate from the five
consonants 9¥In"7, and that they have an additional, even higher source: Gevurah of Atik.
Correspondingly, Chesed of Atik is the source of the attribute of Chesed [of Atzilut].

At first glance, these seem to be strictly kabbalistic concepts that have absolutely no
bearing on our understanding of Divine Unity, especially as the Alter Rebbe endeavors to
explain it in a manner that will make it “very near to you.”

(Although the conclusion of ch. 4 is enclosed in brackets, the Alter Rebbe nevertheless
chose to incorporate it in the body of Tanya rather than relegating it to a marginal note
(as with many comments in the first part of the book, as well as in the second part8). This
indicates that even the bracketed text must be directly related to the general theme of this
work.)

The same question applies to the whole of the fifth chapter: it deals throughout with
matters that seemingly have no connection with the concept of Divine Unity. The Alter
Rebbe first explains a Midrash, then the level of Moses* apprehension of Divinity, and
finally the level of Gan Eden. Since none of this seems to be related to Divine Unity, why
did the Alter Rebbe include it in Shaar HaYichud VehaEmunah?

It is indeed true that many subjects obliquely alluded to in Tanya are not directly related
in their simple context to making its stated goal “very near,” nor do they appear to be
directly related to the subject of “Unity and Faith.” (Witness the many points quoted from
Tanya and explained in various chassidic discourses at length, whereas in Tanya itself
they are only hinted at.)

Nevertheless, these are matters which are only alluded to obliquely. Those topics,
however, that are plain for all to see, must clearly be connected to the overall theme of
the book.

This is similar to the written Torah in general, and especially according to the
commentary of Rashi on the Chumash. Although many interpretations are alluded to
there on the homiletical and mystical levels of Remez, Derush and Sod, it is nevertheless
a principle sanctioned by law that in the revealed context “a verse does not depart from
its plain meaning.” And it is this Pshat, this plain or literal meaning, that the commentary
of Rashi seeks to explain.

The same is true of Tanya, which is the Written Torah of Chassidut. Although all aspects
of Torah are to be found within it, it always retains its simple meaning (as Pshat is to be
understood in the context of the esoteric dimension of Torah).



Hence all subjects appearing in Tanya must be connected with the general theme of the
book. They must all be “very nigh”; they must all explain “Unity and Faith”’; and they
must do so in a manner that enables one to “train a child” in them all. Those subjects that
do not meet these criteria never found their way into Tanya. In the words of the Rebbe
Rashab, of blessed memory,9 “Tanya is like the Chumash..., which is understood.”

Accordingly, it is very difficult to understand how the topics discussed at the conclusion
of ch. 4 and throughout ch. 5 found a place in Shaar HaYichud VehaEmunah. We must
therefore say that they deepen our understanding of the theme of Unity, as shall soon be
explained.

The first chapter of this book explains how each individual created being has within it
letters of the Ten Divine Utterances, which continuously create it and provide it with life.

The third chapter goes on to explain that since these creative letters are constantly found
within the created being, it is always in a state of absorption within them, similar to the
light of the sun within the sun-globe. The created being is thus completely nullified out of
existence.

The reason that the created being perceives itself as possessing independent existence is
explained by the Alter Rebbe in the fourth chapter. Only because of the tzimtzum, by
which G-d conceals and contracts His life-force so that the created being should not be
aware of it, does that being appear — and perceive itself — to be a separate entity. “If,
however, the eye were permitted to see..., then the physicality, materiality and tangibility
of the creature would not be seen by our eyes at all.”

However, this does not suffice. Although it is true that G-d caused this concealment, yet
man, as an intelligent being, should surely use his mind’s eye to see through the
concealment; his understanding should inevitably lead him to the realization and the
sensation that he is completely nullified within his source.

The Alter Rebbe answers this question by stating (in ch. 3) that a created being feels that
he exists because “we do not comprehend nor see with our physical eyes the power of
G-d and the ‘breath of His mouth’ which is in the created thing.” Thus it is man’s very
corporeality that blinds him to the Divine life-force contained within every created being.

This whole subject as explained until the end of the fourth chapter poses numerous
difficulties regarding fundamental aspects of Divine Unity. And without the explanations
furnished at the end of the fourth chapter and the whole of the fifth chapter these
questions cannot be answered.

The following are the questions:



(a) Each creature is animated by different letters from among the Ten Utterances, for, as
explained in ch. 1, the life-force descends through numerous combinations and
substitutions of these Divine creative letters until it is clothed in each particular creature.
It would therefore seem that there exists (G-d forbid) a multiplicity of G-dliness, with the
number of letters equalling the number of creatures. In fact, the multitude of letters is
even greater than the number of created beings, for, as explained in ch. 1, many letters are
invested within each creature. This seeming multitude of G-dliness would appear to be
the very antithesis of Divine Unity.

Moreover, the above question specifically arises out of the Alter Rebbe’s explanation!

There are those who mistakenly understood the doctrine of tzimfzum in a literal sense, as
if G-d actually removed His Presence from this world. If we were to assume their view
then there would be no problem, for we could then say (as they do) the following: G-d is
indeed a complete Unity, but his relation to the proliferation in the created universe is that
of a king who sits in his palace and gazes at a garbage heap outside.

However, according to the explanation in Tanya — that “Forever, O G-d, Your word
stands firm in the heavens,” i.e., that letters of the Ten Utterances are clothed within each
individual creature — there arises the question: how can there possibly be a multiplicity
in G-dliness?

We cannot answer that the multiplicity results from the attribute of Gevurah of the Divine
Name Elokim. For as explained in ch. 4 (until the bracketed ending), the tzimtzum which
comes from the Name Elokim adds nothing to creation itself: it merely acts as a barrier
and concealment so that the life-force will not be felt by the created being. (This prevents
the creature from being wholly nullified within its source, enabling it instead to feel its
own separate and distinct existence.) The life-force itself emanates strictly from the
utterance of the Divine Name Havayah. (This is also why in ch. 3 the Alter Rebbe likens
the created being to the sun’s rays, and the life-force to the sun itself — for the source of
the life-force within the creature (i.e., the letters) is the “sun” of Havayah.)

It would thus seem that the multiplicity in the universe does not result from the Name
Elokim, a name which utilizes the plural form, but from the Name Havayah itself. This
would seem to imply that in Havayah as well there is multiplicity. This prompts the
question: “How many suns (Divine Presences) are there?” [Cf. Likutei Amarim, end of ch.
35.]

(b) According to the Alter Rebbe’s explanation, created beings are in reality found within
their source. They perceive themselves as existing separately from it merely because of
the concealment of the 7zimtzum; in reality, however, they are G-dliness. Therefore, “if
the eye were permitted to see,” we would perceive that they are G-dly.

This gives rise to a cataclysmic question regarding the entire essence of Torah and
mitzvot.



The purpose of Torah and mitzvot is to draw down G-dliness into the physical substances
with which the mitzvot are performed. This is what is meant by the teaching that only by
performing a mitzvah does the physical object become holy. Indeed, this concept is
implicit in the recitation of blessings before the performance of mitzvot, for the Hebrew
word for blessing (7272) implies the drawing down of G-dliness within the object with
which the mitzvah is performed.

The mitzvah of tefillin, for example (and so, too, all other mitzvot, all of which are likened
to tefillin), is intended to draw down G-dliness into the physical parchment and ink, etc.

Now, since the parchment is G-dly (even before the performance of the mitzvah), how is
it possible for a mitzvah originating in the “Torah of fruth” to imply by its effect (and by
its inherent truth) that the parchment is in fact mundane, and only by virtue of what is
inscribed on it, and so on, does it begin to become G-dly? In fact it is G-dly even before
this; it is only the corporeal eyes of man that fail to perceive it to be so.

We mortals fail to perceive the truth. Torah, however, is truth, and its mitzvot are true.
How, then, can there possibly be a mitzvah (and the very fact that there is such a mitzvah
indicates the truth of the matter) of taking parchment and transforming it into G-dliness,
when in reality it was G-dly even before it was used for a mitzvah?

This difficulty too springs from the explanation of Tanya. Were we to say that the
doctrine of tzimtzum is to be understood (as its erroneous exponents understand it) in its
literal sense — as if G-d literally withdrew His Presence from creation, thereafter gazing
upon creation from a distance like the proverbial king through his palace window — then
there would be no difficulty.

However, according to the concept of Unity as explained here in Tanya, whereby the
King Himself is found in the place of the parchment or whatever, then the difficulty
manifests itself. For according to this explanation the place itself and all its aspects are
themselves G-dliness.

If so, what is the meaning of Torah study and performing precepts? What is the point of
studying the law that applies to “one who exchanges a cow for a donkey,” what is the
point of performing a mitzvah involving parchment and ink, when in reality there is no
cow and no donkey, no parchment and no ink, but everything is G-dliness? What is the
significance of Torah and mitzvot?

(c) The question now becomes even greater. The reason we perceive the world to exist as
an independent entity is that we view it with “physical eyes,” and “the eye [was not]
permitted to see,” and so on; i.e., our tangible corporeality prevents us from beholding the
truth.

It would therefore be logical to assume that tzaddikim, inasmuch as they are not hindered
by the concealment occasioned by corporeal flesh and inasmuch as they transcend
materiality, should be able to perceive the truth — that the world truly does not exist, for



everything is G-dliness alone. Those tzaddikim who are at the level of the World of
Yetzirah or Beriah, and surely the truly great tzaddikim who have become a “chariot of
Atzilur” (as explained in Likutei Amarim, ch. 39), should not be subject to the restrictions
of the concealment. With regard to them the above question becomes even stronger:
What is the meaning of Torah and mitzvot for them? Since the G-dliness manifest in this
world is revealed to them, there would seem to be no need for them (G-d forbid) to
perform Torah and mitzvot!

It was in order to answer all these questions that the Alter Rebbe wrote the end of ch. 4
and the whole of ch. 5, as shall soon be explained.

The Alter Rebbe explains at the conclusion of ch. 4 that the #zimtzum and concealment of
life-force is termed kelim (“vessels’), while the life-force itself is called or (“light”). He
then goes on to explain that “the kelim are verily the letters.”

This seems to contradict what was explained in the previous chapters. Earlier on, in the
first chapter, the Alter Rebbe writes that the letters are the life-force of created beings.
Here, however, he says that the life-force is the light, while the letters are the vessels,
which contract and conceal the life-force. How is this to be reconciled with his previous
statement that the letters are the life-force that reveal, as opposed to the kelim, which
conceal?

But in truth, not only is the present statement not a contradiction to what was stated
earlier: it is actually an explanation of the previous statement that the letters are the life-
force.

The question was raised earlier that since the letters are the life-force of creatures, it
would seem that there is a multiplicity of G-dliness. For since tzimtzum itself is not a
party to creation (but only conceals the Creator from the created), the multitude of letters
is thus caused not by tzimtzum but by Elokut, by G-dliness Itself. The question then is:
How can there possibly be a multitude of G-dliness?

The Alter Rebbe answers this in the bracketed text by stating that “the tzimtzum and
concealing of the life-force is called kelim.” One of the novel insights contained in this
statement is that fzimtzum is an actual entity.

Just as kelim are more than just a concealment of the light, being entities unto themselves,
so, too, with regard to the tzimtzum and concealment which are deemed to be kelim; they
too are an entity. And it is this entity that brings about the contraction and concealment of
the light (just as an actual vessel, being an entity, conceals that which is found within it).

We are now able to understand the multiplicity of letters. The multitudinous letters are
not intrinsic to the light itself; they are a result of its passage through the tzimtzum of the
kelim.



This is illustrated by the well-known comparison with the sun’s rays that pass through
white, green or red glass. The light itself remains simple, unaffected by its passage.
However, there is an evident change with regard to its effect; after passing through red
glass the light functions as red light, through green glass — as green light, and so forth.

This is what the Alter Rebbe means when he says that “the kelim are verily the letters”;
i.e., the shaping of the life-force into letters is not a function of the life-force itself, for
“the life-force itself is called or (light)” — and light itself is simple, transcending any
particular form or shape. (For light is rooted in the “ *sun‘ of Havayah,” and in the Name
Havayah there can be no multiplicity, heaven forbid, as has been explained earlier.) The
letters contained in the life-force result from the kelim, which cause the light clothed in
them to be shaped (with regard to their effect).

Accordingly, the second question, regarding the relevance of Torah and miftzvot, is
answered as well. Were tzimtzum to be a non-entity and only constitute a state of
concealment, its sole purpose being to hide and act as a barrier to the light, then created
beings that emerge as a result of this fzimtzum would in reality not exist at all. (It would
only seem to corporeal eyes that they enjoy a true state of existence.)

Since tzimtzum does, however, constitute an entity — the entity of kelim, it possesses
existence. As such, its effect in concealing is similar to its effect when bringing letters
into being.

Regarding the latter, it was explained earlier that the effect of tzimtzum on the light was
that it caused it to assume the “shape” of letters, even though the light itself is not
affected; its effect exists only in relation to created beings. Thus it is similar to the sun’s
rays which do not really change in themselves, although the effect of the colored glass on
them is to produce red or green light, and so on.

The same is true with regard to the effect of tzimtzum in concealing the life-force so that
it will not be perceived by created beings. The concealment itself is a real entity. It is true
that in relation to the light, the tzimtzum does not conceal at all. From the perspective of
created beings, however, the tzimtzum is truly an existing entity. It therefore follows that
[since they were created through it] they have true tangible existence as well.
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After the Alter Rebbe concludes his explanation that the #zimtzum and concealment of the
life-force is termed kelim, which “‘are verily the letters,” he goes on to add that these
letters derive from the five letters 5¥1n"7, which are the “five degrees of Gevurah.” He
also states that their source in turn is the supernal Gevurah of Atik Yomin, etc.

What does this have to do with his previous statement that the 7zimtzum and concealment
is termed kelim, and so on?



By stating the above the Alter Rebbe forestalls a formidable problem: How is it possible
for the tzimtzum to conceal the light? If we were to hold that the tzimtzum merely
prevents the light from being revealed within creation, then there would be no problem.
However, in the bracketed text the Alter Rebbe teaches us a novel concept — that the
tzimtzum results from the kelim. Now since they are a separate entity distinct from the
light, the question arises: How is it possible for the kelim (a distinct and separate entity
from light) to effect a change, as it were, in the light?

The question is even greater: Light is the attribute of Chesed; tzimtzum is the attribute of
Gevurah. In the order of the Sefirot, Chesed precedes Gevurah (qualitatively as well).
How can Gevurah possibly cause a change in an attribute which is spiritually superior to
it?

The Alter Rebbe therefore explains that the root of the letters is the “five degrees of
Gevurah that divide and separate the breath and voice....” L.e., the Alter Rebbe is teaching
us that the concept of letters is not found only within the Sefirot of Atzilut, but far higher,
until ultimately the source of the Gevurot is the “supernal Gevurah of Atik Yomin,” while
“correspondingly, the source of [the various levels of Divine] kindness is also Chesed of
Atik Yomin.” Thus, both Gevurah and Chesed are rooted in Atik Yomin.

Since both attributes are rooted in Atik Yomin, the meaning of which is “removed (pnv1)
and separated from ‘days’ [i.e., the attributes of Azzilut],” it follows that because of their
common source they are indeed not opposites: they are one. For, as the Alter Rebbe will
soon explain (in chs. 6 and 7), even in Azzilut “He and His attributes are One.” How much
more certainly must this be the case insofar as they exist in their source in Atik Yomin,
which is far superior to Arzilut. It is therefore possible for the light of Chesed to be
modified by the tzimtzum of Gevurah.

In light of the above, we will understand why the Alter Rebbe opens ch. 5 by quoting the
Midrashic statement, “Originally it arose in [G-d’s] thought to create the world through
the attribute of stern judgment.” Since this Midrash does not seem to offer any further
explanation of the topic at hand, why quote it at all?

One reason the Alter Rebbe does so is that it enhances our understanding of the entire
concept of tzimtzum. This will be understood after several prefatory remarks.

This Midrash is generally thought to be saying that G-d originally planned that the world
be conducted with the attribute of Gevurah, stern judgment. However, when He saw that
the world could not endure this, He combined with it the attribute of mercy.

The wording of the Midrash, however, is not “to conduct the world” but “to create the
world.” Clearly the Midrash refers to G-d’s manner of creation — that He had originally
planned to create the world solely through the attribute of Gevurah.



The question thus becomes: How is it possible for creation to come about from the
attribute of Gevurah, an attribute of tzimtzum? l.e., how is it possible for tzimtzum to
bring about creation, when (simplistically) fzimfzum is a non-entity, its function being
only to contract and constrain the Divine life-force. How can the non-entity of tzimtzum
create?

This serves to prove that tzimtzum is indeed an entity, for as explained previously
tzimtzum corresponds to kelim.

This, then, is what the Midrash means when it says, “Originally it arose in [G-d’s]
thought to create the world through the attribute of stern judgment.” G-d’s initial
intention was that creation come about by means of the kelim, through the power of the
light vested in them — that creation result from the letters that are formed in the light
through its being clothed in kelim.

Accordingly, we will also understand the continuation of this passage — that “He
associated the attribute of mercy in it[s creation]” refers to “the revelation of G-dliness
through the tzaddikim, and through the signs and miracles....” Why must this necessarily
be the explanation of the role of the attribute of mercy?

In light of the above, this is clearly understood: Since the “attribute of stern judgment”
refers to the letters, we must therefore say that the “attribute of mercy” refers to the light
as it transcends the shape of letters. This light finds expression in “the revelation of
G-dliness through the rzaddikim, and through the signs and miracles...”— by effecting a
change in the course of nature. (The letters cause each individual creature to have its own
characteristics and nature; a change in nature must necessarily derive from the spiritually
superior light.)

In explaining that the attribute of mercy refers to “the revelation of G-dliness through the
tzaddikim, and through the signs and miracles,” the Alter Rebbe adds the words
“recorded in the Torah.” At first glance, it is unclear what this phrase means; does the
Alter Rebbe refer specifically to the Written Torah, or is the Oral Torah included as well?
Furthermore, the miracles that occurred after the forty-year sojourn of the Jewish people
in the desert; that occurred after the first Holy Temple (concluding the events and
miracles recorded in the Written Torah); that occurred even after the Talmud (the Oral
Torah) had been finally recorded; up to and including the miracles10 “witnessed by our
own eyes and not by a stranger,” i.e., the miracles that occurred on the 12th and 13th of
Tammuz 5687;11 — all these are “revelations of G-dliness”” emanating from the
“attribute of mercy.” Why then does the Alter Rebbe specify the miracles “recorded in
the Torah”?

The Alter Rebbe added this phrase in order to answer two very strong questions:
(a) Since the world was created from the letters (for which reason each individual

creature has its own character and nature), how is it possible that there be revealed within
the world (through signs and miracles that transcend nature) a light which is superior to



letters? Inasmuch as the world was created through the letters, one would expect it to be
incapable of housing a light that transcends letters, which would still continue to exist as
tangible entities.

(b) As mentioned earlier, the Midrash addresses itself not to the manner in which the
world is conducted, but to the manner of its creation. G-d first intended to create the
world through the attribute of stern justice. Thereafter — but prior to the actual creation
— G-d combined in it, i.e., within creation, the attribute of mercy. Thus the act of
creation is brought about by the attribute of mercy as well as by the attribute of stern
judgment.

This leads to the following question:

“The revelation of G-dliness through the fzaddikim, and through the signs and miracles”
took place long after creation. What then does the Midrash mean by stating that “He
associated the attribute of mercy in it[s creation],” when this attribute was only revealed
long after creation?

It is in order to answer these two questions that the Alter Rebbe adds the words,
“recorded in the Torah.” One of the meanings of this phrase is: The G-dliness that is
revealed through tzaddikim and miracles (which emanate from the light that is superior to
the letters, as has already been explained), — this too was first recorded in the Torah. It
follows that it is found in creation as a whole, inasmuch as creation proceeds from the
Ten Utterances recorded in the Torah, as explained above (at the end of the first chapter
of Shaar HaYichud VehaEmunah).

Accordingly, we will also understand why the Midrash states that “Originally it arose in
[G-d’s] thought to create the world through the attribute of stern judgment”; it was only

in thought that G-d considered creating the world solely with the attribute of stern
judgement, that is, from the letters themselves bereft of the light that transcends the kelim.
When it came to actual creation, however, i.e., when it came to the speaking of the Ten
Utterances that brought about creation, these letters were invested with the light that
transcends kelim.

Since the letters contain this light, signifying the negation of the tzimrzum of these letters,
it is then possible that at the appropriate time — preordained when the Utterances were
first spoken — there occur the signs and miracles that signify the negation of the
tzimtzum as found below.

Thus, all these miracles were not something that came about later; rather, they emanate
from the light and G- dliness that transcend kelim and that were invested within the letters.
This degree of G-dliness is then revealed at a later time through the tzaddikim and

through signs and miracles.

This, then, is what is explained here in Tanya — that at the very moment of creation G-d
combined and vested within creation the attribute of mercy; that in the letters of the Ten



Utterances which are enclothed within every creature there is invested the light that
transcends the kelim, this light to be later revealed through the signs and miracles.
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One question, however, still remains: What of those great tzaddikim who are on the level
of a “chariot of Atzilut,” for whom the corporeal eye of created beings does not conceal
G-dliness? How do Torah and mitzvot apply to them? It is concerning this that the Alter
Rebbe goes on to explain “the comprehension of Moses our Teacher (peace unto him) in
his prophetic vision.”

The above question applies primarily to Moses. His soul was always in a state of total
revelation, and not at all concealed by his body, for it was completely penetrated and
elevated by his Divine service. For a person such as Moses, for whom there is no
concealment of G-dliness, what is the meaning of Torah and mitzvot?

And with regard to Moses himself, the question stems not so much from his qualities in
general as it does from the distinctive nature of “his prophetic vision.” Moses was unique
among prophets in that not only his soul, but his very body too was equally a fit
receptacle for prophecy. His body was not only able to understand G-dliness, it could
actually perceive the G-dly prophetic vision. This being so, the question becomes all the
more demanding of an answer: What is the meaning of Torah and mifzvot to so lofty an
individual as Moses?

The Alter Rebbe answers this by saying: “Even the comprehension of Moses...in his
prophetic vision did not extend to the World of Atzilut.” This means to say, that even for
an individual as great as Moses the world could be said to exist. True it is that this
manner of existence was ever so much higher than our own conception of existence, but
existence it was. Torah and mitzvot thus applied to Moses as well, so that he could
transform this existence (of his world) into G-dliness.

Although [Moses was of the World of Atzilut, and] the attributes of Chesed and Gevurah
as they exist within Azzilut are G-dly attributes and wholly at one with G-d Himself, and
thus Gevurah does not conceal Chesed, nevertheless, Moses‘ comprehension “did not

extend to the World of Atzilut, except through its being clothed in the World of Beriah.”

This, however, does not suffice. While it is true that Moses‘ comprehension of (the
Chesed and Gevurah of) Atzilut extended to the degree that it clothed itself in the World
of Beriah, it is only in the World of Beriah that creation first takes place. Moses was
therefore able to see in prophetic vision the limitlessness of G-dliness (as explained in ch.
4). And surely Moses did not behold creation there with corporeal eyes.

G-d’s Gevurah even after being clothed in Beriah still remains G-d’s Gevurah. Since
Moses was not subject to the concealment inherent in corporeal eyes, he was able to
perceive the attribute of Gevurah as clothed in the World of Beriah; he did not perceive a



concealing attribute of Gevurah: he perceived a luminous Gevurah. The question thus
remains: What was the meaning of Torah and mitzvot for Moses?

The Alter Rebbe answers this by adding that the attributes of Chesed and Gevurah as
they were clothed in the World of Beriah were not themselves apprehended by Moses,
but “but only insofar as they were clothed in attributes which are of lower levels than
themselves, viz., the attributes of Netzach, Hod and Yesod.”

Thus when Moses apprehended Chesed and Gevurah of Atzilut, he apprehended Chesed
insofar as it is clothed in Netzach, Gevurah insofar as it is clothed in Hod, and both of
them insofar as they are clothed in Yesod. Since his comprehension of Chesed and
Gevurah related to them only insofar as they were garbed in the concealing cloak of
Netzach, Hod and Yesod, therefore even for Moses the world was endowed with
existence. It was, to be sure, a very rarefied form of existence, but it was existence
nonetheless. Torah and mitzvot thus applied to him as well.
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According to the above it would seem that within the three lower Worlds of Beriah,
Yetzirah and Asiyah, the comprehension of G-dliness is an impossibility: all that there can
be is G-dly revelation. This, however, is not the case. For as explained in ch. 39 of Tanya,
the distinctive quality of Gan Eden (whose place is in Beriah, ibid.) lies in the fact that
there it is possible tol2 “derive pleasure from the radiance of the Divine Presence”; the
Divine Presence itself becomes revealed and accessible to comprehension, making it
possible that pleasure be derived from it.

Now according to that which was just explained, how can it be possible to “derive
pleasure from the radiance of the Divine Presence” in any of the Worlds of Beriah,
Yetzirah or Asiyah?

The Alter Rebbe therefore explains that in Gan Eden there is an apprehension of the
“spreading forth of the life-force and light which issues from these two attributes, Chesed
and Gevurah’; i.e., in Gan Eden one is able to comprehend the life-force as it spreads
forth from Chesed and Gevurah themselves, without the intermediacy of Netzach, Hod
and Yesod. (The “spreading forth ” is to be understood as explained in Iggeret HaKodesh,
Epistle 19.) This comprehension, the Alter Rebbe goes on to say, is “the food of the
souls”; i.e., it is internalized, like food which is ingested internally.

However, this gives rise to yet another question: Would we not expect Gan Eden itself to
be nullified out of existence, inasmuch as the radiance of the Divine Presence is revealed
there? Moreover, Gan Eden has to do with comprehension.13 How does it relate to the
emotive attributes of Chesed and Gevurah?

In answer to this the Alter Rebbe states: “For from the diffusion of these two attributes, a
firmament is spread.... Within this is the secret of the twenty-two letters of the Torah.”
Within these letters of the Torah which bring all created beings into existence, was



clothed the Divine light which transcends the #zimzzum of these letters, as explained
earlier.

From the perspective of Torah, these two attributes — the revelation of Chesed and the
concealment of Gevurah — do not contradict one another. This is because Torah
encompasses them both, [as the Alter Rebbe goes on to say:] “as it is written, ‘From His
right hand [He gave] unto them a fiery Law.” ” Torah is thus composed both of “right”
(Chesed) and “fire” (Gevurah). It is therefore possible for these two opposites to coexist
— Gan Eden existing as an entity, and within it, the revealed radiance of the Divine
Presence.

The question of how Gan Eden, which is intellectual perception, relates to Chesed and
Gevurah, which are emotive, is answered by the Alter Rebbe when he states: “For this
firmament is the secret of knowledge (Daat).” This means to say that the one intellectual
faculty of Daat encompasses both emotive attributes of Chesed and Gevurah, and yet
Daat is a faculty of intellect.

But another matter remains to be understood. Gan Eden comprises two aspects: (a) In
Gan Eden there is Torah study (see Likutei Amarim, ch. 41); (b) Though in Gan Eden
there is no performance of mitzvot (as alluded to in the verse, 0°nn1 *won), there is,
however, reward for prior performance.

Now it is understandable how Torah can be found in Gan Eden, for as explained
previously, Torah is comprised of the harmonious conjoining of Chesed and Gevurabh.
Mitzvot, however, are individualized.

For it is known14 that Torah is likened to blood and the mifzvot to bodily organs; whereas
blood courses throughout all parts of the body, the organs are separate from one another,
each with its own individual function.

Since, from the perspective of mitzvot, Chesed and Gevurah are two separate attributes, it
would seem that from this perspective Gan Eden could not possibly exist, inasmuch as it
is a composite of both Chesed and Gevurah. Furthermore, if the light elicited by the
performance of precepts would indeed be drawn down, this light being a manifestation of
Chesed, would this not cause the very existence of Gan Eden, whose source is Gevurah,
to be completely nullified?

The Alter Rebbe therefore says, “and the commandments are [their] garments.” Since the
mitzvot comprise both Chesed and Gevurah, which are two distinct attributes, it is indeed
impossible for the light elicited by the mitzvot to permeate [the souls in Gan Eden]
inwardly, for if it were to do so they would be nullified out of existence.

For this reason, the reward in Gan Eden for the performance of mitzvot is granted only in
the protective and auxiliary manner of a garment; this light is not drawn down into the
souls in a permeating manner.



Torah, however, which is comprised of the conjoining of Chesed and Gevurah, is truly
“food” for the souls in Gan Eden. It permeates them without causing their nullification,
unlike the mitzvot, which are merely “garments”.
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The Rebbe concludes that according to the above discussion another difficulty (not quite
incidental) will be resolved, namely: Where is the concluding bracket at the end of ch. 4?
(Even in the first edition of Tanya this bracket is missing.)

According to all the above-mentioned questions, whose answers are provided by the
Alter Rebbe beginning with the bracketed text in ch. 4, and continuing until the final
bracket of ch. 5, this difficulty finds the following simple resolution:

The bracketed text beginning near the conclusion of ch. 4 extends until the end of ch. 5.
The worthy typesetter, however, seeing two brackets at the end of ch. 5, assumed that one
of them was surely superfluous — not taking into consideration that one of them possibly
marked the conclusion of the bracketed passage beginning in ch. 4.

Excerpted from a Sichah delivered on Shabbat, Parshat Mishpatim, 5727.

FOOTNOTES 1. See Rashi on Bereishit 1:1; Bereishit Rabbah 12:15. 2. 1, 53a. 3.
Introduction to Tikkunei Zohar. 4. Note of the Rebbe: “According to that which is
explained in Iggeret HaKodesh (Epistle 19), it is clear that this does not preclude
[comprehension of] a higher level (for there have been souls whose comprehension has
reached up to Chochmah and Binah). Rather, the comprehension of Chesed and Gevurah
(the source of creation and its tzimtzum), which is the matter at hand, became possible
only through their being clothed in Netzach, Hod and Yesod.” 5. Parentheses are in the
original text. 6. Devarim 33:2. 7. Parentheses are in the original text. 8. Chs. 9 and 12. 9.
He‘arot VeKitzurim, p. 126. 10. Cf. Iyov 19:27. 11. L.e., the release of the previous
Lubavitcher Rebbe, Rabbi Yosef Yitzchak Schneersohn, from incarceration and capital
sentence in Leningrad in 1927. 12. Iggeret HaKodesh, Epistle 5. 13. Tanya, ch. 39, et
passim. 14. Explained at length in Likkutei Torah, Parshat Bamidbar.

Chapter 6

Earlier on, in ch. 4, the Alter Rebbe explained that the Supernal attributes of Chesed and
Gevurah — the former finding expression in the diffusion of the Divine life-force that
creates and animates created beings, and the latter finding expression in the obscuring of
this life-force from them (so that they conceive of themselves as independently existing
beings) — both possess one source. He explained there that since these two attributes are



essentially one, the tzimtzum of Gevurah does not truly conceal, for “an entity cannot
conceal its own self.”

All this applies to Chesed and Gevurah in the state in which they are found within their
source. One might, however, think that in their revealed state (whether in a Sefirah, or in
a mortal middah or attribute) they are indeed two separate and opposite entities —
revelation and concealment, respectively. The Alter Rebbe therefore goes on to say in
this chapter, that even when these attributes are revealed they are still in a state of
hitkalelut, mutual incorporation, and both serve to bring about one result — a physical
world with corporeal creatures. Were the Divine life-force to be revealed within these
creatures they would be completely nullified within their source; there would be no such
thing as created beings.

Thus the ultimate purpose of the fzimtzum brought about by Gevurah is also motivated by
Chesed, for this concealment makes creation possible. Gevurah and Chesed are thus
joined in a state of mutual incorporation. What makes this fusion possible is the fact that
they are both united with the light of the Ein Sof. Hence, even when they are in a revealed
state and appear to be two disparate entities, they are essentially one.
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Now the Name Elokim is the Name which indicates the attribute of Gevurah and
tzimtzum,

Each of G-d’s Names denotes a particular Divine attribute. The Name pronounced Keil,
for example, indicates the attribute of Chesed, as in the verse,1 “The kindness of Keil
endures throughout the day.” Likewise, the Name that indicates the attribute of Gevurah
or tzimtzum is Elokim; i.e., when the light of the Ein Sof garbs itself in the attribute of
Gevurah to bring about its own tzimtzum and concealment, it is known by the Name
Elokim.
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hence it is also numerically equal to hateva (‘“‘nature’), which equals 86,
“Nature” signifies the ordered way of the world. Because of its repetitiveness, people
become accustomed to it and it arouses no sense of wonder. No thought is given to the
Divine power and life-force which is concealed in those things which have an established
order and are repeated constantly.
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for it (the Divine Name Elokim) conceals the supernal light that brings the world into
existence and gives it life,



The supernal light constantly creates the world ex nihilo — a feat more wondrous than
the Splitting of the Red Sea. The Divine Name Elokim, however, conceals this light, so
that it will not be visible to created beings,
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and it appears as though the world exists — without having to be constantly renewed, as
if permanently programmed — and is conducted according to the laws of nature,
independently of any supernatural influence.

Thus, even those things which are observed to undergo some degree of renewal are also
perceived as “the way of nature,” inasmuch as they follow these seemingly immutable
laws.

Chassidus explains that the wordyav (“nature’), has a number of meanings, including
“entrenched” and “submerged”. This means that the laws of nature are so “entrenched” in
creation that it is difficult to detect the ongoing process of its renewal. Additionally, just
as a submerged object is completely concealed by water, so, too, is the Divine life-force
utterly “submerged” and concealed within created beings.
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And this Name Elokim, not as it exists in its supernal source, but as it acts through the
attribute of Gevurah, so that the world appears to be conducted in a natural manner,
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is a shield and a sheath for the Name Havayah,
The Divine Name Havayah — as mentioned earlier, in explanation of the verse, “For a
sun and a shield is Havayah Elokim”— is like the illuminating sun, while the Name
Elokim conceals its light as does the sun’s shield, thereby enabling created beings to
benefit from it.
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concealing the light and life-force which flows from the Name Havayah and bringing
creation into existence from naught, this being the purpose of Havayah, the Name itself
meaning “to bring into existence.” This light and life-force is concealed by Elokim:
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so that it should not be revealed to the creatures, which would thereby become absolutely
nullified.



Since it is only through the concealment effected by the Name Elokim that created beings
are able to exist:

12 732’ 2WAW ,T0M NN 12 O3 RIT N7 DIHNY T 7923 D102 M

The quality of this2 Gevurah and tzimtzum is also an aspect of Chesed, through which the
world is built.

This is an allusion to the verse that states:3 “For I declared that the world be built through
[the attribute of] Chesed.” For inasmuch as the world could not possibly have been
created without the 7zimtzum and concealment afforded by the Divine Name Elokim, it
follows that the ultimate intent of this tzimtzum is actually Chesed.
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And this is the quality of Gevurah which is included in Chesed.4

Le., this is a form of Gevurah through which an act of Chesed is accomplished. As such it
is included within Chesed.5
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From the mutual inclusion of the attributes, their opposite natures notwithstanding, it is
evident that “He and His causations” — i.e., His attributes — “are One,”
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for since they are in complete unity with Him, they therefore unite with each other and
are comprised of each other.
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As Eliyahu said, in the passage beginning Patach Eliyahu, in the introduction to Tikkunei
Zohar, “And You are He Who binds them (i.e., the Sefirot and the attributes) together and
unites them...; and apart from You there is no unity among those [attributes] above....”

The Alter Rebbe will say a little later that since the Divine Name Elokim, signifying the
attribute of 7zimtzum and concealment, is one with the Name Havayah, it follows that the
concealment brought about by the Name Elokim is not a true concealment, for “an entity
cannot conceal its own self.” Created beings are therefore absolutely nullified in relation
to their source.
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This, then, is the meaning of the Scriptural phrase,6 “and take it unto your heart that
Havayah is Elokim.”



Concerning this verse the question was asked in the first chapter: “Would it occur to you
that there is a god dwelling in the waters beneath the earth, so that it is necessary to
caution so strongly [and negate this thought by stating that one should] ‘take it unto your
heart’?”
According to the explanation given here this question is answered: The statement that “in
the heavens above and upon the earth below, there is no other,” is not intended to negate
the existence of another god. Rather, the verse is telling us that there is nothing else
besides G-d: He alone enjoys true existence; everything else is totally nullified in relation
to Him. And for this concept to be understood well, one must indeed “take it unto his
heart.”
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That is, these two Names are actually one; i.e., although Havayah represents Chesed and
revelation, and Elokim represents tzimtzum and concealment, they are nevertheless truly
one,
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for even the Name Elokim, which conceals and contracts the light of the Divine life-force
that is responsible for creation, is a quality of Chesed, just like the Name Havayah.
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For the attributes of the Holy One, blessed be He, unite with Him in a complete unity,
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and “He and His Name are One,” for His attributes are His Names; i.e., the attributes
correspond to His specific Names.
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Since this is so, i.e., once you understand that Elokim is one with Havayah,
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you will consequently know that “in the heavens above and on the earth below, ein od”
— there exists nothing else besides G-d.
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This Hebrew phrase means that even the material earth, which appears to everyone’s eyes

to be actually existing, is naught and utter nothingness in relation to the Holy One,
blessed be He.
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For the Name Elokim obscures and contracts the light and life-force only for the nether
creatures, so that they perceive themselves as possessing independent existence,
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but not for the Holy One, blessed be He, since He and His Name Elokim are One. Hence
the Name Elokim cannot possibly act as a concealment for Him.
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Therefore, even the earth and that which is below it are naught and utter nothingness in
relation to the Holy One, blessed be He,
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and are not called by any name at all, not even by the name od (“else”’), which would
indicate a subordinate status,
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as in the statement of our Sages, of blessed memory:7 Yehudah ve ‘od likra — “Does a
verse in the Torah require secondary (od) substantiation from [the customs of] the Land
of Judah?!”
We thus see that the term od signifies secondary status.
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This too is the case with the body, which is subordinate to the soul and life-force within it,
for which reason it is referred to as od.
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(8And this is the meaning of the verse,9 “I will praise Havayah with my life, i.e., with my
soul; I will sing to Elokai ("my L-rd*) be ‘odi, i.e., with my body.”

We thus see that the body is termed od, inasmuch as it is subservient to the soul. The
reason the term Elokai is used in connection with the body’s song is this:
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For the life, i.e., the soul, is derived from the Name Havayah, and the od, which is the
body, its subordinate, from the Name Elokim.)



We thus see that the body is nullified in relation to the soul to the extent of od, i.e., it is
subordinate to it; it is not, however, nullified out of existence in relation to the soul. The
reason for this:
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For the soul does not bring the body into existence ex nihilo: it only provides it with life.
The body is therefore called od, i.e., secondary to the soul, inasmuch as it is the soul that
provides the body with life.
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But as to the Holy One, blessed be He, Who brings everything into existence ex nihilo,
everything is absolutely nullified in relation to Him, just as the light of the sun is
absolutely nullified in the sun.
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This is why it was necessary for the Torah to warn, “Know this day and take it unto your
heart” [that “in the heavens above and upon the earth below there is none other],”
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so that it should not enter your mind that the heavens and all their host, and the earth and
all it contains, are separate entities in themselves, i.e., distinct and apart from their
Creator and the Provider of their life,
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and that the Holy One, blessed be He, fills the whole world in the same way as the soul is
invested in the body,
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and that He causes the flow of the “vegetative force” into the earth, this being the life-
force revealed within the earth,
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and the power of motion into the celestial spheres, and moves them and directs them
according to His Will,
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just as the soul moves the body and directs it according to its will.



Though the body is a totally separate and different entity from the soul, the soul is
nevertheless able to direct it according to its will, because it provides it with life. One
might mistakenly believe that G-d animates and conducts the world in a similar manner,
and conceive of the world as being separate from Him, just as the body is separate from
the soul. Anticipating this, the verse therefore points out that the relation between the soul
and the body is entirely unlike the relation between G-d, and His creation and vivification
of created beings.
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In truth, however, the analogy of soul and body bears no similarity whatsoever to the
object of comparison — G-dliness and the world,
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since the soul and the body are actually separate from each other at their sources.
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The source of the body and its essence comes into being not from the soul,10 but from
the seed of one’s father and mother;
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and even afterwards — after its creation — its growth is not from the soul alone, but
through the mother’s eating and drinking throughout the nine months [of gestation],
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and subsequently, through his own eating and drinking.

The body is thus a truly separate entity from the soul, inasmuch as the soul only provides
it with life.
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This is not so, however, in the case of heaven and earth, for their very being and essence
was brought into existence from naught and absolute nothingness,

Before creation there was no space at all (as it were) for the existence of created beings,
by virtue of the Divine Ayin which is ultimately responsible for creation.
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solely through the “word of G-d” and the “breath of His mouth.”
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And now, too, the word of G-d still stands forever in all created things, and flows into
them continuously at every instant,
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constantly creating them anew from nothing, just as for example, the coming into
existence of the light from the sun within the very globe of the sun.

It has already been explained that the light of the sun as it is found within the sun-globe
does not possess true existence, for it is completely nullified within the sun. Only after it
leaves the sun-globe can it be said to possess independent existence. Created beings
likewise are always wholly nullified in relation to their source, since they are constantly
found within it, i.e., within the Divine life-force that creates them.
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Hence, in reality they — created beings — are completely nullified out of existence in
relation to the “word of G-d” and the “breath of His mouth,” which are unified with His
Essence and Being,
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as this union will be explained later,

Thus, created beings are completely nullified to the “word of G-d” and the “breath of His
mouth,” as well as to G-d Himself,
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just as the light of the sun is nullified in the sun.

Why, then, are created beings unaware of this, considering themselves instead as
possessing independent and true existence? The Alter Rebbe answers this by saying:
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Yet these are His restraining powers, to hide and conceal, through the attribute of
Gevurah and tzimtzum, the life-force that flows into them,
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so that heaven and earth and all their host should appear as if they were independently
existing entities.



The effect of tzimtzum is to conceal from created beings the source of existence
continuously found within them. This is why they are able to think of themselves as
possessing independent existence.
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However, the tzimtzum and concealment is only for the lower [worlds],
WNRw2 WRwa MR 22N wn Nip) PR X910 ,1"2211 23H HaR

but in relation to the Holy One, blessed be He,11 “Everything before Him is considered
as actually naught,” like the light of the sun within the sun.
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The attribute of Gevurah does not, heaven forfend, conceal for Him,
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for it is not an independent entity; rather, Havayah is Elokim.

The concealment resulting from the Divine Name Elokim and the attribute of Gevurah
are one with the Divine Name Havayah, the attribute of Chesed and revelation. Thus,
from the Divine perspective there is no concealment, for “an entity cannot conceal its
own self.”

FOOTNOTES 1. Tehillim 52:3. 2.
Note of the Rebbe: “As distinct from that [Gevurah] of Part I, end of ch. 6.”

In this brief note, the Rebbe explains why the Alter Rebbe stresses here that specifically
“this [manner of] Gevurah and tzimtzum is also a quality of Chesed.” His intention is to
exclude thereby the Gevurah and tzimtzum discussed earlier, in the sixth chapter of the
first part of Tanya. When he says there that the life-force of holiness descends through
many degrees of tzimtzum that enable it to be invested within the kelipah and sitra achra
so as to provide them with life, it is clear that there the tzimtzum is truly one of Gevurah
and concealment, and by no means a quality of Chesed. For the Divine intent there is that
there should be no revelation whatever.

3. Tehillim 89:3. 4.

The Rebbe explains why the Alter Rebbe states that “this is the quality of Gevurah which
is included in Chesed,” after having already said that “this quality of Gevurah and
tzimtzum 1s also a quality of Chesed.”



The Alter Rebbe’s purpose here is to introduce a basic new point, and thereby to forestall
a powerful question, which because of its apparent simplicity — says the Rebbe — seems
to be overlooked.

The question is as follows: We are speaking here of G-d’s infinite attributes. Just as the
effect of His Chesed is limitless, creating as it does an infinite multitude of beings (see
above, ch. 4), so too should the infinite effect of Gevurah be an infinite degree of
concealment. This concealment should therefore only allow (heaven forfend) such
creation of which it may be said (as the Alter Rebbe says in Tanya, ch. 36) that “there is
none lower than it in terms of concealment of His light.” Accordingly, it would seem that
the infinite concealment of Gevurah should only allow for the creation of an infinite
multitude of creatures which are of the lowest level of this gross and material world, “the
lowest in degree,” inasmuch as only within this lowest level is there to be found the
utmost concealment — the infinite effect of Gevurah. How, then, did the rest of creation
come about?

According to the analogy of the sun’s shield and sheath, as well as the above explanation
that the purpose of the concealment is not concealment alone, but also that creation not be
totally nullified within the Divine light, the question is resolved as follows.

The sun not only operates by means of its shield; being a luminary, it also shines — and
may be seen — through it. Thus, the effect of the shield is also to allow the revelation of
the sun.

The same is true of the infinite degrees of creation which emanate from the “sun” of
Chesed and the infinite degrees of concealment emanating from the “shield” of Gevurah.
Every level of the infinity of creatures created by Chesed is protected from being
nullified in relation to its source, by the corresponding level of the infinity of shields
brought into being through the infinite attribute of Gevurah.

This, then, is the new and basic point the Alter Rebbe indicates when he says that “this is
the quality of Gevurah which is included in Chesed’: Within each of the infinite degrees
and levels of creatures generated by Chesed, there is to be found the quality of Gevurah
which is included in Chesed, so that they will not be nullified in relation to their source.

We thus have two novel points explained here by the Alter Rebbe: (a) The quality of
Gevurah 1s not only an expression of concealment and tzim#zum, but also a quality of
Chesed, for it makes creation possible; (b) this quality of Gevurah is included in Chesed.

This latter point finds expression in the fact that each level of creation and each creature
was brought into being through a manner of rzimtzum that is likened to “individual
droplets” of rain that are channeled and phased, rather than descending all at once like
“the floodgates of heaven.” The “channeling” effect is thus twofold. On the one hand, it
negates and limits the unbridled “floodgates of heaven”; at the same time, it causes the
droplets to descend individually, so that they may be utilized in a profitable manner.



Another analogy: Smoked glass is used to protect one’s eyes from the sun’s rays by
blocking the free passage of light that a lighter-colored glass would admit; at the same
time, this same protective glass does permit some degree of light to enter, so that benefit
may be derived from the sun’s rays.

The same is true in the analogue, regarding the two characteristics of rzimtzum and
Gevurah. On one hand, tzimtzum makes it possible for the created being not to become
totally nullified in relation to its source — something that would be certain to occur if
creation were to derive from the attribute of Chesed alone; on the other hand, tzimtzum at
the very same time is a partner in creation — an act of Chesed, as the verse states, “For |
declared that the world be built through Chesed.” This is what is meant by “the quality of
Gevurah which is included in Chesed’; i.e., that Gevurah which creates beings.

5. An example of this, notes the Rebbe, is the rainfall as described in note 4, above. So
too, as discussed there, one can look at the sun only by using a darkened glass, which

thus serves a function of Gevurah as included in Chesed. And the same is true in the
analogue: Since the world is created by virtue of the concealment effected by Gevurah,
this attribute thereby becomes a component of the attribute of Chesed. 6. Devarim 4:39. 7.
Kiddushin 6a. 8. The parentheses are in the original text. 9. Tehillim 146:2. 10.

The following question was asked of the Rebbe: What does the Alter Rebbe add by
saying that [“the soul and the body are actually separate from each other at their sources”
inasmuch as] “the source of the body and its essence comes into being not from the soul,
but from the seed of one’s father and mother,” after having already stated that the soul
merely animates the body but does not bring it into existence?

The Rebbe replied: As stated explicitly in the beginning of ch. 3, here, too, the intent of
the Alter Rebbe is to demonstrate that the created being is naught and absolute
nothingness in comparison to the “breath of His mouth” which is found within it. This is
because the “breath of His mouth” derives from the Divine Name Havayah, while the
concealment of the created being derives from the Name Elokim. Since Havayah and
Elokim are truly One, the concealment is not a true concealment: Elokim does not conceal
Havayabh.

However, it has just been stated here that the life of the body — the soul — derives from
the Name Havayah, and the body itself derives from the Name Elokim. This being so,
why is the body considered to be secondary and subordinate to the soul; why is it not
considered to be totally nullified in relation to it (since the soul — the life of the body —
derives from the Name Havayah)?

The answer to this lies in the fact that the body and soul are separate from each other not
only in their manifest existence, but also in their sources. For the creation of the body’s
source and the essence of its being — the level of the Name Elokim within the body —
does not derive from the soul (and the level of Havayah of his soul), but from the seed of
the father and mother.



These particularized levels of Havayah and Elokim (as found in soul and body) are
indeed not truly one (although the general aspects of Havayah and Elokim are one),
except in a “secondary” and “subordinate” manner, as it were.

The same applies to the sun’s shield, or sheath, each part of it being subordinate to the
entire sun. However, the shield actually obscures only those rays that shine through each

individual portion of it, and likewise, only with those particular rays is it unified.

11. Zohar 1, 134a.

Chapter 7

The Alter Rebbe explained in the previous chapters that the Scriptural statement that *“in
the heavens above and upon the earth below there is none other,” is not intended to
negate the existence of another god. Rather, it tells us that Divine Unity is such that there
is no true existence other than G-d, for all created beings are completely nullified in
relation to Him and are united with Him. This is not perceived by them nor manifest in
them, only because of the 7zimtzum which conceals the Divine life-force that
continuously brings about their existence ex nihilo. Being unable to perceive this life-
force, they consider themselves to be independently existing entities.

This concealment, of course, applies only to created beings but not to their Creator. From
the Divine perspective there is no concealment whatever, inasmuch as Havayah and
Elokim are truly one: the concealment effected by Elokim thus does not act as a
concealment for Havayah.

The Alter Rebbe will now explain how the above enables us to understand the teaching of
the Zohar that Shema Yisrael is “higher-level Unity” and Baruch shem is “lower-level
Unity.”

Were Divine Unity merely to signify the existence of one G-d, it would be impossible to
speak of higher and lower levels of Unity. According to the above explanation, however,
that Divine Unity means the nullity of created beings and their unity with G-d, it is
indeed possible to speak of two diverse levels of Unity.

In this sense, “higher-level Unity” refers to the Divine faculty of creative speech
(otherwise known as Malchut), considered at the stage in which it is still found within its
source. By way of analogy, the seminal letters of a person’s speech are first encapsulated
within his thought and emotions, which will ultimately be responsible for his subsequent
speech. (The Rebbe notes that “this was explained in Part I, chs. 20-21.”)



The same is true Above: When Supernal creative speech is at the stage in which it is still
included within the Supernal attributes — which, being infinite, are too lofty to serve as a
source of creation, for it is inherently limited to space and time — creation as it exists in
its source is united with G-d at the higher level of Unity. Its manner of nullification is
then similar to the nullification of the sun’s rays as they are found within the sun-globe.

When, however, the Divine creative power of speech (or Malchut), after undergoing a
process of tzimtzumim, descends to a level at which it is able to serve as a source for
creation, then the term “lower-level Unity” applies. Created beings at this level cannot be
said to be completely and utterly nullified. For inasmuch as this level becomes the actual
source of created beings, they must perforce have some measure of identity in relation to
it. Although this level, too, is pervaded by the Ein Sof-light which unites with the Divine
faculty of creative speech, this unification is nevertheless one of “lower-level Unity,”
wherein created beings are seen to have some measure of existence — albeit a nullified
form of existence, but existence nonetheless.
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With the above in mind, we may now understand the statement in the holy Zohar, that the
verse Shema Yisrael is yichuda ila‘ah (“higher-level Unity”), and that the verse Baruch
shem kvod malchuto leolam vaed is yichuda tata’ah (“lower- level Unity”).

The connection between the last-mentioned verse and Divine Unity is now explained:
mMnR DM AR RIT TV 0D
Forl vaed is equivalent to echad through the substitution of letters.2

The alef of echad interchanges with the vav of vaed, since both letters belong to the same
group of letters, viz., alef, hei, vav, yud (which, the Rebbe notes, are known as otiyot
hahemshech, the “connective letters”). The chet of echad interchanges with the ayin of
vaed, since they share the same source (motza) in the organs of speech, and thus both
belong to the category of “guttural letters,” viz., alef, hei, chet, ayin. Finally, the large
daled of echad transposes into the small daled of vaed.
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The cause and reason for this fzimtzum and concealment with which the Holy One,
blessed be He, obscured and hid the life- force of the world, making it appear as an
independently existing entity, [is as follows]:

L.e., the Alter Rebbe is asking why it is indeed necessary for the world to appear as an
independently existing entity. What would be lacking if the world would be perceived in



its true state — as an entity wholly nullified in relation to its source? The reason for this
is as follows:
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It is known to all that the purpose of the creation of the world is the revelation of [G-d’s]
sovereignty,

oy X929 PRT
for3 “there is no king without a nation.”
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The word oy (“nation”) is related etymologically to the word nmy (“dimmed,
extinguished”), as in the expression 2> MMy (Rashi on Shoftim 5:14), describing coals
in which the fire is not to be seen. In terms of the relationship of a king and his subjects,
the word ¥ thus signifies those whose relationship with the king is not readily apparent,
'|573ﬂ novnn 2°P107 2°7N 0°7751 0°727 0AW
for they — the subjects who comprise a nation — are separate entities, distinct and
distant from the level of the king; only upon them does the king reign, as a result of their
nullifying themselves to him.
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For even if he had very many children, the term “kingship” would not apply to them,
inasmuch as the king’s children are part of the king himself,
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nor is it possible for a king to reign even over nobles alone.
Although they — unlike a king’s children — are not part of him, nevertheless, since their
position puts them in constant and close contact with him, thereby lending them some of
the aspects of kingship, the king cannot reign over nobles alone.
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Only4 “in a numerous nation is the glory of the king.”
Only upon strangers can sovereignty apply. The same is true Above: The ultimate intent
of the revelation of Divine Kingship finds expression in His reigning over lowly created

beings, who perceive themselves as existing independently of Him — so that they, too,
should humble and nullify themselves before Him.
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The Name that indicates the attribute of G-d’s Malchut (“Kingship”) is the Name of
Adnut (“Lordship”), for His Kingship lies in the fact that He is L-rd of the whole universe.
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Thus, it is this attribute (viz., Malchut) and this Name (viz., the Name of Adnut,
signifying lordship) which bring the world into existence and sustain it so that it should
be as it is now —
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a completely independent and separate entity, and not absolutely nullified,
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for with the withdrawal of this attribute and this Name from the world, G-d forbid, the
world would revert to its source in the “word of G-d” and the “breath of His mouth,”
where it would be completely nullified, and the name “world” could not be applied to it
at all.

Inherent in the name “world” is being and limitation. However, in the state in which the
world finds itself within its source it would have no “being” and would not be limited.
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The term “world” can be applied solely to [that which possesses] the dimensions of space
and time,
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“space” referring to east, west, north and south, upward and downward,
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and “time” referring to past, present and future.

Only with regard to entities that are subject to the limitations of space and time can the
term “world” be applied.

MLV MIWITRI MTA2 MW 072 1K 198 N°na 75 73

All these dimensions of space and time have no relation to the holy supernal attributes of
the World of Atzilut, because those attributes are infinite.



As explained earlier, the attribute of Chesed is infinite; so, too, are the other attributes in
the World of Arzilut. Hence, by definition, they are not at all subject to the limitations of
space and time.
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Only concerning the attribute of [G-d’s] Malchut is it possible to say that He is King
“Above without end and below without limit,” and likewise in all four directions.

This means to say that G-d is King of all creatures, from the very highest to the very
lowest. Thus, when speaking of Malchut, it is in order to use terminology that has some
relationship to space, such as “higher” and “lower”. This indicates that Malchut itself has
some relationship to the aspects of time and space.
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The same is true concerning the dimension of time, i.e., that the attribute of Malchut is in
some small measure related to time, as it is written:5
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“G-d reigns, G-d has reigned, G-d will reign.”
L.e., G-d’s reign is related to present, past, and future — the dimension of time.
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Thus, the life-force of space, and likewise of time, and their coming into being from
nothingness, and their existence as long as they shall exist, are from [G-d’s] attribute of
Malchut, and from the Name of Adnut.
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Now, since [G-d’s] attribute of Malchut is united with His Essence and Being in an
absolute union, as will be explained,
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space and time which are created from Malchut are therefore also completely nullified in

relation to [G-d’s] Essence and Being, just as sunlight whilst it is still within the orb of
the sun is nullified in the sun.



This means to say: As long as Malchut still exists in a state of complete union with G-d’s
Essence and Being, space and time — the source of worlds — as found within the
attribute of Malchut are utterly nullified relative to G-d.

This state is called “higher-level Unity.” It exists only before the descent of Malchut
through various tzimtzumim in order to vest itself in the lower worlds, thereby creating
them and providing them with life. It is then that the worlds enjoy the state of “higher-
level Unity,” because from the perspective of the pristine source of Malchut and Adnut
which brings about their existence, their actual creation is as yet inconceivable, inasmuch
as Malchut and Adnut are still in a state of inclusion within their source. Consequently,
space and time “exist” there in the same manner as the light of the sun “exists” within the
sun — in a state of complete nullity.
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And this is the [meaning of the] alternation of the [letters of the] Name of Adnut with the
[letters of the] Name Havayah.

When the letters of one Divine Name are alternated with the letters of another, the Name
whose initial letter appears first is the dominant one, the second Name being intertwined
and encompassed by it. If, for example, the first letter is the initial of the Divine Name
that designates Chesed and the second letter is the initial of the Divine Name that
designates Gevurah, the revelation of Chesed will predominate.

One speaks of “the alternation of the [letters of the] Name of Adnut with the [letters of
the] Name Havayah” when referring to Malchut and Adnut while they are still united
with G-d’s Essence and Being, which are too lofty to serve as a source for created beings.
The eventual source of the existence of created beings is Malchut and Adnut.
Nevertheless, since the Divine Name Havayah is dominant — i.e., since Adnut is
submerged within Havayah — all “existence” is completely nullified in relation of G-d’s
Essence and Being, just as sunlight is devoid of all identity within the sun.
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The Name Havayah indicates that He transcends time, that “He was, is, and will be — all
at the same instant,”

Past, present and future meld into one within the Name Havayah, indicating that
Havayah transcends time,
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as is stated (6in Ra‘aya Mehemna on Parshat Pinchas);
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and likewise [the Name Havayah] transcends space, for [Havayah] continuously brings
into existence the whole dimension of space, from the uppermost level [of space] to the
lowermost level [of space], and in the four directions.

Clearly, the Divine Name Havayah transcends time and space. Malchut and Adnut,
however, do bear some relation to time and space. Nevertheless, since the letters of the
Name of Adnut are interspaced within the letters of the Name Havayah, the dimensions
of time and space are completely nullified in relation to G-d. This is the state called
vichuda ila‘ah, or “higher-level Unity.”
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Now, although G-d transcends space and time, He is nevertheless also found below,
within space and time — even as space and time, i.e., the dimensions that constitute the
world, exist (in their own eyes) as independent entities;
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that is, He unites with His attribute of Malchut, from which space and time are derived
and come into existence.

This refers to Malchut after its descent through the various tzimtzumim. However, even
this level of Malchut is united with G-d. Thus, G-d Who transcends time and space is
also found within time and space.
The reason created beings are unable to perceive Him is that Malchut conceals His
Presence; they thus regard themselves as possessing independent existence, subject to the
limitations and divisions of time and space.

AXNN XTI 0N

And this is yichuda tata‘ah, or “lower-level Unity,”

In this state, created beings are not totally nullified in relation to their source, the attribute
of Malchut, inasmuch as it allows them to be aware of their own existence.
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(7[meaning] the intertwining of [the letters of the Name] Havayah within [the letters of
the Name of] Adnut).

In this instance the Divine Name Havayah is intertwined and vested within the Name of
Adnut; i.e., Havayah is concealed and submerged, while Adnut is revealed and

predominant, allowing for the creation of time and space.
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Le., His Essence and Being, which is called by the Name Ein Sof, “the Infinite One,”
completely fills the whole earth temporally and spatially.
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For in the heavens above and on the earth [below] and in the four directions, everything
is equally permeated with the Ein Sof-light, for [G-d] is to be found on the earth below
exactly as in the heavens above,

X177 12 7I0 PR IR MIRENA 7027 07 NI KT 90 0

for everything — including both heaven and earth — is within the dimension of space,
which is utterly nullified in the Ein Sof-light,
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which clothes itself in it through [G-d’s] attribute of Malchut that is united with Him.
In relation to the Ein Sof-light which totally transcends time and space there exists no
difference between heaven and earth; G-d is found equally in heaven and upon the earth.
This being so, why are time and space not totally nullified?
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[They are not nullified] because [G-d’s] attribute of Malchut is the attribute of tzimtzum
and concealment, [whose function is] to hide the Ein Sof-light, so that it will not be
perceived by created beings,
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so that the existence of time and space should not be completely nullified and there will
be no dimensions of time and space whatsoever, even for the lower worlds.

Le., it is only because of the concealment effected by Malchut that time and space exist
for created beings.
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Now, from the foregoing exposition one will be able to understand the verse,8 “I,
Havayah, have not changed.”

j7amEb]

This means:



Not only has there been no change in G-d’s conduct, or even His will, with regard to
rewarding the righteous and so on, but this verse means explicitly that there is no change,
heaven forfend, in G-d: there exists nothing that can alter Him.

The only consideration that might possibly cause one to wonder about there being a
change in G-d’s unity is His bringing created beings into existence. Before their creation
nothing whatever existed other than Him. After their creation, however, one might
erroneously conclude that there now exists something in addition to Him — the various
worlds and their denizens. And were this to be so, this would constitute a change in G-d’s
absolute unity, heaven forbid. The verse therefore anticipates this by saying, “I, Havayah,
have not changed.”
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there is no change in Him at all; just as He was alone before the creation of the world, so
is He alone after it was created.

Superficially this is difficult to understand. How can we possibly say that G-d is alone
after the world was created, when there now exists an additional entity — the world?

However, according to the explanation given here regarding Divine Unity, this matter is
clearly understood. Since the world is truly nullified in its entirety in relation to Him and
is wholly united with Him, G-d is thus just as truly alone after the world was created as
He was alone prior to its creation.
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Accordingly it is written,9 “You were [the same] before the world was created; You are
[the same after the world was created],”

It would have been simpler to state, “You are the same before and after the world was
created.” The text, however, chose to be more explicit in order to stress that the “You”
that existed before the world’s creation remains exactly the same “You” after its creation.
VTR KDY, IMNARY MW oW 072
without any change in His Being, nor even in His knowledge,10
One might have supposed that with the creation of the world G-d’s knowledge underwent
a change,11 inasmuch as He could not have possibly known the world beforehand; once
the world was created, G-d would thus know something that previously He did not. The

Alter Rebbe therefore tells us that G-d’s knowledge has not changed at all:
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for by knowing Himself, He knows all created things, since all derive from Him and are
nullified in relation to Him.

Creation thus added nothing to G-d’s knowledge. This knowledge of self existed before
creation, and it is with this prior knowledge that He knows of all of creation.
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As Maimonides, of blessed memory, stated,12 that He is the Knower, He is the Known,
and He is Knowledge itself: all are one.

This is radically different from mortal knowledge, which comprises three distinct
elements: (a) the person’s soul — the knower; (b) the subject that is known, and (c) the
power of knowledge — the faculty of Daat, which enables the knower to know the
known. In the Divine realm, however, these three elements are all one: all are G-d. (See
ch. 2 of Part I for further elaboration of this theme.)
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This — Maimonides goes on to say — is beyond the capacity of the mouth to express,
beyond the capacity of the ear to hear, and beyond the capacity of the heart or mind of
man to apprehend clearly.
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For the Holy One, blessed be He, His Essence and Being, and His Knowledge — are all
absolutely one, from every side and angle, and in every form of unity.
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His Knowledge is not superadded to His Essence and Being as it is in a mortal soul,
whose knowledge is added to its essence and is compounded with it.
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For when a man studies a subject and knows it, his rational soul was already within him
before he studied and knew it, and afterwards, this knowledge was added to his soul.

Man’s knowledge is thus a supplement to his intrinsic being; through it he becomes
aware of something he did not know before.
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And so, day after day,13 “Days speak, i.e., instruct a person, and a multitude of years
teach wisdom.”
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This is not a simple i.e., perfect unity, but a composite.
The Alter Rebbe means the following: Although man’s knowledge, too, is united with
him (lit., “with his soul”), for it is the person himself who knows, nevertheless this is not
a perfect unity, for “simple” implies that any alternative would be inconceivable. Since a
man’s knowledge is acquired, not having been part of his essential being, its acquisition
yields an imperfect and composite form of unity, a unity comprised of two separate
entities that have coalesced.
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The Holy One, blessed be He, however, is a perfect unity, without any composition or
element of plurality at all, inasmuch as it is impossible to speak of any aspect of Him as
not having existed previously.

ealy!
Hence, since His unity is perfect and uncompounded, one cannot say that His Knowledge
is something apart from Him, for that would imply, heaven forbid, a composite — that
his knowledge is superadded to His Essence, effecting a change within Him. Rather:
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one must conclude that His Essence and Being and Knowledge are all absolutely one,
without any composition.
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Therefore, just as it is impossible for any creature in the world to comprehend the
Essence of the Creator and His Being, so it is impossible to comprehend the essence of
His knowledge, which is One with G-d Himself;
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[it is possible] only to believe, with a faith that transcends intellect and comprehension,
that the Holy One, blessed be He, is One and Unique.

Inasmuch as faith transcends intellect, it is able to apprehend truths that lie beyond the
province of mortal intellect.
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He and His knowledge are all absolutely one, and knowing Himself, He perceives and
knows all the higher and lower beings, i.e., the beings in the higher and lower worlds,
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including even a small worm in the seal4 and a minute mosquito that may be found in
the center of the earth;15
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there is nothing concealed from Him.
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This knowledge does not add multiplicity and composition to Him at all, since it is
merely a knowledge of Himself; and His Being and His knowledge are all one.16

Thus, by knowing Himself, He knows all created beings that derive their existence from
Him and that are utterly nullified to Him and unified with Him.
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Inasmuch as this form of knowledge is very difficult to envisage, the Prophet [Isaiah]
therefore said,17 “For as the heavens are higher than the earth so are My ways higher
than your ways, and My thoughts than your thoughts.”
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It is likewise written,18 “Can you by [intellectual] searching find G-d?...””; and so too,19

“Have You eyes of flesh, and do You see as man sees?”
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For man sees and knows everything with a knowledge that is external to himself, and
hence something is added to him by his knowledge,
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whereas the Holy One, blessed be He, [knows all] by knowing Himself.
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These are the [paraphrased] words [of Maimonides].
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(20See Hilchot Yesodei HaTorah. The Sages of the Kabbalah have agreed with him, as is
explained in Pardes of Rabbi Moshe Cordovero, of blessed memory.)



There are a number of Torah sages who sharply disagree with Maimonides‘ view. They
claim that no descriptive term may be applied to G-d — not even that of knowledge, and
not even of a form of knowledge so rarefied that it is completely beyond the realm of
human experience. To say that G-d is the “Knower” and the “Knowledge” and so on, so
the argument runs, is to give Infinite G-d a description which would serve to limit Him.
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In the light of what has been said above — that G-d’s knowledge is wholly one with G-d
Himself, for otherwise it would imply multiplicity in One Who is perfect unity,
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it is possible to understand the error of certain scholars in their own eyes (May G-d
forgive them!) — for even those who have erred unwittingly are in need of atonement,
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who erred and misinterpreted in their study of the writings of the AriZal, and understood
the doctrine of tzimtzum (which is mentioned therein) literally —

In the writings of the AriZal it is stated that in the “beginning”, before creation, the
[infinite] light of the Ein Sof-light filled all “space” and there was no “room” for the
creation of finite worlds. For inasmuch as worlds are by definition finite, whereas the
Divine light is infinite, there is no room within the infinite for finitude. How, then, did
finite worlds come into being?

The AriZal explains this through the doctrine of tzimtzum: The Ein Sof-light “departed”
—1i.e., it ceased to be revealed, so that infinity was no longer in a state of revelation, and

all that remained revealed was the power of finitude. This power does allow for the
creation of finite worlds.

The “scholars in their own eyes” misunderstood this mere concealment to mean a literal
departure —
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that the Holy One, blessed be He, removed Himself and His Essence (G-d forbid) from
this world, i.e., that He literally removed His presence, rather than merely concealing it,
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and only guides from above, with individual Providence, all the created beings which are
in the heavens above and on the earth below.



They thus envisage G-d as a king who sits in his palace; although his gaze extends
beyond its confines, the king himself is not to be found there. In the same way — so they
would say — G-d gazes from Above on all created beings which are found (heaven
forfend!) outside His “palace”.
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Now, apart from the fact that it is altogether impossible to apply the doctrine of tzimtzum
literally — for that would be an instance of corporeal phenomena — to the Holy One,
blessed be He, Who is set apart from them by infinite myriads of separations,

One who is subject to the characteristics of a physical body can be said to undergo actual
tzimtzum and to depart: previously he was here and now he is not. It goes without saying
that this cannot be ascribed to G-d, Who is infinitely removed from the phenomena of
corporeality. Apart from all the above:
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in this thing itself they also do not speak wisely, since they are “believers, the sons of
believers” that the Holy One, blessed be He, knows all the created beings in this lower
world and exercises [His] Providence over them,

Thus, they themselves admit that G-d’s knowledge and Providence extend to this
physical world.
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and perforce His knowledge of them does not add plurality and innovation to Him, for He
knows all by knowing Himself.

Were G-d’s knowledge of created beings not to come from knowing Himself then it
would be correct to say that this knowledge adds plurality and innovation to Him;
previously He did not know them and now he does. However, since plurality and
innovation cannot possibly apply to G-d, He must perforce know them through His
knowledge of Himself.
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Thus, as it were, His Essence and Being and His Knowledge of created beings are all one.
Since G-d’s knowledge and Providence extend to this world, and since His knowledge is
one with Him, it follows that G-d Himself is to be found within this physical world.

Unlike the king who sits in his palace and gazes beyond its walls, the King Himself is to
be found wherever His Providence and knowledge are found.



True enough, it is only through divine service that this world may be transformed into a
place in which G-d is revealed. Nonetheless, G-d is present in this lowly corporeal world,
which feels itself to exist independently of Him, to the same degree as He is present
within the higher spiritual worlds.
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And this is what is stated in Tikkunim, Tikkun 57: “There is no place devoid of Him,
neither in the upper worlds nor in the lower worlds”;

Thus we find it explicitly stated in Tikkunei Zohar that G-d Himself is to be found within
the lower worlds, the lowest of which is this physical world.
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and in the portion of Zohar called Ra ‘aya Mehemna, on Parshat Pinchas, we read: “He
grasps all and none can grasp Him.... He encompasses all worlds...and no one goes out
from His domain; He fills or permeates all worlds...; He binds and unites a kind to its
kind, upper with lower,
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and there is no closeness in the four elements of which this corporeal world is comprised
except through the Holy One, blessed be He, when He is within them.*

It is only through His power that these four inherently contradictory elements are bound
together.
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Until here are the words [of Ra ‘aya Mehemnal.
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“None can grasp Him” means that there is no one, [even] amongst all the “Supernal
Intelligences,” i.e., the incorporeal creatures of the higher spiritual worlds whose
apprehension of Divinity is superhuman, who can grasp by means of his intellect the
Essence and Being of the Holy One, blessed be He;
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as it is written in Tikkunim, “[He is] hidden from all the [spiritual worlds which are
themselves] hidden from physical creatures,
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and no thought can grasp You at all.*

The point being made here is that G-d cannot be grasped even by the heavenly thought
processes of the “hidden worlds.” There is, however, yet another concept inherent in the
word “grasp” — the ability to adhere and thereby effect a change. Thus, the fact that one
cannot “grasp” G-d also means that nothing can effect a change in Him.

When a person makes something he will inevitably be “grasped” by the object of his
creation: he will undergo changes in accordance with the particular demands of the object
which he is producing. In the case of G-d, however, His creation of all existing beings
causes no change in Him whatever: they do not hold Him (so to speak) in their “grasp”.

From this point of view, the creation of the lower worlds is even more telling, for their
creation required a greater degree of tzimtzum and enclothement. Nevertheless, they
cause absolutely no change in Him: they too do not “grasp” Him. In the Alter Rebbe’s
words:
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And even in the lower worlds there are none that “grasp” Him, even though “He
permeates all worlds” and animates them with a life-force suited to each individual

created being in particular,
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[for this vestment] is not like [that of] the soul of a man which clothes itself within his
body, and is grasped within [it] to the extent that it is affected and influenced by changes
involving the body and its pain, such as from blows or cold or the heat of fire and the like.
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The Holy One, blessed be He, however, is not affected by any of the changes of this
world, from summer to winter and from day to night,
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as it is written,21 “Even darkness does not obscure for You, and the night illuminates like
the day,”
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for He is not grasped within the worlds at all, even though He fills them.
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And this is also the meaning of “He encompassess all worlds.”

This does not mean to say (heaven forfend) that G-d is not found within the worlds but
merely encompasses them. Rather:
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This means, by way of analogy: When a person reflects upon an intellectual subject in his
mind or upon a physical object in his thoughts,
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then his intellect and thought encompass that subject whose image is formed in his
thought or in his mind, inasmuch as they are found within his thought and mind,
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but they — his intellect and thought — do not encompass that subject in actual fact.
They merely encompass his image of the subject, not the actual subject. When one
envisions a table, the actual physical table is of course not found within the brain; it is
merely its image that is encompassed there.
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The Holy One, blessed be He, however, of Whom it is written,22 “For My thoughts are
not your thoughts...,”
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His thought and knowledge of all created beings actually encompass each and every
creature;
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for [G-d’s knowledge] is verily its life-force and that which brings it into existence out of
nothingness, in actual reality.

G-d’s thought, unlike man’s, thus encompasses the actual subject of His thought — in
this case, all created beings. It brings about their creation and continued existence, even
though it does not descend to their level and become internalized within them, but
remains in an exalted state.
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And “He fills all worlds™ is the life-force that becomes enclothed i.e., is internalized
within the essence of the created being.
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It is powerfully contracted within it according to the intrinsic nature of the created being
which is finite and limited in quantity and quality, [“quality”’] meaning its significance
and importance.

Since the life-force must vest itself within the finite created being and unite with it utterly,
it must necessarily be contracted and limited according to the intrinsically finite nature of
the created being.
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An example is the sun, whose body is finite and limited quantitatively, being
approximately one hundred and sixty- seven times the size of the globe of the earth,23
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and whose quality and significance, namely, its light, is also limited as to the extent that it
can emit light,
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for it cannot illuminate indefinitely since it is a created being, and hence inherently
limited. Thus, although the light of the sun illuminates at a prodigious distance, that
distance is not without limit.
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Likewise, all created beings are finite and limited, for24 “from the earth to heaven is a
journey of five hundred years..., and so, too, from one heaven to another is a distance of
five hundred years.”
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Hence, since created beings are limited and finite, the life-force which is invested in them
is greatly and powerfully contracted,
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for it must first undergo numerous and powerful contractions until created beings, by
nature finite and limited, may be brought into existence from its power and light.



Only after this process of self-limitation will the limitless life-force be able to invest itself
within finite created beings and become united with them, as will soon be explained.
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For the source of the life-force is the “breath of the mouth” of the Holy One, blessed be
He; it becomes enclothed in the Ten Utterances of the Torah, from which all created

beings come into existence.
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The “breath of His mouth” could have diffused without end and limit, and created worlds
infinite in their quantity and quality, and given [them] life forever, unlike their present
state, in which they are limited in all these respects,
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and this corporeal world, all of whose beings are limited and finite, would not have been
created at all.

It was the contraction of the life-force that made possible the creation of this physical,
limited world with its finite creatures.

The reason why the “breath of His mouth” — were it not to have been contracted —
would have created worlds without end, is now explained by the Alter Rebbe in the
parenthesis.
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(For just as the Holy One, blessed be He, is called “Infinite”, so are all His attributes and
actions [infinite], “for He and His attributes are one”;
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i.e., the life-force that emanates from His attributes, namely, Kindness and Mercy and His
other holy attributes, [emanates from them] through their being enclothed in the “breath
of His mouth,” which refers to the Sefirah of Malchut.
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For creation results from G-d’s speech and the “breath of His mouth,” as Scripture
states,25 “For He spoke — and it came into being.”
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Moreover, creation came about through Chesed, as it is written,26 “The world is built
through Chesed,”

But how is it that the world is created both through Chesed and Malchut (the “word of
G-d”)? This means: the attribute of Chesed vests itself within Malchut,

7T 7012 W21 090 WY 10 MM 11272

so that creation takes place through “the word of G-d and the breath of His mouth,”
which becomes a vessel and “garment” for this creative attribute of Chesed,27
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“like the snail, whose garment is an integral component of his body.”)
The “word of His mouth” is thus a garment and vessel that unites with the attribute of
Chesed, from which the world was created. The life-force emanating from the “breath of
His mouth” is thus capable of creating worlds which are infinite both quantitatively and
qualitatively.
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The Holy One, blessed be He, however, contracted the light and life-force that could
diffuse from the “breath of His mouth,”
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and invested it in the combinations of the letters of the Ten Utterances, and the
combinations of their combinations,
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by substitutions and transpositions of the letters themselves and their numerical values
and equivalents.
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For each substitution and transposition indicates the descent of the light and life-force
degree by degree,
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so that it will be able to create and give life to creatures whose quality and significance is
lower than the quality and significance of the creatures created from the very letters and
words of the Ten Utterances
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within which is enclothed the Holy One, blessed be He, in His Glory and Essence —
which are His attributes, since they are one with G-d Himself.
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The numerical value — even when it is not calculated through the substitution and
transposition of letters — indicates the progressive diminution of the light and life-force,
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until there remains from it only the final level, which is that of the sum and number of
kinds of powers and grades contained in the light and life-force invested in a particular

letter-combination of a particular word.

The extent of the remaining life-force is indicated by the sum, which reflects the
progressive descent and the constant diminution of the life-force.
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(28It is only after all these contractions and others like them, as [G-d’s] Wisdom has
ordained,
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that the life-force could invest itself even in the lower created beings, such as inanimate
stones and dust in which no life-force at all is revealed, inasmuch as they represent the
lowest levels of the nether created beings.
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For example, the name 72X ("stone") indicates that its source is in the Divine Name 2"
which numerically equals fifty-two (3"2) i.e., the numerical value of the Divine Name
Havayah when spelled out phonetically in a particular way,
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with an alef added to it from another Name, for a reason known to its Creator.
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Now, the Name 1"y, itself relates to very high worlds, and in its pristine state it can in no
way serve as the source of physical stone,



DOINW 7Y ,TRD TRA2 DOV NI IR T ,037727 FA0TA0 QORI 0927 DORINNY 0T YW P
Ja82 wavnao

yet through numerous and powerful contractions, degree by degree, i.e., from higher to
lower levels, there descended from it a life-force so exceedingly diminished that it could
clothe itself in a stone.
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And this very greatly condensed life-force is the soul of the inanimate being, which gives
it life and brings it into existence ex nihilo at every instant, as has been explained
previously — in ch. 1, where it is stated that even inanimate creatures possess a soul that
brings them into existence at every instant.
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This greatly condensed life-force is the level of “He fills all worlds,” as opposed to the
level of “He encompasses all worlds™),29 wherein the life-force is not contracted in
proportion to the spiritual capacity of created beings.

In summary: The Divine life-force is capable of creating worlds that are infinite both in
quantity and in quality. Finite beings are created only when this life-force garbs itself in
the letters and transpositions of the letters of the Ten Utterances and in their numerical
values.
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Each power and grade [of the life-force] — after it has descended and undergone
contractions, so that there remains only the numerical equivalent of the letters of the Ten
Utterances — would be able to create beings according to its own level, even unlimited in
quantity and quality, giving [them] everlasting life,
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since it is the power of G-d that diffuses and emanates from the “breath of His mouth,”
and there is no restraint [to His ability to create unlimited worlds].
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Their quality, however, would not be on a level as high as the quality and level of the
creatures which could be created from the power and degree of the letters themselves.



Le., the created beings resulting from the transposition of letters, and surely from the
numerical value of the letters, would be inferior to the beings which could be created
from the letters themselves

Commentary of the Rebbe On Chapter Seven

1. Among the explanations and innovative interpretations of the Alter Rebbe in Shaar
HaYichud VehaEmunah, two major points stand out:

(a) The explanation of the “comment of the Baal Shem Tov” on the verse,30 “Forever, O
G-d, Your word stands firm in the heavens”’; namely, that31 “‘Your word’ which You
uttered, [viz.,32] ‘Let there be a firmament...,” these [very] words and letters stand firmly
forever within the firmament of heaven...to give them life.... For if the letters were to
depart [even] for an instant, G-d forbid, and return to their source, all the heavens would
become naught and absolute nothingness, and it would be as though they had never
existed at all,...exactly as before the Six Days of Creation.”

From this it will be understood33 “that each creature and being is in reality considered to
be naught and nothingness in relation to the activating force and the ‘breath of His
mouth’” which is within it, continuously calling it into existence and bringing it from
absolute non-being into being.”

(b) The tzimtzum is not to be understood34 “literally — that the Holy One, blessed be He,
removed Himself and His Essence, G-d forbid, from this world, and only guides from
above, with individual Providence, all the created beings which are in the heavens above
and on the earth below.”

It could be argued (see below) that this statement — that zzimtzum is not to be understood
in its literal sense — proceeds from the explanation of the Baal Shem Tov’s comment by
way of corollary.

2.What is novel about the comment of the Baal Shem Tov is not only that the word of
G-d must constantly create all beings, but that the words “Let there be a firmament” must
be35 “forever clothed within all the heavens to give them life.”

The same is true of all other created beings: the words and letters of the Ten Utterances
which create them and provide them with life must be continuously vested within them.

(Thus indeed the Alter Rebbe explains at length36 how within every creature there is “a
soul and spiritual life-force.” For even those beings not specifically mentioned in the Ten
Utterances in the Torah also receive a spiritual life-force which descends from them by
stages “by means of substitutions and transpositions of the letters, and by
gematriot...until [the life-force] can be condensed and enclothed, and a particular
creature can be brought forth from it.”)



Hence, rather than the Divine Utterance constantly creating a creature, which then
becomes sundered from it, the Divine Utterance is actually vested within the particular
creature itself — within its “space”, so to speak — to the point that the life-force (and
soul) of every individual created being is the Divine Utterance that is clothed within it.

It may thus be understood how “every creature and being is in reality considered to be
naught and nothingness in relation to the activating force and the ‘breath of His mouth’
which is within it, continuously calling it into existence and bringing it from absolute
non-being into being.”

Accordingly, it would seem that the nullification of the created being is not total, for the
life-force that permeates and enclothes itself within the created being is attenuated and
limited (to suit each individual creature). As such, it “allows for a being’s existence.”
Consequently, the nullification resulting from this life-force is also not complete.37

However, according to what the Alter Rebbe goes on to explain — that tzimtzum is not to
be understood in its literal sense, G-d forbid — this difficulty is resolved. For even in the
“place” (i.e., level) in which the light and life-force contracts and enclothes itself within
created beings,38 “There is no place devoid of Him,” and39 “His Essence and
Being...completely fills the whole earth temporally and spatially.”

Thus the following two opposites coexist within each created being: Every created being
possesses its own “soul and spiritual life-force” which it receives through the tzimtzum
and vesting of the Divine Utterance within it; at the same time, every created being is
bound up with the very Essence of G-d, for in the same “place” in which it is found,
G-d’s “Essence and Being” is also to be found.

And the fact that G-d’s Essence utterly transcends the world makes it possible for one to
perceive that the existence of the world itself is G-dliness (as in the classic phrase,40
“The created being is True Being”) —41 “There is none else apart from Him.”

From Likkutei Sichot, Vol. 25 (Kehot, N.Y., 1987), p. 193 (Parshat Vayeishev, Yud-Tet
Kislev, 5744)

FOOTNOTES 1. “A letter of mine dealing with this substitution appears in Kovetz
Lubavitch.” (— Note of the Rebbe). This letter has since been reprinted in Teshuvot

U Biurim (Kehot, N.Y., 1974; Heb.), Section 13, p. 62. 2. “As stated in Zohar 11, 135a.”
(— Note of the Rebbe). 3. Emek HaMelech, Shaar HaMitzvot, beginning of ch. 1;
Rabbeinu Bachaye, Parshat Vayeishev, 38:2. Cf. Pirkei deRabbi Eliezer, ch. 3. 4. Mishlei
14:28. 5. Liturgy, Morning Prayer. 6. Parentheses are in the original text. 7. Parentheses
are in the original text. 8. Malachi 3:6. 9. Liturgy, Morning Prayer; Yalkut, Parshat Va-
etchanan, Remez 835. 10. Note of the Rebbe: “Knowledge being merely a descriptive
term, just as (though keeping in mind a thousand and more distinctions) man’s
knowledge is far inferior to the essence of his soul — with regard to its simplicity
(Mmv>wy), being (Mnxy), and so forth.” 11. Note of the Rebbe: “Inasmuch as [knowledge]
is only one of His descriptive terms, which surely does not cause a change in His



Essence.” 12. Hilchot Yesodei HaTorah 2:10, et passim; Moreh Nevuchim 1, ch. 68. 13.
Iyov 32:7. 14. Note of the Rebbe: “[‘The smallest of all creatures’ — Rashi on Chullin
40a] of the sea [according to the text of the Tur and Shulchan Aruch, Yoreh Deabh,
Section 4].” 15. Note of the Rebbe: “The most insignificant of all creatures; see Rambam,
Hilchot Yesodei HaTorah 2:9; see also Bereishit Rabbah, beg. of ch. 8. 16.

The following paraphrases a note of the Rebbe.

It would seem that the complete subject under discussion has now been concluded. Since
it is not within the province of Tanya to expound Scriptural verses, why does the Alter
Rebbe now proceed, “The Prophet [Isaiah] therefore said...,” and so on?

One cannot compare this passage with ch. 2, where the verses cited contribute to the
explanation of the matter at hand, namely, the limits of man’s comprehension. Here,
however, since these verses appear to add nothing, why does the Alter Rebbe quote and
explain them?

A solution: By doing so, the Alter Rebbe answers a question which seems to contradict
all that has been stated earlier. For the Alter Rebbe had written earlier that a perception of
Maimonides’ concept that “He is the Knowledge...,” is the “lower-level Unity” which is
applicable to every man (as opposed to the “higher-level Unity” which can be achieved
only by select individuals who have attained a singularly exalted spiritual state).

However, Maimonides‘ concluding words on this subject in this very text seem to
indicate otherwise, namely, “This is beyond the capacity...of the heart of man to
apprehend clearly”: no man, even the most spiritual, is able to comprehend this matter.

This question becomes even more acute in the light of that which Maimonides writes in
Hilchot Teshuvah, end of ch. 5: “This is what the prophet states, "My thoughts are not
your thoughts‘”’; i.e., this statement is even made by the Prophets. This seems to
contradict the Alter Rebbe’s earlier statement that “lower-level Unity” may be achieved

by all.

For this reason the Alter Rebbe says: “The prophet [Isaiah] therefore says...,” since this
matter is indeed difficult to envisage intellectually. Nevertheless, this manner of spiritual
service is indeed within the reach of all, even of those who are only at the level of
“lower-level Unity.”

17. Yeshayahu 55:9. 18. Iyov 11:17. 19. Ibid. 10:4. 20. Parentheses are in the original text.
21. Tehillim 139:12. 22. Yeshayahu 55:8. 23.

Note of the Rebbe: “Rambam in Hilchot Yesodei HaTorah 5:8 states *about 170
times,‘ and in Hilchot Shevuot 5:22 he writes *170 times.”



“This, however, poses no difficulty with the Alter Rebbe’s statement, for in Rambam’s
introduction to his commentary upon the Mishnah (s.v. VeHineni Noseh) he is more
precise and writes * 166 and three-eighths times.”

As to the seeming contradiction between this view and that of present-day astronomy that
the sun is 4 or 5 million or more times greater than the earth, the Rebbe has explained as
follows:

The view of astronomy applies to the volume of the sun, and that of Maimonides to its
diameter. The diameter of the sun, based on present-day astronomy, is about one hundred
and ten times that of the earth [not 170], but this measurement takes into consideration
only specific layers of the sun and not all of them. For the outermost layers of the sun
contract and expand greatly from time to time, and not all the layers are visible to the eye
(only their effects are visible). Hence, it is difficult to measure them. Likewise, the
protuberance is not taken into account.

24. Chagigah 13a. 25. Tehillim 33:9. 26. Cf. ibid. 89:3. 27. Note of the Rebbe: “As
mentioned above, in Part I, end of ch. 21; quoted from Bereishit Rabbah 21:5.” 28.
Parentheses are in the original text. 29. Parentheses are in the original text. 30. Tehillim
119:89. 31. See above, ch. 1. 32. Bereishit 1:6. 33. See above, ch. 3, where this is
explained at length. 34. See above, ch. 7 (s.v. “In the light...”). 35. See above, ch. 1. 36.
See above, ch. 1. 37. See Hemshech Taf-Reish-Samech-Vav (Kehot, N.Y., 1984), p. 224.
38. Tikkunei Zohar, Tikkun 57, quoted above in ch. 7 (s.v. “In the light...”). 39. See above,
ch. 7. 40. Biurei HaZohar, Parshat Beshallach (43¢ ftf.); On the Essence of Chassidus,
chs. 15-17. 41. Devarim 4:35.

Chapter 8

Creation effected absolutely no change in the Creator, neither in His Unity nor in His
knowledge. This we learn from the verse, “I, Havayah, have not changed,” as the Alter
Rebbe explained in the preceding chapter. Though one might assume that by bringing
created beings into existence G-d’s knowledge was supplemented — in that only after
their creation did he become aware of them, so to speak — this in fact is not so, for G-d’s
knowledge is wholly one with G-d Himself.

G-d’s knowledge is thus entirely unlike man’s. Acquired knowledge constitutes an
addition to a mortal soul, which is a compound, not a simple and perfect unity. G-d’s
Unity, by contrast, is perfect, without any superaddition. Accordingly, His unique manner
of knowledge is such that by knowing Himself He knows all of creation, which derives
from Him.



This knowledge of self existed before G-d brought created beings into existence. By
knowing them, therefore, nothing at all was added to His previous knowledge. And such
a manner of knowledge, concluded the Alter Rebbe, is beyond the comprehension of man.

In the chapter before us, the Alter Rebbe goes on to explain that Maimonides‘ statement
that “He is the Knowledge” applies not only to G-d’s knowledge, but also to all His other
attributes and Names, including His Chochmah and will. They are all completely united
with G-d Himself.
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Now, what Maimonides (of blessed memory) has saidl — that the Holy One, blessed be
He, His Essence and Being, and His knowledge are completely one, a perfect unity and
not a composite at all, —
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this applies equally to all the attributes of the Holy One, blessed be He, and to all His
holy Names, and the designations which the Prophets and Sages, of blessed memory have
ascribed to Him, such as Gracious, Merciful, Beneficent, and the like.
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This is also true with respect to His being called Wise, as it is written,2 “And He is also
wise,...”’;
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and likewise with respect to His will, [as it is written,3] “G-d desires those who fear
Him,” and4 “He wishes to do kindness,” and5 “He desires the repentance of the wicked
and does not desire their death and wickedness,” — thus we have verses indicating both
what He finds desirable and undesirable; [so, t00,6] “Your eyes are too pure to behold
evil” — yet another thing that He does not desire.

From the above verses, then, we see that emotions, wisdom and will are all ascribed to
G-d. Nevertheless:
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His will and His wisdom and His attribute of kindness and His mercy and His other
attributes do not add plurality and composition (G-d forbid) to His Essence and Being,
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but His Being and Essence and His will and wisdom and understanding and knowledge,
and His attribute of kindness and His might and mercy and beauty, [the last of] which is
composed of His kindness and might,
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and likewise His other holy attributes, — all the above, comprising his Being and
Essence, and his will, and the Sefirot of ChaBaD and the middot, constitute an absolutely
perfect unity, which is His very Being and Essence.
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And as Maimonides (of blessed memory) stated,7 “This [form of unity] wherein G-d’s
knowledge and so on is one with G-d Himself is beyond the capacity of the mouth to
express, beyond the capacity of the ear to hear, and beyond the capacity of the heart of
man to apprehend clearly.”
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For man visualizes in his mind all the concepts which he wishes to conceive and
understand — all as they are within himself.
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For instance, if he wishes to envisage the essence of will, or the essence of wisdom or of
understanding or of knowledge, or the essence of the attribute of kindness and mercy and
the like,
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he visualizes them all as they are within himself.
Just as this is so with regard to envisaging one’s own intellect and emotions, so, too,
regarding an individual’s desire to apprehend Divine Intellect and emotions: he
endeavors to do so by envisaging intellect and emotion as they are found within himself.
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But in truth, the Holy One, blessed be He, is8 “high and exalted” and “holy is His Name”’;
i.e., His Name, too, is “holy” and set apart (for this is implied by the root w7p ).
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That is to say, He is Holy and separated many myriads of degrees of separations ad
infinitum, above the quality, type or kind of praises and exaltation which creatures could

grasp and conceive in their minds.

It is for this reason that G-d is called the Holy One, blessed be He, for the degree to
which He transcends the created universe defies mortal conception.
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For the first i.e., supreme quality and rank with regard to created beings is wisdom, for
which reason it is called “the beginning,” as in the phrase,9 “the beginning of wisdom.”

So, too, Targum Yonatan interprets N°wX12 (in the verse, “In the beginning G-d created...”)
to mean “with wisdom.” Thus, “wisdom” also connotes that which is first in quality, and
the source of all other attributes.
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For it is indeed the beginning and fountainhead of all the life-force in creatures,
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for from wisdom are derived understanding and knowledge,
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and from them flow all the emotive attributes of the rational soul, such as love and
kindness and mercy and the like; all of these derive from the intellectual attributes.
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This is seen vividly — that a child, having no wisdom, is always angry and unkind, and
even his love is for trivial things which are unworthy of being loved,
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because he lacks the understanding to love things which are worthy of love, for love
varies with [the level of one’s] understanding.

Thus, the emotions are dependent on the intellect and understanding, inasmuch as they
derive from them.
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From the emotive attributes of the soul, words and letters of thought issue forth,
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for the soul thinks of that which it loves or of how to perform deeds of kindness and
mercy.
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And so it is with the other emotive attributes: they all serve as a source for the words and
letters of thought.
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Within every thought in the world, there is clothed some emotive attribute that causes one
to think that thought, and this attribute is the vivifying force of that thought.
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From the letters of [a man’s] thought proceed the letters of [his] speech, and they — the
letters of thought — are their actual vivifying force.
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Speech [in turn] gives rise to action, [such as] of charity and kindness, as in the case of a
king who orders his servants to give [charity].

L.e., his speech causes his charitable thought to result in action.
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And even when a man himself does some deed which he had thought of doing,
In this instance no speech is involved: his thought leads directly to action. Nevertheless
— the Alter Rebbe goes on to say — here, too, in order for the life-force to descend from
thought to action, it must pass through an intermediary stage which resembles speech.
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the power of the soul and its life-force, which clothes itself in this deed, is as absolute
nothingness in relation to the power of the soul and its life-force which clothes itself in

the speech of man;
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[they are to each other] as the relation and comparison of the body to the soul.

To the same degree is there no comparison between the power of the soul and its life-
force which clothes itself in the speech of man, and the power of the soul and its life-
force which clothes itself in man’s actions. Therefore, when this power and life-force has
descended so far that it is able to clothe itself in action, it has already undergone
contractions and condensations which are far below the power of speech.
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Likewise — like the distance of body from soul — is the relation of the letters of speech
to the letters of thought,
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and likewise is the relation of the letters of thought to the essence of the emotive attribute
which is clothed in it and animates it;

L.e., the thought that derives from an emotion is in no way comparable to the emotion
itself.
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and likewise the relation of the essence and life-force of the emotive attribute in
comparison with the wisdom, understanding and knowledge which together constitute the
intellect from which this attribute was derived.

We thus see that in the chain of descent from level to level — beginning with wisdom
and culminating with action — each level bears no comparison at all even to the level
that immediately precedes it; emotions cannot be compared to intellect, thought cannot be
compared to emotions, and so on. Surely, then, there can be no comparison whatsoever
between the lowest degree of action and the highest degree of wisdom.
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All this applies to the soul of man and the soul of all the created beings in all the higher
and lower worlds. In all of them, wisdom is the beginning and source of the life-force.

G-d, however, as will soon be concluded, is as distant from the degree of wisdom as He is
from that of action; from the Divine perspective, action and wisdom are humble equals

FOOTNOTES 1. Yad HaChazakah, Hilchot Yesodei HaTorah, 2:10. 2. Yeshayahu 31:2.
3. Tehillim 147:11. 4. Michah 7:18. 5. Cf. Yechezkel 18:23; Liturgy, Neilah. 6. Chavakuk
1:13.7. Loc. cit. 8. Liturgy, Morning Prayer. 9. Tehillim 111:10.



Chapter 9
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In regard to the Holy One, blessed be He, however, the level of wisdom — which [in all
created beings] is the beginning of thought and its genesis — is to Him the final stage of
action;
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i.e., in relation to the Holy One, blessed be He, [wisdom] is considered as if it were the
quality and level of action,
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as it is written,1 “You have made them all with wisdom.”
At first glance, it would seem more appropriate for the verse to have said something such
as “You have ‘intellected’ them all.” Why instead does it state, ““You have made...,” when
speaking of wisdom?
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That is to say that [wisdom relative to Him] is as the quality of the life-force in physical
and material action is in relation to the quality of the life-force of wisdom,
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[wisdom being] the beginning and source of the life-force in man and all the physical
creatures.

L.e., the life-force of physicality is incomparably lower than wisdom, which is the source
of all life-force.
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[For the life-force of physicality] is as nothing in comparison with the life-force in the
letters of speech, which [in turn] is as nothing compared to the life-force in the letters of

thought,
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which [in turn] is as nothing in comparison to the life-force and level of the emotive
attributes from which this thought is derived,

For, as explained earlier, all letters of thought emanate from some emotion which brings
them into being, so that the individual concerned should think these particular letters.
Clearly, the life-force of these letters of thought bears no comparison to the life-force of
the emotions from whence these letters emanate.
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which [in turn] is as nothing in comparison to the life-force and level and degree of
wisdom, understanding and knowledge, the source of the emotive attributes.

Thus, from the level of action to the lofty level of wisdom in the World of Arzilut there
are but five levels, each of which is of no account in comparison to the level above it.
Clearly, then, the lowest level of action is surely of absolutely no account in comparison
to the highest level, which is the level of wisdom in the World of A#zilut. And just as
action is infinitely distant from the wisdom of Atzilut, —
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Exactly so is the quality and level of wisdom, the beginning and source of the life-force
in all the worlds,

For we are speaking here of the Sefirah of Chochmah of the World of Azzilut, which is
the source of the entire World of Azzilut, the highest of all the worlds. As such it is also
the source of all the worlds below it. Now this level of wisdom is as nothing —
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in relation to the Holy One, blessed be He, in His Glory and Essence,
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Who is elevated and exalted by myriads of degrees of elevation more than the quality of
wisdom is elevated over the quality of the life-force in action,
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for this is an elevation of only five degrees, namely, the levels of action, speech, thought,
the emotive attributes, and intellect.
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The Holy One, blessed be He, however, is “high and exalted” above the level of wisdom
by infinite myriads of such degrees.



This being so, why do we compare the distance of wisdom from G-d to the distance of
action from wisdom, when in actuality wisdom is infinitely more distant from Him?
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But inasmuch as it is within the power of created beings to comprehend only the descent
from the level of wisdom, which is their beginning, to the level of action, which is the
lowliest of levels,
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therefore we say that in relation to the Holy One, blessed be He, the level of wisdom is
considered exactly as the level of action.

We use this example simply because there is no greater descent in the realm of human
experience than the descent from wisdom to action.
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That is to say: [G-d] is “high and exalted” and very greatly elevated above the level of
wisdom,
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and it is not at all appropriate to ascribe to Him anything that pertains to wisdom, even in
a very lofty and sublime form, i.e., even if by doing so we mean to express how He
transcends wisdom:;
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for example, to say of Him that it is beyond the capacity of any higher or lower creature
to comprehend His wisdom or His Essence.

Even this negative reference to wisdom is inappropriate, —
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For comprehension pertains and applies to a matter of wisdom and intellect, about which
one can say that it can or cannot be understood because of the profundity of the concept.
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However, concerning the Holy One, blessed be He, Who transcends intellect and wisdom,

it is not at all appropriate to say that one cannot comprehend Him because of the
profundity of the concept,
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for He is not within the realm of comprehension at all.
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He who states that it is impossible to comprehend Him, is like one who says of some
lofty and profound concept that it cannot be touched with the hands because of the depth
of the concept.
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Whoever hears [this] will mock him, because the sense of touch refers and applies only to
physical objects, which may be grasped by the hands.
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Exactly so, the level of intellect and comprehension in relation to the Holy One, blessed
be He, is considered as actual physical action.
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Even the comprehension of the [superior and spiritual] Intelligences in the higher worlds,
and even the level of Supernal Wisdom of the World of A¢zilut which gives life to them
all [is considered so in relation to the Holy One, blessed be He],
WY 7013 0215 :2°N37
as it is written,2 “You have made them all with wisdom.”
All of creation is rooted in the wisdom of Atzilut. Nevertheless, even the Supernal
Wisdom of Arzilut is considered as action in relation to G-d, for G-d transcends it
infinitely. It is thus impossible to say that G-d can or cannot be apprehended through
intellect, inasmuch as intellect and wisdom are not at all the means by which G-d can be
grasped.
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As for the Holy One, blessed be He, being called “Wise” in Scripture, and our Sages, of
blessed memory, have also referred to Him with epithets denoting the quality and level of

wisdom,
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this is because He is the source of wisdom, for from Him issues and emanates the essence
of the level of Supernal Wisdom, which is in the World of Atzilut.
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Likewise [He is called] Merciful and Kind, even though He utterly transcends mercy and
kindness, because He is the source of mercy and kindness;
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and likewise regarding the other emotive attributes; G-d is referred to by the names of the
other attributes because He is their source,
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for they all proceed and emanate from Him.
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The manner and nature of the flow and emanation — how and what — i.e., how the
intellectual and emotive attributes emanate from the Ein Sof which totally transcends
them, and exactly what they are, for after they have emanated from Him they are wholly
united with Him, is known to the savants.3
0T

NOTE

The Alter Rebbe now briefly explains the various tzimtzumim that had to take place in
order to enable the attributes of Azzilut to emanate from the [infinite] Ein Sof-light.
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[This note will outline] the mystical principle of the tzimtzum of the Ein Sof-light,
Before the tzimtzum, G-d’s infinite manifestation was predominant. 7zimtzum caused His
capacity for limitation and finitude, which previously had been submerged within His
infinite power, to be revealed.
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and the tzimtzum of Adam Kadmon, which is the highest state of existence after the
tzimtzum, and the primal thought that contains and is the source of all subsequent

emanations and creations,
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and the esoteric doctrine of [the tzimtzum of] Dikna.

The life-force that animates hair is exceedingly attentuated, to the point that cutting it
causes no pain. Accordingly, the terms Dikna (lit., “beard”) and se ‘arot (“hair’’) are used
to represent a certain form of tzimtzum.4
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For the underlying purpose of all the contractions is to condense the light, in order to
enable it to become enclothed within the vessels of the Ten Sefirot [of the World of
Atzilut].

These “vessels” assume the specific form of wisdom or kindness. By contrast, the divine
light that permeates these vessels is essentially simple. When, through tzimtzum, the
vessels come into being and the light clothes itself within them and becomes fused with
them, wisdom and kindness become one with G-d.
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It is only after the Ein Sof-light becomes clothed within the vessels of ChaBaD that
Maimonides* statement [about the Holy One, blessed be He] is in place: “He is the
Knower, and He is the Knowledge, and He is the Known,...and by knowing Himself [He
knows all creation].”
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For the vessels of Arzilut become the soul and life-force of [the Worlds of] Beriah,
Yetzirah and Asiyah, and all [the creatures] therein.

By “knowing Himself” with the knowledge that is to be found in the vessels of Atzilut,
He also knows all the Worlds and creatures of Beriah, Yetzirah and Asiyah, since they
derive their life-force from these vessels.

All this, however, can only come about after the various tzimtzumim have brought about
the contraction of the light, enabling it to be vested in the vessels of Azzilut.
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However, without the aforesaid #zimtzum and investiture [of the light in the vessels], it is
not at all appropriate to say that “He is the Knower and He is the Knowledge...;” i.e., the
whole category of knowledge cannot be ascribed to G-d, even in so exalted a manner as
in the statement that “He is the Knower.,”
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for He is not within the realm and domain of knowing and knowledge at all, G-d forbid,
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but infinitely elevated above even the level and the bounds of wisdom,

For even the statement that “He is the Knower. ” implies restricting G-d, so to speak, to

one particular faculty — viz., wisdom, as distinct from (say) the attribute of kindness or

mercy. G-d, however, utterly transcends all such bounds,
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to the extent that in relation to Him, the level of wisdom is considered like the level of
physical action.

END OF NOTE
Before the note the Alter Rebbe had said that “the manner and nature of the flow and
emanation — how and what — is known to the savants.” L.e., it is they who understand
how from the Ein Sof-light there emanated the intellectual and emotive attributes, which
even after their emanation are so completely fused with G-d that it can be said that “He is
the Knowledge....” The Alter Rebbe now goes on to say:
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Now, we are not concerned with esoteric matters — how the emanations of the Sefirot
from the Ein Sof-light came about, and the subsequent manner of their unity with Him,
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but it is incumbent upon us to believe with complete faith, matters that are revealed to us
— that He and His attributes, viz., the vessels and Sefirot, are One.
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Le., the attributes of the Holy One, blessed be He, and His will, and His wisdom and
understanding and knowledge, [are One] with His Essence and Being,
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Who alone is exalted by infinite elevations above the level of wisdom and intellect and
comprehension.
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Hence, since He totally transcends intellect and comprehension, His union with the
attributes which He emanated from Himself is also beyond the realm of comprehension;
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[i.e., it is impossible] to understand how He unites with them; rather, this may be
apprehended only through faith.
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In the holy Zohar, therefore, the attributes of the Holy One, blessed be He, which are the
Sefirot, are called “the secret of faith,”

QoW I TYNOW ANRART RO

which is the faith that transcends intellect, for this concept cannot be grasped
intellectually, but only through faith

FOOTNOTES
1. Tehillim 104:24.
2. Tehillim 104:24.

3. Note of the Rebbe: “This is explained at greater length in many places in Chassidut,
e.g., in Mitzvat Haamanat Elokut [in Derech Mitzvotecha of the Tzemach Tzedek].”

4. Note of the Rebbe: “This is explained more extensively in many places in Chassidut,
e.g., in Shaar HaYichud [in Ner Mitzvah veTorah Or of the Mitteler Rebbe].”

Chapter 10

Concluding the previous chapter, the Alter Rebbe explained that since G-d is infinitely
exalted above intellect, intellectual means are inadequate to grasp His absolute union
with the Sefirot of the World of Atzilut. These are limited to the particular Divine
attributes of wisdom, kindness, and so on. The Zohar thus terms these attributes “the
secret of faith,” for their union with the Divine beggars mortal comprehension.
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Nevertheless, despite the fact that the Sefirot transcend intellect and comprehension,
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sincel “the Torah speaks as in the language of man” in order to2 “modulate for the ear
what it is able to hear,”

SWn 7172 MO0 1277 NART SNa MWD 1001 790

permission has been granted to the Kabbalists (lit., “the scholars of truth”) to speak
allegorically of the Sefirot.

Note of the Rebbe: “The use of the term 5wn (‘allegory’) stresses that the allegory and its
object are not identical, but merely that there is a similarity between the relationship that
subsists among the particulars of the analogy to the relationship that subsists among the
particulars of the analogue. There is, however, no connection at all between the particular
aspects of the analogy and the analogue.

“Here, for instance: the sun’s rays and the sun do not compare in any way at all to the
Sefirot and their Source. The analogy refers only to the manner in which the sun’s rays
are united (i.e., related) with the sun itself. This analogy makes it easier for us to
comprehend the unity of the Sefirot with their Source.”
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[The Kabbalists] called [the Sefirot] “lights”, using terminology borrowed from the
revelation of light,
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so that by means of this metaphor, the nature of the unity of the Holy One, blessed be He,
and His attributes, will be somewhat understood by us.
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It is, by way of illustration, like the unity of the sunlight that is within the solar globe,
with the solar globe [itself], which is called not only “sun” but also a “luminary,”
inasmuch as it emits light,
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as it is written,3 that G-d created “the greater luminary...,” i.e., the very source of light.
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The radiation and the beam which spreads forth and shines from it is called “light”, as it
is written,4 “And G-d called the light — day.”

T NP0 VAV TR RIT L WHAWT A3 17PN RIT IRAW)



When the light is within its source in the orb of the sun, it is united with it in absolute
unity,
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for there, within the sun, there is only one entity, namely, the body of the luminary which
emits light;

It would hardly be reasonable to say that within the orb of the sun there exist two things:
the luminary and its light. Within the sun globe, only the sun itself exists.
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for there the radiation and light is absolutely one being with the body of the luminary
which illuminates, and it has no existence by itself at all.

The appearance of radiation and light outside the sun would seem to indicate that light
exists within the sun itself, for if it reaches out and illuminates the whole world it is
surely found within its source. In fact, however, when sunlight is considered at the stage
at which it is found within the luminary itself, it is so completely identified with it that it
cannot be termed light at all; within the sun, the light has no existence with an
independent identity.5
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Precisely in this manner, and even more so, is [the unity of] (on the one hand) the
attributes of the Holy One, blessed be He, and His Will and wisdom in the World of
Atzilut, with (on the other hand) His Essence and Being, as it were,
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Who becomes clothed in them — in the Sefirot of Atzilut — and unites with them in
perfect unity,
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since they derived and emanated from Him just as (by way of analogy) light is diffused
from the sun.
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However, [G-d’s unity with His attributes] is not exactly in this manner, i.e., like the

fusion of the sun with the light which is still within it, but in a manner which is remote
and concealed from our comprehension, for6 His ways are higher than our ways.
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Nevertheless, despite its superior manner of unity, since one must “modulate for the ear
[what it is able to hear],”

1729 PRI QW PO ,NRY 2192 QWA T2 IR, 1TIPR2 D021 TR0 R IR DWHn 111201 YA

we can perceive and comprehend that just as in the analogy, the light of the sun which is
united with and nullified in its source has no name of its own, only the name of its source,
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so too, all the attributes of the Holy One, blessed be He, and His Will and wisdom, are
not designated and called by these names at all, relative to Him,
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but only in relation to the creatures which are (Note of the Rebbe:) “below the World of
Atzilut, i.e., in Beriah, Yetzirah and Asiyah, these [creatures] being” [both] higher and
lower,
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which are brought into existence and given life and guided in their conduct by the Holy
One, blessed be He,
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through His Will and wisdom and understanding and knowledge, which garb themselves
in His holy emotive attributes, such as Chesed, Gevurah and Tiferet.

Thus, the Sefirot are termed Chochmah, Binah, Daat, Chesed, and so forth, in relation to
the beings which are created and vivified by G-d through His Will and wisdom, and so
forth, which clothe themselves in the emotive attributes.
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As it is stated in the Midrash,7 “By means of ten things was the world created: by
wisdom, by understanding and by knowledge,...
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as it is written,8 ‘G-d founded the earth with wisdom; He established the heavens with
understanding; with His knowledge the depths of the abyss were burst open,’...*;



We thus see from the Midrash9 that the world was created by means of “ten things”, i.e.,
the Ten Sefirot.
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and as expressed by Elijah, in the passage that opens with Patach Eliyahu, and forms part
of the introduction to Tikkunei Zohar, “You have brought forth ten Tikkunim (‘garments’),
and we call them ten Sefirot,
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through which to direct hidden worlds unrevealed (i.e., worlds that transcend mortal
comprehension) and worlds revealed (i.e., worlds that are accessible to mortal
comprehension),
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and through them You conceal Yourself...“ — from created beings, so that they will not
be able to perceive the Divine life-force that creates and vivifies them.

The Alter Rebbe now offers an instance of how creation came about through the Sefirot.
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For example, on the first of the Six Days of Creation, the attribute of kindness —
comprised of all [G-d’s] holy emotive attributes, with His Will and wisdom and
understanding and knowledge enclothed in it — was revealed,
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and with [this attribute] He created light, through the utterance, “Let there be light,”
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which is a diffusion and flow of light into the world from above, and its diffusion in the
world from one end to the other. This [creation of light] is [an expression of] the attribute
of kindness, for Chesed is characterized by diffusion and revelation.
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Yet, because [the attribute of kindness] also includes the attribute of might (for the
attributes of Arzilut all incorporate each other),
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therefore [the light] was not as spiritual as the actual Supernal Light,
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and it also became enclothed in this world, which is finite and limited, for10 “itis a
journey of five hundred years from earth to heaven and from east to west.”

These limitations would not have come to pass were creation to proceed undiluted from
the attribute of kindness, which diffuses without limitation. However, since the attribute
of might — the source of limitation — is incorporated within this kindness, creation is
finite.

At any rate, because the attribute of kindness was revealed and was dominant during the
first day of creation, created beings related to Chesed — such as light — came into
existence on that day.
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In like manner, on the second day there was revealed the attribute of might, which is
composed of the other emotive attributes and His Will, and so on, i.e., ChaBaD,
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and with [the attribute of might, G-d] created the firmament, through the utterance, “Let
there be a firmament in the midst of the waters, and let it divide the waters from the
waters.”
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This [separation of the waters by the firmament] is an expression of #zimtzum and
restraints (Gevurot), to conceal the upper spiritual waters from the lower waters.
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Through this separation from the upper waters, the lower waters became material.
This materiality was brought about through the ¢zimtzum and concealment which emanate
from the attribute of might — the attribute that was revealed and dominant during the
second day of creation.
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The attribute of kindness is included in [this attribute], forl1 “the world is built with

kindness,” (Note of the Rebbe: “[and the very act of building itself is] an expression of
kindness”),



Thus, even where might prevails, it is tempered by the attribute of Chesed.
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for all this — the division of the waters — is in order that dry land appear and man [live]
upon it to serve G-d; thus, this too is ultimately an expression of kindness.
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And so with them all: each of the other emotive attributes was likewise revealed on each
subsequent day, in order to bring created beings into existence.
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And it is this thought that Elijah expressed in the Tikkunim, loc. cit.: “[The purpose of the
emanation of the Sefirot was] to show how the world is conducted with...righteousness
and justice;...
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righteousness is...law (i.e., the attribute of Gevurah), justice is...mercy...; all [the
revelation of the attributes] is to show how the world is conducted;
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but it is not that You have a knowable righteousness, which is law,
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nor a knowable justice, which is mercy,
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nor any of these [other] attributes at all.*
This means to say that righteousness and justice exist as separately identifiable attributes
only relative to worlds and created beings. As regards G-d Himself, “it is not that You
have” these attributes. In relation to Him, they do not exist independently at all, being
completely unified with Him, just as sunlight enjoys no independent identity when within
the sun

Commentary of the Rebbe on Chapter Ten

In the course of the frabrengen of Yud-Tet Kislev, 5728, the Rebbe explained the
statement in the beginning of ch. 10 regarding the unity of the Divine attributes with the



Ein Sof. The Alter Rebbe there likens their unity to “the unity of the sunlight that is
within the solar globe, with the solar globe [itself].”

The Alter Rebbe goes on to say that the sun’s rays are found not only outside the solar
globe but must also surely exist to an even greater degree within their source — the sun.
Nevertheless, insofar as sunlight is to be found within its source, it is united with it to
such a degree that “it has no existence by itself at all.” It therefore cannot be deemed
“light”, for within the sun globe “there is only one entity, namely, the body of the
luminary which emits light.”

Turning from the analogue to the analogy, the Alter Rebbe now says: ‘“Precisely in this
manner, and even more so,” is G-d’s unity with His attributes. So perfect, indeed, is this
unity, that the attributes are not called by any names at all, whether Will, wisdom,
kindness, or whatever, for they are all truly One with G-d Himself.

%k sk

A number of points here call for clarification. To begin with: As soon as the Alter Rebbe
proposes the analogy of the unity of the sun’s light with the sun, and before he even
begins to explain it in detail, he mentions that the sun “is called a ‘luminary,”” and
buttresses this point by citing a proof-text from Scripture (‘“the greater luminary”). He
then goes on to say that “the radiation...which...shines from it is called ‘light’, as it is
written, ‘And G-d called the light — day.””

Now this is somewhat problematic. Firstly: All that is necessary to know concerning the
sun’s unity with its light while this light is within it, is that the sun serves as the source of
the light. (We are then able to adduce that when something is found within its source, it
does not possess a personality of its own.) Why is it important to let us know that the sun
is called a luminary and its radiation is called light?

Secondly: Granting that a valid reason exists for the Alter Rebbe’s need to explain that
the sun is a luminary, is it necessary to seek proof for this from Scripture? If the sun
radiates light, then surely it is by definition a luminary.

Thirdly: Even more perplexing is why the Alter Rebbe not only informs us (as above) of
the other most elementary fact — that the radiation of the sun is called light — but finds
it necessary to go on to cite Scriptural evidence for this. All this seems to be completely
superfluous. Furthermore, what innovative insights are we intended to glean from the
verse that tells us that “G-d called the light — day”?

These questions become even stronger when we bear in mind that the same illustration of
the unity of sunlight with the sun, has already been used in ch. 3, and even earlier, in ch.
33 of the first part of Tanya. There the Alter Rebbe did not find it necessary to inform us
that the sun is a luminary and that its rays are light, and understandably, no proof is
sought from Scripture.



With regard to ch. 33, one might answer that since the Alter Rebbe himself indicates that
the illustration will be treated at length elsewhere, and it is only mentioned there
parenthetically, he does not go into detail at that stage. In ch. 3 of our text, however, this
illustration is treated at length. If it is indeed necessary for the Alter Rebbe to spell out
the above-mentioned details, why does he not do so in ch. 3?7

We are thus compelled to conclude that here, in ch. 10, when repeating the illustration of
the sunlight that is still in the sun, the Alter Rebbe seeks to explain something new —
something that warrants the additional details that were previously unnecessary.

In order to understand the difference between what the Alter Rebbe sought to teach in
each of these two cases, it is first necessary to explain the subject of each of these two
analogues (which become understandable through their common analogy). And they are
indeed different.

The analogy in ch. 10 seeks to explain the unity of G-d with the Supernal Sefirot:
although they bear not the slightest comparison with G-d, they are nevertheless united
with Him, to the point that “He and His attributes are One,” in perfect and
uncompounded unity.

This is indeed mind-boggling. Ch. 9 made it clear that the Divine attributes are even more
distant from G-d Himself than the distance that separates the lowly level of action from
the lofty level of wisdom — so distant, in fact, that we cannot even negate wisdom in
relation to G-d. How, then, can we possibly say that the attributes are united with Him in
perfect unity?

In order to explain this, the Alter Rebbe proposes the analogy of sunlight within the sun.
Light, too, while found within the sun is absolutely united with it. (This is a novel aspect
of the concept that is not found in the preceding chapters.)

In order to explain in turn how this is the case, the Alter Rebbe first had to state that the
sun is called a luminary and its rays are called light (as shall soon be explained). This is
not true of ch. 3, where the Alter Rebbe seeks to explain (not the unity of the Sefirot, but
rather) how created beings are nullified and of no account in relation to the Divine life-
force that creates them constantly ex nihilo.

Since created beings are absolute nothingness in relation to the creative force that brings
them into existence and provides them with life, it is thus clearly impossible to imagine,
G-d forbid, that they are united with Him; it is impossible to say that “He and His
creation are One,” heaven forbid. The reason is simple: Since all of creation is truly
naught in relation to G-d, there exists no being which we could describe as being united
with Him.

Ch. 10, by contrast, deals with the manner in which the Sefirot are united with G-d.
Concerning this unity the Alter Rebbe provides the analogy of the sunlight that is still
within the sun, at which stage “it is united with it in absolute unity.”



This aspect of unity is made more readily understandable in the analogy by explaining
that the sun is called a luminary and that its rays are called light, and by citing Scripture
to prove this point.

The Alter Rebbe intends to stress that only that which radiates beyond the sun is called
light; the light as found within the sun is not deemed light at all. Since this is a novel
thought, he finds support for it by citing the verse, “And G-d called light — day.” This
verse tells us that the defining characteristic of light is “day”, as opposed to the darkness
of “night”. This means to say that light refers, like the term “day”, to actual and visible
illumination. By contrast, that which does not express itself overtly in actual illumination
as light does by day is not deemed to be light. (This is true even when it exists, but its
existence is assimilated in its source.)

The reason that light while found in its source is not considered to be light is self-
understood: while there, it is one with its source in a state of absolute unity. Were it to be
designated as light, we would then have within the orb of the sun two distinct entities —
the luminary and the light. But this cannot be, for the source of light is deemed by the
proof-text to be a luminary to the exclusion of all else: only one entity exists there,
namely, the luminary. Saying that sunlight is united with the sun itself in absolute unity
signifies that it is exclusively so, that even the light that is to be found in the luminary has
no separate identity as light, but is itself [assimilated within the] luminary.

This detail is crucial to the analogue, namely, to the understanding that G-d’s unity with
His attributes is a perfect and absolute unity (as mentioned at the beginning of ch. 8). It is
therefore clear that “all the attributes of the Holy One, blessed be He, and His Will and
wisdom, are not designated and called by these names at all,” as the Alter Rebbe says in
ch. 10. Were the attributes to be designated by the names Will, wisdom, kindness, might,
and so on, then there would be, G-d forbid, a compound of G-d Himself (the infinite Ein
Sof-light) with His attributes.

In order for this to be understood in the analogue, it is necessary for the Alter Rebbe to
explain in the analogy as well, that only that which spreads forth beyond the sun is called
“light”; while found within its source, however, it “has no name of its own at all, only the
name of its source” — the luminary.

FOOTNOTES 1. Berachot 31b. 2. Mechilta and Tanchuma on Shmot 19:18. 3. Bereishit
1:16. 4. Ibid. 1:5. 5. Commenting on the above statement that the light “has no existence
by itself at all,” the Rebbe notes: “It is impossible to say that in relation to the luminary
the light is of absolutely no account, inasmuch as the luminary itself gives significance to
light. (Indeed, it is on account of the light that it is termed a luminary.)” 6. Cf. Yeshayahu
55:9.7. Chagigah 12a. The term “Midrash” also embraces the homiletical passages (i.e.,
the Aggadot) in the Talmud. 8. Mishlei 3:19-20. 9. Note of the Rebbe: “Seemingly the
author ought to have quoted an explicit statement in the Mishnah [Avot 5:1], ‘The world
was created through ten [Divine] utterances.” But [the Alter Rebbe quotes the Talmud
instead, for] the Mishnah speaks of this in relation to the level of Malchut and the
revelation (i.e., utterance — as explained above) of every Sefirah, while the proof sought



here must relate to Chochmah and Binah, etc., themselves.” 10. Cf.Chagigah 13a and
Tanna Devei Eliyahu Rabbah 2. 11. Tehillim 89:3.

Chapter 11

The Alter Rebbe explained in the previous chapter that the Sefirot — the Divine attributes,
and the Divine wisdom and Will — are designated by their respective names only in
relation to created beings, which are granted existence and life and guidance by Him

Who enclothes Himself in those attributes.

However, since these attributes are united with Him in a perfect unity, they are not
identifiable by any names whatever when considered relative to Him. In this they
correspond to the sunlight that is still within the sun: it is not deemed “light”, because at
that stage it is absolutely absorbed within its source.

The Alter Rebbe now goes on to explain that not only are the attributes and Sefirot called
by their respective names in relation to created beings alone, but even the Ten Utterances
— through which the attributes become manifest, thereby bringing created beings into
existence and providing them with life — are also called “Utterances” only in relation to
created beings. They are not called so relative to G-d, however, inasmuch as they are
united with the attributes, which in turn are united in perfect unity with the Holy One,
blessed be He.
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The Ten Utterances are also designated “Utterances” only in relation to created beings,
since this is a term that relates to revelation, as shall presently be explained.
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For just as the emotive attributes of the human soul, when they surface in order to be
revealed in [a corresponding] action,
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appear enclothed in the letters of thought, [so do the attributes of the Holy One, blessed
be He].
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For example, the soul’s attribute of kindness and mercy cannot be revealed (i.e., find
expression) in actual deed unless one first thinks about and contemplates doing an actual
act of charity and kindness,
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for one cannot act without thought.

It sometimes happens that before an emotive attribute finds expression in action, it must
first become enclothed not only in thought but also in speech. This is now explained.
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If a person, such as a king, commands others to perform [an act of kindness],
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then the attribute of kindness and with it the letters of thought are garbed in the letters of
speech.
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(1This is also the case when one speaks words of kindness and compassion to his friend.)

Thus, it is through letters of thought or letters of speech that the soul’s faculties and
attributes are revealed.
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So, figuratively speaking, when the emotive attributes of the Holy One, blessed be He,
reach the level at which their activity is to be revealed in the lower [worlds],
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this revelation and the flow of this action are called an “Utterance” and a combination of
letters,
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for there can be no action proceeding from His holy emotive attributes without [the
intermediacy of] combinations which are called “letters”.

Action can result (or be revealed) from G-d’s emotive attributes only when a number of
particular powers combine to produce this revelation.
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For instance, for the creation of light from the attribute of kindness, there issued from it a
flow of action and a power with which to produce and create the light.

The attribute of kindness is capable of producing varying results and various
manifestations of creation, as shall soon be explained. In order for it to create light rather
than something else, the attribute of Chesed must produce a specific revelation and power
whose makeup is such that specifically light will be created from it.
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The flow of this power and this life-force is called by the name of the “Utterance” and the
[combination of the] letters [that constitute the Biblical phrase], “Let there be light.”
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Although they are not actual letters of thought like our letters of thought, G-d forbid,

The Alter Rebbe had previously drawn an analogy: just as a person’s soul is revealed
through letters of thought, so too do the Divine attributes become manifest through letters
of thought. He therefore forestalls any misunderstanding by pointing out in the above
clause that whereas the soul actually contains letters, with all their inherent limitations,
this is not so Above.
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nevertheless, they are similar to our letters of thought in that they are a phenomenon
which indicates the bringing into existence of the light from nothing; i.e., they are the

particular power that creates light.
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Hence, light was created from this flow of power, and not other things which were also
created from the attribute of kindness, such as water and the like,

Thus, the combination of letters is such that this Divine power specifically creates light. It
is therefore deemed to be the “Utterance” which proclaimed, “Let there be light.” This
selfsame attribute of kindness creates other things, such as water,
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because in them were clothed powers from other combinations, which indicate the
bringing into existence of water and the like.
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Accordingly, all life-forces and powers which issue from [G-d’s] holy emotive attributes
to the lower [worlds], to create them ex nihilo and to give them life and sustain them, are
called “holy letters.”
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These are the flow of the life-force from His Will and His wisdom and His emotive
attributes, to bring worlds into being and give them life.
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These worlds that are created by the letters are of two kinds:
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“hidden worlds unrevealed,” which come into existence and live and are sustained by
concealed powers and life-forces, like, for example, the letters of thought in the human
soul;

Just as the letters of each man’s thought are concealed from others, these Divine powers
are similarly concealed from created beings. From them were created the “hidden
worlds.”
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and “worlds revealed,” [which] were created and live from the revelation of the hidden
powers and life-forces called “letters of thought.”
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When these [“letters of thought™] are in a state of revelation, in order to give life to the
revealed worlds,
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they are called “Utterances” and “the word of G-d” and the “breath of His mouth,”
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like, for example, the letters of a man’s speech, which reveal to his listeners what was
concealed and hidden in his heart.

Likewise, the Divine “letters of speech” are a revelation of the force that grants existence
and infuses life into those created beings that are of the category of “worlds revealed.”
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In truth, however, the Supernal letters of speech are far higher than the level and essence
of the wisdom and intellect of created beings.

In this they differ from the letters of man’s thought and speech, which are “inanimate”,
and belong to a level far lower than intellect.

The Alter Rebbe now demonstrates that the Supernal letters of speech transcend man’s
intellect and wisdom:
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For man, possessor of wisdom and intellect, was created by the “Utterance” and the
letters of [the phrase],2 “Let us make man in our image...;”

Since wisdom and intellect are derived from these letters, it is obvious that the letters
themselves are far superior to them.
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or [man, possessor of wisdom and intellect, was created] even3 by the Divine breath
alone, as it is written,4 “And He breathed into his nostrils a soul of life.”

It was from this “breath” that was breathed into man, that he became a rational being.
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Hence, since Divine speech and breath create man, who possesses wisdom and intellect,
it follows that the Divine speech and breath are the source of wisdom and intellect in the
soul of Adam,
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which contains all the souls of the tzaddikim, who are superior to the ministering angels,
and whose intellect too is superior to that of the angels. All this came forth from the
Divine speech and breath.
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The reason [for the transcendence of the Supernal letters over the soul] is that the letters
of [G-d’s] speech are effluences of power and life-force from His emotive attributes,
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which are united with His Essence and Being in a perfect unity that is infinitely higher
than the level of wisdom in created beings.
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They are termed “letters” not in relation to created beings, but only relative to [G-d’s]
emotive attributes themselves.

The name “letters”, which signifies that they are lower than wisdom and intellect, is not
applied to them in relation to created beings, for as explained earlier, they are far superior
to created wisdom and intellect. Rather, this term is applied to them relative to G-d’s
emotive attributes, inasmuch as they are only “letters” — revelations — of these
attributes.
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Now they — the Supernal letters — are twenty-two kinds of effluences of life-force and
power, differing from one another,
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by which all the higher and lower worlds and all the creatures in them were created.
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For so it arose in [G-d’s] Will and wisdom, that He create the world with exactly twenty-
two different kinds of effluence, neither fewer nor more,
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and these5 are the twenty-two letters which are fixed in the mouth and tongue, as we
have learned in Sefer Yetzirah.
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(6Their written shape — i.e., the shape of the letters of these Utterance as written in the
Torah — indicates the form of the flow, as will be explained later.)
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For the letters of speech and thought in the human soul are also outflows from the
essence and being of the intellect and the emotive attributes, as is explained elsewhere

Commentary of the Rebbe on Chapter Eleven



Having explained towards the end of ch. 11 that the Supernal letters are twenty-two
different kinds of effluences of life-force and power by which G-d created the world, the
Alter Rebbe goes on to say that “these are the twenty-two letters which are fixed in the
mouth and tongue, as we have learned in Sefer Yetzirah.” The Alter Rebbe then goes on
to say that the shape of the written letters “indicates the form of the flow.” He concludes:
“For the letters of speech and thought in the human soul are also outflows from the
essence and being of the intellect and emotive attributes [of the soul].”

The Rebbe asks a number of questions: First of all, what is the Alter Rebbe’s intent in
saying all of the above; how does all this relate to our text? Furthermore, what is novel
about the concept that the twenty-two letters “are fixed in the mouth and tongue”? Why,
moreover, must proof be adduced from Sefer Yetzirah, when this is something which is
readily apparent to all? And why does the Alter Rebbe not state all this in ch. 2, where he
explains that the Divine life-force which creates all creatures is composed of the Supernal
Letters, and so forth?

In addition, the Alter Rebbe’s statement that “their written shape indicates the form of the
flow,” emphatically belongs at the end of ch. 12, where he discusses the differences
between the letters at length.

The crux of the matter, explains the Rebbe, is as follows:

The general content of this chapter and the one preceding it is that (a) the Ten Utterances,
the Supernal letters, are also united with G-d; (b) the manner of their union is wondrous.
Nonetheless they are called “light” and “Utterance” inasmuch as “the Torah speaks as in
the language of man”; i.e., there is at least the degree of similarity that obtains between
an analogy and its analogue. The Sefirot may thus be likened to light, and their effluences
— the Ten Utterances — may be likened to mortal utterances and letters.

Accordingly, the following questions arise:

(a) Man’s speech and letters are formed by the larynx, palate, tongue, etc., as well as by
his breath. Thus, the letters of man’s speech do not derive from his intellect and emotive
attributes. How, then, are these letters analogous to the Ten Utterances, which flow from
the intellect and emotive attributes of G-d and remain connected with him?

(b) In point of fact, it is true even Above that speech and letters derive from the Supernal
“five organs of verbal articulation” (as discussed in ch. 2). How does this accord with the
statement that the letters emanate from the Divine intellect and emotive attributes?

(c) The terminology in the analogue is that the power for the creation of light emanates
(and not that light is “created”) from the attribute of Chesed through the Utterance, “Let
there be light.” The same is true with regard to the power by which water is created; it,
too, emanates from the attribute of Chesed. All this clearly implies that the powers and
the letters are already found within this attribute. However, this is not the case with
regard to the mortal breath that forms letters. The breath itself has assumed no form at all:



it is only formed into the shape of letters in the course of its passage through the organs
of verbal articulation. Thus, the letters formed in the mouth are unlike the powers and
letters, which are already found within the emotive attributes.

All these questions are answered by the Alter Rebbe when he states that the effluence of
the powers and life-forces which emanate from the Sefirot to bring about creation is —
both Above and below - - “the twenty-two letters.” These letters are merely “fixed” (i.e.,
implanted) “in the mouth and tongue.” Essentially, however, they are already to be found
in the intellect and emotive attributes, whence they are drawn down into speech. And
since this concept is novel, the Alter Rebbe cites suppport from Sefer Yetzirah — that the
twenty-two letters are indeed merely “fixed in the mouth and tongue,” and not created by
them.

According to the above teaching — that the letters derive from the essential core of the
intellect and the emotions — we understand that the union of the letters with their
essence is far greater than what it would be if they were to derive from the organs of
articulation. Indeed, they are united with the essence in a manner similar to the manner in
which the intellect itself (from which the letters derive) is in turn united with its essence.
Moreover, this is so not only regarding the letters of thought and speech, but also in
regard to the letters of action: they, too, are united with their source in a similar manner.
For the shape of the written letters (which denote action) indicates the form of their flow;
i.e., their shape reflects the manner in which they flow from the quintessential substance
of intellect and emotions.

In light of the above, concludes the Rebbe, another most difficult problem will be
resolved.

The Alter Rebbe said earlier that man is created as a rational being by the Divine
Utterance and letters, because the Supernal letters are far superior to man’s intellect. Now
this reason is puzzling. The distance between letters and intellect is not measured in
degrees of higher and lower, for speech and intellect are qualitatively different entities.
Why, then, does the Alter Rebbe state that the Supernal Letters are “far higher” than the
wisdom of created beings?

According to the above explanation, however, this is eminently understandable: Since the
letters of speech in fact derive from wisdom — moreover, from the very essence of
wisdom — they are able to give rise to wisdom and intelligence within man.

FOOTNOTES 1. Parentheses are in the original text. 2. Bereishit 1:26. 3.

The Rebbe notes that by writing “or even by the Divine breath” the Alter Rebbe seems to
imply that “breath” is lower than “Utterance” or “letters”. In the first part of Tanya,
however, at the beginning of ch. 2, the Alter Rebbe indicates that just as mortal breath
derives from one’s “innermost vitality,” so too is Divine “breath” indicative of “G-d’s
thought and wisdom” — and these transcend His “Utterance” or the “letters”.



The Rebbe resolves this anomaly by reference to Iggeret HaTeshuvah, ch. 4, where the
Alter Rebbe states that man’s soul “derives initially from the innermost dimension of the
life-force,” and then, in order that it could eventually be invested in a body, it descended
through the stages of speech and breath.

Thus the “breath” of “He breathed into his nostrils” indeed transcends the level of
“Utterances” and “letters”; the “breath of speech,” however, is lower than “letters”.

4. Bereishit 2:7. 5. See commentary of the Rebbe which follows this chapter. 6.
Parentheses are in the original text.

Chapter 12

The letters that constitute the Ten Utterances, as the Alter Rebbe has just explained, are
effluences of the Divine attributes which are wholly united with G-d Himself. Therefore,
though they are termed mere “letters”, they are able to serve as vehicles for creating the
wisdom and intellect of created beings, to which they are thus far superior; they are
termed “letters” only in relation to the supernal attributes from which they emanate.

These letters are the specifically twenty-two manners of manifestation through which G-d
chose to create the world. Accordingly, as the Rebbe notes, the forthcoming chapter
underscores the fact that all created beings, in all their vastly differentiated multiplicity,
are in fact no more than twenty-two distinct forms of Divine manifestation. Moreover,
continues the Rebbe, we can understand why the Alter Rebbe explains this concept at
such length further on in this chapter. Such an explanation would seem to be at home in
tracts such as Sefer Yetzirah, that deal with the respective stages of the creative process,
not in a treatise dedicated to an explanation of Divine Unity. The Alter Rebbe explains
this here, nevertheless, thereby actually highlighting the concept of Divine Unity — not
only insofar as it exists in its Source, but as it exists in practice. For all the multifarious
components of creation are in reality no more than twenty-two different forms of Divine
manifestation.
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[Although there are only twenty-two letters, they are able to create a vast multitude of
creatures,] for the creatures are divided into categories both general (e.g., whether human
or animal) and particular (e.g., the animal world in turn comprises numerous species of

beasts, birds, fish, etc.). This multitudinous division comes about:
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by changes in the combinations, substitutions and transpositions [of the letters], as was
explained above,

When the letters are combined in one way, one kind of creature is created; a different
combination gives rise to a different kind of creature. For as explained in ch. 1, certain
letters may sometimes be substituted or transposed with others. Those creatures whose
names are not mentioned in the Ten Utterances derive their vitality by means of the
combinations, substitutions and transpositions of the letters that do appear in the Ten
Utterances.
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for every letter is a flow from an individual, particular life-force and power.

Note of the Rebbe Since the letters are separate from each other, what combines them,
and how is this accomplished? The Alter Rebbe goes on to answer this by saying:
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And when many letters — i.e., many particular powers and life-forces — are combined to
form a word,
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then in addition to the numerous kinds of powers and life-forces which issue forth
according to the number of letters in the word,
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there is, in addition, transcending all [the particular powers],
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the flow of a higher power and general life-force which contains and is equivalent to all
the various individual powers and life-forces of the letters and transcends them all;
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it unites them and combines them,] in order to grant power and life-force to the world
which was created in both its general and particular aspects, i.e., with its individual
created beings, through this word.
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NOTE

Inasmuch as every single one of the twenty-two letters of the Torah is a flow of an
individual, particular life-force and power, which does not flow through any other letter,
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therefore the written shape of each letter is likewise specific and distinctive,
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which indicates the pattern of the flow and manifestation of the light and life-force and
power which is revealed and flows through this letter,
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[i.e.,] how it flows and is revealed from the attributes of the Holy One, blessed be He, and
His Will and His wisdom, and so on.

END OF NOTE

Returning to the body of the text, the Alter Rebbe now goes on to illustrate how one
utterance (“Let there be a firmament”) created the extensive components of the worlds as
well as their specific creatures.

Note of the Rebbe This also helps us understand the degree to which Divine Unity may
be perceived in relation to the created beings of this world too, in that the seven heavens
and all their celestial hosts were created and live and exist from the solitary Utterance,
“Let there be a firmament.”
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As, for example, through the words of the Utterance, “Let there be a firmament...,”2 the
seven heavens and all their component celestial hosts were created.

191 2°P7TXYD 1 NIIMLY MTAW 010 12w ,2°Pnw (2717 MRk

Thus our Sages, of blessed memory, speak of3 “[the firmament called] Shechakim, in
which stand millstones that grind manna for the tzaddikim.,

191 72 WIPH N0 20w 12w T

[the firmament called] Zvul, in which stand [the heavenly] Jerusalem and the Holy
Temple and the Altar...,
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[and the firmament called] Machon, in which there are stores of snow and stores of
hail....”

Each of the seven firmaments thus has its general nature — the fact that it is a firmament
— as well as its individual aspect, as exemplified above.
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The heavens as a whole were created and live and exist through the aggregate words of
the utterance, “Let there be a firmament....”

In general terms,4 their existence as heavens results from the comprehensive illumination
contained within the words, “Let there be a firmament....”
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and each individual created being in the seven heavens5 was created and lives and exists
by virtue of some combination of the letters of these words, or their substitutions and
transpositions,
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[these combinations, substitutions and transpositions being] according to the quality of
the life-force of that particular creature.
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For every change in a combination is an intermixing and interweaving of the powers and
life-forces in a different form,

For example: the three Hebrew letters --72X in that particular order comprise the word 2R,
which is the name and life-force of a stone. When, however, these selfame letters are
transposed, a different form of creative power and life-force — and consequently a
different creature — comes into being.
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since each letter antecedent in the combination dominates and it is the essential [force] in
this created being,

Since, for example, alef is the first letter of the word 2K, it is the dominant force in the
created being that bears this name. If it is a letter stemming from the attribute of Chesed
(“kindness”), then that attribute will predominate; if it is a letter of Gevurah (“severity”),
a different attribute will prevail.
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while the others i.e., the other letters and forces contained within the word are
subordinate to it and are included in its light,6
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and thereby — through the different combinations of the same letters — a new being is
created.
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Likewise, through the substitution of letters or their transpositions,

When, for example, not only is the order of the letters changed but an alef (say) is
substituted for an ayin,
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new creatures are created that are of lower levels than the beings created from the
[original] letters themselves.
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For they (the substituted letters), by way of illustration, resemble the light that shines
upon the earth at night from the moon — and the moonlight is from the sun,
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hence, the light which is on the earth is a light [reflected] from the light of the sun.
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Exactly so, allegorically speaking, the letters comprising the Utterances are the aggregate
flow of the life-force and the light and the power [that issue] from the attributes of the
Holy one, blessed be He,
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to create the worlds from nothingness and to give them life and sustain them as long as
such shall be His blessed Will.

The general life-force thus emanates from the Utterances themselves.
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From this aggregate flow and mighty radiation of the Utterances themselves,
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G-d caused its similar derivations and its offshoots to shine and issue forth,
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these being derivations and effluences of the light from the letters.
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And these derivations and offshoots are the substitutions of letters and their transpositions,
with which He created the particular creatures of each world.
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Likewise, G-d projected the light from the letters in another manner, and caused a
radiation of a radiation of a radiation to issue forth and descend from the diffusions of
light from the letters;
In the earlier analogy, the moon’s reflected light was a radiation of the sun’s radiation.
The Alter Rebbe now speaks of a descent one generation further removed — merely a
radiation of a radiation of a radiation.
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and likewise He further caused [the radiation of the radiation etc.] to issue forth and
descend to the lowest level in the chain of descents,

95Y1 O°1ARD ,WnRN OMmTa KRNI TV

until completely inanimate beings, such as stones and earth, were created.
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And their names 72X and 19¥ — the names being each object’s life- force, as mentioned in
ch. 1 — are substitutions of substitutions, etc., and transpositions of transpositions, etc.,
as mentioned above.
Thus, the life-force and existence of every created being are the letters of a particular
Divine Utterance, and to this the created being is utterly nullified. In this manner, all of

creation is nullified to G-d and united with Him.

CONCLUSION OF THE SECOND PART, WITH THE HELP OF G-D, MAY HE BE
BLESSED AND EXALTED.



Commentary of the Rebbe on Chapter Twelve

The Rebbe notes that the Alter Rebbe omitted many details when quoting the Sages7
concerning the characteristics of each of the seven heavens. (Indeed, the Gemara begins
with the heaven called Vilon, proceeds to Rakia, and only then speaks of Shechakim, the
heaven with which the Alter Rebbe begins.)

Briefly, the explanation is as follows: The Alter Rebbe desires to show how a multitude
of created beings — these seven heavens with all their hosts — are essentially united
insofar as they all proceed from a single Divine Utterance. For this reason, once the Alter
Rebbe has said that the Utterance, “Let there be a firmament., ” brought about the
creation of the seven heavens, there is no need for him to repeat them again by name, as
detailed below.

The Alter Rebbe omitted the heaven called Vilon for “it serves no particular purpose,” i.e.
(as the Gemara states there), it does not contain created beings. Even according to the
opinion of Tosafos that light emanates from Vilon, light was created and continues to
exist by virtue of a different Divine fiat, namely, “Let there be light.” (For all light — not
only that created during the first day and then concealed — owes its creation and
existence to the Utterance, “Let there be light.”8)

The Alter Rebbe also omitted Rakia, in which are found the sun, moon, stars and
constellations (as the Gemara states), for they were all created by the Utterance, “Let
there be luminaries in the firmament of the heaven....”

With regard to Shechakim, the Alter Rebbe quotes the Gemara at length to the effect that
this is the heaven “in which stand millstones that grind manna for the tzaddikim,” for
since its function is an ongoing one, this heaven illustrates his point that the heavens all
“live and exist” — in the present, too, and not only in the time of the Jews in the
wilderness — “through the aggregate words of the Utterance, ‘Let there be a
firmament....””

Concerning Zvul, the Alter Rebbe omits the detail that the Angel Michael brings an
offering upon its heavenly altar, because there is an opinion9 that angels were created
during the fifth day of creation. According to this view, the creation and existence of
Michael derive not from the Utterance that ordained, “Let there be a firmament.,” but
from the words, “and birds shall fly.”

For the same reason the Alter Rebbe makes no mention of Maon, where flights of angels
sing by night the praises of their Maker.

Concerning Machon the Alter Rebbe does not speak of the “rising of dew,” the “storms
and tempests” and “fire”, for these were all created during the first day and thus are not
connected to the Utterance, “Let there be a firmament....”10



Also omitted is Aravos, the abode of “righteousness and justice” (as the Gemara states
there), for these are Divine attributes. The souls of the tzaddikim which are also found in
this heaven are likewise not mentioned, for they were created by the Utterance, “Let us
make man....” So too the Throne of Glory, which had existed before G-d had decreed
“Let there be a firmament. ”; indeed, before Creation had begun.11

Yet once more, concludes the Rebbe, we are able to see how meticulous is the wording of
Tanya, encumbered by no superfluous word and lacking no necessary word, for, as we
see here, each phrase omitted from the Talmudic citation has its specific reason.
Accordingly, to follow the counsel of the Mishnah concerning the study of the Torah:12
“Delve in it over and over again, for everything is in it.”.

FOOTNOTES 1. The Rebbe notes that the root here translated “unites” (72r) is
etymologically related to the Hebrew word for “friend”; i.e., previously separate powers
are joined in (as it were) friendly kinship. By contrast, the root here translated
“combined” (77X) means that these powers fuse into one created being and one word. In
Chagigah 20b, Rashi likewise explains this verb to mean that a number of separate items
“become one entity,” and not merely similar to one entity. This widespread understanding
of the verb also finds practical, legal application. 2. Gen. 1:6. 3. Chagigah 12b. See
Commentary of the Rebbe at the conclusion of this chapter. 4. The Rebbe explains that
the Alter Rebbe writes here that “the heavens as a whole were created...through
the...words... Let there be a firmament,’” because each individual heaven was created by
the name it is known by in the Holy Tongue (e.g., Shechakim), as stated above at the end
of ch. 1. 5. Note of the Rebbe “This includes the firmament itself, as explained above.” 6.
Note of the Rebbe This dominance of the initial letter of a word underlies the significance
of rashei teivot, the pattern of abbreviation wherein a whole word is telescoped within its
first letter. Indeed, the Gemara states (in Shabbat 105a) that such abbreviations are of
Torah origin. 7. Chagigah 12b. 8. See ch. 11, above. 9. Bereishit Rabbah 3:8. 10.
Chagigah 12a, and elsewhere; cf. Rambam, Hilchot Yesodei HaTorah, beg. of ch. 4. 11.
Pesachim 54a. 12. Avot 5:21.




