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Introduction 

J udaism governs every phase of the Jew's life and work, from the cradle 
to the grave. The Jewish religion is not something distinct from, or 
superadded to the Jewish people; it is their very essence as a people. 

It is their way of life, as well as their life, because Jewish existence without 
the Torah is simply inconceivable. 

The Jewish religion was given to the Jewish people almost 
simultaneously with its freedom as an independent nation. The Divine 
Revelation on Mount Sinai took place only seven weeks after the Exodus 
from Egypt! 

The Divine Revelation on Mount Sinai took place in the 
presence of d Israel. Witnessing the occasion were 600,000 men, aged 
between 20 and 60, plus women, children, old people and the multitude 
of alien slaves and nobles who accompanied the Jewish people at the time 
of the Exodus. In all, there were several million eye-witnesses to the 
Giving of the Torah on Mount Sinai. Thus, the Jew's firm belief in the 
Torah and the Divine Comrnandrnents it contains is not a matter of 

1. The Exodus took place on Nissan 15, 2948 (in the year 1312 before the common era). The 
Revelation on Mount Sinai-n Sivan 6, seven weeks later. 



simple faith, but of absolute conviction. To quote Maimonides (HiIchot 
Yesodei Hatorah, ch. 8): 

"Not because of the signs that Moses performed did 
Israel believe in Moses. . . but at the Revelation on Mt. Sinai, 
when our own eyes, and not a stranger's, saw; and when our own 
ears, and not any one else's, heard, the fire, thunder and 
lightning, and he (Moses) entered into the cloud, and the Voice 
spoke unto him, and we heard, 'Face to face did G-d speak unto 
you. . . .' Thus, they to whom Moses was sent were the attestors 
to his prophecy. . . ." 

Maimonides goes on to say that should any "prophet" attempt to 
refute the prophecy of Moses by any sort of "proof," we would not listen 
to him, for it would be the same as if some one were to try to convince us 
against something we had seen or heard with our own eyes and ears. We 
should regard his "proof" as nothing but trickery and deceit. 

The author of Sefer Hachinuchz says in his preface: "It is the 
established practice of all civilized peoples of the world to accept the 
evidence of two or more witnesses as conclusive proof, even to the extent 
of sentencing a man to his death. . . . That is why G-d gave the Torah to 
Israel in the presence of 600,000 male adults, so that they could bear 
testimony to the fact." 

As for the generations following the Revelation on Mt. Sinai 
down to our present day, all those generations of Jews who did not 
themselves see the Revelation but heard about it from their fathers and 
grandfathers, acceptance of the Torah is for them not just a matter of trust 
and tradition, but a fact, the authenticity of which has been continually 
reaffirmed by the daily prayers and the observances of the commandments 
by all the Jewish people, generation after generation3 

The author of Sefer Hwhinuch argues that it would be foolish and 
unreasonable for anyone to reject this historic evidence and to decide to 
reason it all out by himself. Human research has not even fathomed the 

2. "Book of Education," a workon the precepts of Judaism arrangedaccording to the weekly portions 
of the Torah, explaining the precepts and their ethical value. The author, Rabbi Aaron Halevi of 
Barcelona, lived in the 13th century (d. about 1290). 

3. Derech Emunah, Poltava, 1912, p. 127, by Rabbi Menachem Mendel of Lubavitch (1789-1866), 
grandson of Rabbi Schneur Zalman; he 1s known as the "Tzemach Tzedek" because of his famous responsa 
under that name. 



secrets of the physical forces concealed in nature, let alone metaphysical 
science, which is largely beyond the grasp of the human intellect. 

Our fundamental beliefs4 concerning the Torah and Divine 
precepts are these: That G-d, who gave the Torah to Israel throughMoses, 
is the First Cause, without beginning or end, that He created all existing 
things out of nothing (credo ex nihilo) , and that nothing is impossible for 
Him to do; that He has no helpers of any kind; that He knows all deeds 
of man and recompenses him according to his deeds; that by observing 
G-d's commandments, man will merit everlasting happiness; that the Torah 
was given together with its explanation, which is the one we now have 
by tradition from generation to generation-the explanationcontained in 
the Talmud (both B d b y h  and Y m s k h i ) ,  and in several other works of 
early Jewish sages, such as Srfn, S$a, TosefLr and Mechiha, 

The Torah contains 613 Divine commandments, embracing 
every possible phase of Jewish life. These commandments are divided into 
248 positive precepts--do's , and 365 negative precepts-do not's. The 
former, our Sagessay (Tanchuma W m ,  Tetze; Talmud, Makkot 24a), 
equal the number of organs in the human body; the latter--the number 
of blood vessels (also the number of days in the solar year). Superficially 
speaking, the number of the positive and negative commandments is 
significant, because when we observe the 248 positive commandments 
each bodily organ fulfills its Divine duty; similarly, when we do not 
transgress any of the 365 prohibitions, as we might be tempted to do by 
the desire that flows through our body, each one of our blood vessels 
remains free from pollution. Thus, by observing d the Divine precepts, 
we cause the entire human organism to rise above the level of the animal, 
and to attain the highest plane of human perfection. 

The 6 13 Divine commandments are only the principal laws ofthe 
Jew's code. Each one of these laws has by-laws and regulations contained 
in the Oral Law (Talmud, etc.), which we now have in classified and 
concise form in the Shulchrm-Awh. These laws are final; they cannot be 
changed or modified, and any reform of the Jewish religion is contrary to 

4. For a more exhaustive study of the subject see Maimonides, Commentary on the Mishnah, Sunhedrin 
10: 1 ,  Perek Cklek; also Sefer H a h m  by Joseph Albo, Emunot Vedeot by Saadiah Gaon, etc. 

5. Sefer Hachinuch Introduction. 

6. "Prepared Table," compiled by Rabbi Joseph Caro (1488-1575), supplemented by the Mappah 
("Table Cloth") by Rabbi Moses Isseries (Remo). 



the spirit of the Torah and Judaism. 

In their immediate objective, the commandments are generally 
classified7 into two principal groups: a) Laws governing human relations, 
and b) Laws governing the duties of man toward the Creator. 

The ethical value of the laws governing human interaction as 
stipulated by the Torah is admired even by those who are not inclined to 
believe in revealed religion. Nevertheless, many laws governing the Jew's 
daily behavior are difficult to understand even for those who are ready to 
accept the Torah as the word of G-d. To a person who has not studied 
Torah, some laws might seem irrational, and out of time in the present 
world. However, any one who has learned about the general significance 
and purpose of the commandments will know better. To say that you 
believe in a G-d who can reveal His will, and at the same time to choose 
the commandments according to your own judgment is, according to 
Maimonides, to claim to be "more perfect than the Creat~r."~ 

In other words, ethics and morality that are not based on the idea 
of G-d and the Torah, are, to say the least, abstract ideas, having no 
criterion by which to be measured. Ethics becomes a relative and 
changeable conception: what may be regarded as "ethical" by one person 
may be regarded as "unethical" by another, and what may have been 
regarded as "moral" in the last generation, may be regarded as "immoral" 
in the present. It is undoubtedly true that the divorcement of ethics from 
religion is at the root of the evil which has caused one world conflagration 
after another. 

On the other hand, "piety" means cleaving to G-d and "imitating 
the ways of G-d," which, in turn, mean to seek and practice loving- 
kindness, justice and righteousness. But there can be no true "piety" unless 
the laws governing human relations, as prescribed by the Torah, are 
strictly followed. 

Classifying the commandments in his own way into fourteen 
groups: Maimonides makes it clear that aU Divine precepts, without 

7 .  This classification is a very ancient one, as e.g. in last Mishnah of Yoma: "For transgressions that are 
between man and G-d the Day of Atonement effects atonement, but for transgressions that are between 
man and his fellow the Day of Atonement effects atonement only if he has appeased his fellow." 

8. Guide to the Perplexed, 1 11, xxxi. 

9 Ibid., xxxv 



exception, are purposeful, aiming at the perfection of the body and soul, 
since a pure spirit can dwell only in a pure body.'' 

But the welfare of the body can be secured only if it is pursued in 
a manner prescribed by the Torah in which the laws aiming at this end 
are treated most carefully and most minutely. These laws, including the 
laws of Kashrut, Sabbath observance, charity and all the social and ethical 
precepts, form the bulk and core of the Torah, and make for true moral 
perfection. One cannot, however, attain the highest perfection except 
through the fulfillment of all the precepts prescribed in the Torah. 

In his concluding remarks to the Guide, Maimonides says, " . . . 
the perfection in which man can truly glory, is attained by him when he 
has acquired-as far as this is possible for man-the knowledge of G-d, 
the knowledge of His Providence, and the manner in which it influences 
His creatures in their production and continued existence. Having 
acquired this knowledge, he will then be determined always to seek 
loving-kindness, judgment and righteousness, and thus imitate the ways 
of G-d." 

Here we see again how to Maimonides, laws governing human 
relations and those governing the duties of man toward the Creator, are 
inextricably bound. 

From the above we can also see that the fulfillment of G-d's 
commandments is essential to gain a clear intellect and higher perception 
of G-d, a concept which is repeatedly emphasized in the Chabad ! 

philosophy. For the precepts are the will of G-d, and since "G-d's will and 
His essence form a single oneness,"" one attains the highest union with 
G-d throughobeying His commandments. Moreover, as we shall see later, 
(chapters two and seven), this connection to G-d through the observance 
of the precepts is attained regardless of whether or not the worshipper 
"understands" their deeper significance. 

In the course of the following treatise, an analysis will be made of 
the general significance and purpose of the Divine commandments which 
the writer has gleaned from the principal sources of Chabad philosophy. 
No attempt will be made to point out the significance of any individual 
commandment; nor does the writer claim to present in the course of this 

10. IM., xxxi. 

11 .  Maimonides, Hikhot Yesodei Hatorah, ch. 2, 10. 



brief discourse an exhaustive analysis of all the esoteric significances and 
functions of the Divine precepts, concerning which it is written: "My 
thoughts are not like your thoughts" (Isaiah 55:8), and "Can you by 
searchingftndout Gd?" (Job 1 1:7).12 It is hoped, however, that even this 
brief outline will go a long way toward enabling the layman to understand 
the deeper significance of the Divine precepts in general. 

12. Tanya ch. 2. The Tanya (name derived from the initial word of the book) is the principal 
ph'ilobophical work of Rabbi Schneur Zalman of Liadi, in which the principles of C W  Chmsiditm are 
expounded. Also called LiWuuei Amarim (Collection of Sayings) or Sefer-sheCBenonim (Book of the 
Average Person). First published in 1797 and reprinted some 4,000 times, it has also been translated into 
many languages. A bi-lingual engliih translation has been published by Kehot Publication Society, New 
York. 

The author, Rabbi Schneur Zalman ben Baruch, talmudist, codifier and philosopher, founder of 
Chabad-Lubavitch Chassidism, author of the (Rav's) Shulchan Awh, was born in Liozna, Russia, 1745, 
and died near Kursk, Russia, 1812. Some of his other works include Torah-Or (Torah Light), Likkutei 
Torah (Torah Gleanings), Beurei Hazohm (commentaries on the Zohar), Siddur with commentaries, in 
two volumes, etc. 



Chapter One 

SelfiRestraint and 
Divine Discipline 

iscipline, whether in the army, school, or home, aims to create 
the best possible conditions under which the highest results can 
be attained. Even though the soldier, student, or child may not 

appreciate the necessity of all the minute rules and regulations forming the 
code to which he is subjected, (and at first glance, they might seem 
nothing but restrictions on his personal freedom,) it is nevertheless 
equally useful for him to submit himself to thii code, whether or not he 
knows the full implications of each one of the rules and regulations it 
contains. 

When the child grows up, or when the soldier finds himselfon the 
battlefield under enemy fire, he will realize the importance of his training, 
and no measures will be necessary to enforce the code of laws which he 
may have beenunwilling to follow previously. Until he is able to judge the 
merits of the discipline which has been enacted for his benefit, however, 
he must accept it without question. 

The commandments, in their most elementary function, are 
likewise a code of discipline laid down by G-d for the human race. Indeed, 
the first condition of the commandments is man's absolute submission to 
the law of G-d--kabbaIat o l d h u t  shmna' @-submitting to the rule of 



the kingdom of Heaven. In Chabad Philosophy, this submission is carried 
a degree further to hmcl hayah--surrender of the ego, which is achieved 
by mature reflection on the greatness of G-d, His sublime exaltedness and 
overpowering majesty; for in the presence of Almighty G-d, apersonmust 
feel a sense of crushing insignificance and humility. At the same time, 
however, one's heart is filled with a passionate adoration for the Divine 
majesty, and a yearning to cleave to Him. Thus a person becomes aware 
of a series of emotions with regard to G-d, such as awe, respect, love, 
adoration, surrender and so on. These emotions, all of which stem from 
the intellect, find expression and satisfaction in the observance of the 
Divine mitwot-the sense of awe will make him abstain from transgress- 
ing the Divine prohibitions, and the sense of love will make him fulfill all 
the positive commandments of the Torah with devotion.' 

Were we human beings purely spiritual beings, we would find 
ourselves constantly in a state of kelot hanefesh-yearning of the soul to 
cleave to the Almighty, which would make the existence of our Divine 
soul in an earthly body impossible. But we were not made that way. We 
are a synthesis of the earthly and the heavenly, consisting of an earthly 
body and a Heavenly soul. Our earthly body is subject to all the earthly 
desires and pleasures common to all animals. But we people are also subject 
to temptations to which no animals are subject. 

Whereas an animal will seek merely to sat* its natural needs, 
dictated by its instincts for existence and procreation, man will often be 
tempted to indulge to excess in the satisfaction of these same needs. Such 
overindulgence is harmful to the body as well as to the soul, and the Divine 
commandments are the best safeguard against such self-desuuction. 

Now, of course, G-d could have created man a "perfect" creature, 

1. The process of these spiritual reactions is outlined in the Tanyaas follows: The soul consists of two 
component parts: the intellect (sechel) and the attributes (midotl . The intellect comprises three faculties: 
C h h d  ( w i s h ) ,  Binah (understanding) and Daat (kwkdge). Hence CHaBaD. Ckochmah is the first 
flash of wisdom. When this wisdom is elaborated by analysis, erudition and mature reflection, it is said to 
have given birth to Binah. Of Chockmnh and Binah-Dnnt is born; this is the stage where one has arrived 
at fixed ideas and conclusions. 

The attributes are the emotions-fear, love, etc. 

The three faculties of the intellect (CHaBaD) are the source of the attributes, the latter being 'born' 
of the intellect, for it is after mature reflection on the greamess of the Divine Majesty that fear and love 
of the Almighty, and all other spiritual attributes, will take place. (Tanya3; lggeret Hakodesh 15, Lehavin 
mushal etc., where the subject is treated at greater length.) 



free from any temptation, and unable to do evil at all. He could have made 
men and women who were full of brotherly affection and utterly unable 
to harbor any ill-feeling, envy, or hatred. Obviously, however, this was not 
the Divine purpose. G-d did not want to have this world inhabited by a 
race of robots. It was G-d's wish to give a person the free will to do both 
good and evil, and it is G d s  desire that a person should subjugate his evil 
inclinations, and do good. It is not remarkable for an angel to do nothing 
but good, but it is remarkable when a human being, consistingofa physical 
body imbued with earthly desires and temptations, conquers his evil 
inclination and subjugates it to the worship of G-d. 

But without G-d's help it would be all but impossible to attain the 
victory of the soul over the body. That is why G-d gave us the Torah and 
the commandments; that is also why He has endowed us with a Divine 
soul and high intellect. 

However, herein also lies a grave peril. Since our Divine souls give 
us dominion over all other creatures and even the forces of nature, we can 
easily abuse our great powers and apply them in a direction contrary to the 
will of G-d, for has not G-d given us a free will to do as he pleases? 

We are all the more liable to go astray because we are not always 
aware that there is a Supreme Master. Or, we may tell ourselves, that if 
there is one, He has abandoned His masterpiece, the world, to His 
choicest creature-man-as, indeed, some people would have us believe. 

Because of the Divine design or purpose of Creation (to which we 
shall refer at greater length in a later chapter), it is inevitable that, under 
the influence of our quest for material pleasures, the Divine power and 
ever-watchful Eye is usually screened from our perception (otherwise, it 
would be very easy to be good). As a result we can be misled to think that 
there is no Higher Authority to whom we will eventually have to account 
for our deeds. Man's powers to harness the forces of nature for his use often 
give him a sense of self-importance, bordering on sheer arrogance. Such 
erroneous notions give us free license to do as we please, so long as we have 
the power to do so. Indeed, technical development and scientific 
attainments have so far outstripped moral and e&~cal advancement, that 
the result has been the breeding of modem tyrants and dictators, 
surpassing in cruelty and savagery anything the ancient "uncivilized" and 
unscientific world ever produced. 

The Divine commandments are, therefore, intended in the first 



place to act as a restraint upon us, so that we will not overreach ourselves. 
They remind us that we are not the owners of the world but merely its 
trustee. We have been entrusted by the "lord of the manor" to manage the 
estate. We must both develop it, and protect it from any damage or 
destruction. 

Clearly, any one submitting to the Divine commandments, 
accepting them as such, and fulfilling them with a simple sincerity, hith 
and humility, cannot possibly fall into debasement of character. By the 
very act of fulfilling a Divine commandment, we become aware of the 
existence of G-d, and are reminded of the presence of G-d. The more 
frequently we perform the Divine m i w t ,  the more frequently we will be 
reminded of G-d, until the awareness of G-d will become constant with 
us, a sort of second nature. 

Indeed, there are a number of commandments which are specifi- 
cally stated to serve as "reminders," "signs," or "memorials." The com- 
mandment of wearing Qtzit (fringes), for instance, is a reminder of all the 
commandments of G-d (Numbers 15:39). The tzi& are like an insignia 
given by a king to signify the wearer's allegiance to him,2 or like a uniform 
reminding the wearer of his rank and special duties. A me& serves as 
an emblem or "coat of arms" of a Jewish home. Shabbat, with its 
prohibitions on all kinds of labor and many other restrictions, is a "sign" 
or "memorial" of the Creation, and of the miraculous liberation from 
Egypt.3 Of course, this is not the only purpose of these commandments, 
for they share withallother commandments in many profoundsigndicances 
and functions, known and unknown to us. (Some of these deeper 
meanings of the precepts will be pointed out in subsequent chapters.) But 
these commandments do emphasize clearly the fundamental function of 
the precepts as the code of Divine discipline. 

We have already mentioned that the commandments, in a 
general sense, tend to educate people in self-restraint. Temperance and 
moderation are some of the finest qualities of the Jew. ChabadChassidism 
places much emphasis on this point; it teaches temperateness in natural 
appetites, passions and even language. Clearly, such laws as kashrut are 

2. Sefer Hachinuch (see note 2, Introduction). 

3. See Shabbos published by Merkos t'lnyonei Chinuch, New York; Tefillm by Alexander Cowen, 
published by Merkos L'Inyonei Chinuch. See also Tn'tzit by J. Immanuel Schochet, by thesame publisher. 



designed to train us in abstention, besides being also the best health-laws. 
But Chabad goes even fuaher than that, urging moderation even in things 
permissible. "What is prohibited one must not do; what is allowed, one 
should not do";4 for overindulgence in things permissible is also harmful, 
even if not quite so harmful as indulgence in things not permissible. 

Self-restraint is very hard to accomplish, and requires one's 
constant vigilance. 

"It is indeed a great, fierce struggle to break one's evil 
nature which burns like a flaming fire. . . therefore, every man 
according to his station and standii in the worship of G-d 
should weigh and search himself whether his service of G-d 
measures up to this hard battle. . . . In regard to positive worship 
(prayer, blessings, grace, study of the Torah, charity, etc.) one 
should make adetermined and relentless effort to overcome the 
obstacles placed by the 'animal soul' within him, preventing 
him h m  the fullest concentration and devoutness . . . and he 
who forces himself to study the Torah a little more than his 
natural inclination, (or to give charity a little more than usual), 
has already won a small battle. . . . Similarly, in regard to 
abstaining from evil, one should check himself in the act of 
participating in idle gossip, and refrain from making an 
uncomplimentary remark about someone else even to clear 
oneself. . . and especially (one must be on one's guard) in cases 
where there is no actual prohibition, but concerning which our 
Sages said, 'and they shall be holy,' (hviticus 216)--sanctify 
yourself (by abstention) in things permissible (Talmud, Yeoarnot 
20a)."5 

It is often more difficult to exercise self-restraint with regard to 
things permissible, than in regard to things prohibited, since in the case 
of the former there is no legal restriction. But even things permissible join 
forces with evil unless they are dedicated to the service of G-d. For 
example, when one eats kosher food not for the purpose of being strong 
to serve G-d, but for his own indulgence and pleasure, the energy derived 
from this food temporarily lends strength to the forces of evil, until such 

4. Hntamim, Vol. V, Warsaw, 1937, p. 101, quoted in the name of Rabbi Schneur Zalman of Liadi. 

5 .  Tanya, ch. 30, (free rendition). 



time when the person decides to apply this energy to something good and 
constructive. It is not so when one eats non-kosher food, the energy of 
which joins forces with evil fem~mently, and will be released only "in the 
end of days," when G-d will destroy death forever (Isaiah 25:8), and the 
unclean spirit will be passed out of the land (Zechariah 13:2)-unless the 
transgressor attains full and absolute repentance in his own lifetime. The 
very terms W-permitted, and assur--prohibited, are derived from 
verbs denoting "released" and "chained" respectively, the former being 
free to be applied to both good and evil, and the latter permanently 
"chained" or "imprisoned" by the evil  force^.^ 

We can see with what profound earnestness the Chabad philoso- 
phy approaches the question of self-discipline in every phase of the Jew's 
life. And while the ideal of "sanctifying oneself by temperateness in 
permitted things" may seem to the average man rather remote, there are 
the Divine precepts of definite prohibitions and commands (do's and do 
not's), when observed, places man well on the road to the highest degree 
of holiness. 

To sum up: Fulfillment of the Divine precepts with sincerity and 
resignation is clearly a fundamental factor in the moral training and 
character building of man. It is the first step in man's advancement to the 
highest spiritual perfection. 

6 .  Ibid., ch. 7. 



Chapter Two 

Connecting with G-d 

T he principal function of the commandments, however, is more 
than that ofkeeping people within due bounds and under control. 
Themitwt are not intended to make a persona mere functionary. 

Although absolute obedience and surrender are fundamental aspects of 
the commandments and primary conditions of any true worship of G-d, 
the commandments are at the same time intended to elevate the 
worshipper to a higher plane, through the very act of worship. For the 
commandments are the means of establishing contact between man and 
G-d. Even among humans, any personal contact and relationship 
between two persons of unequal status creates a real sense of elevation in 
the person of the lower rank; how infinitely more can men and women 
benefit from a "relationship" with G-d. 

Mimd-commandment-also meanscompanionship 
or union1 (from the Aramaic tzavta-companionship). One 
who fulfills a commandment becomes united with the essence 
of G-d, who ordained that precept. This is the meaning of the 
Mishnah ( E h s  of Our Fathers 4: 2 ) ,  "the reward of a mitzvah is 

1.  The English to enjoin-to enjoin obedience--has the same meaning. 



the mitzplah,"for the greatest reward of the worshipper is the very 
communion with G-d which is attained through the fulfillment 
of the precept. This can be better understood by the example of 
a simple, uneducated man, without any wisdom or intellect 
whatsoever, so much so, that he does not even realize how far 
removed he is from any kind of wisdom, (for even such 
realization is a certain degree of wisdom). Now, as far as an 
intellectualof the highest rank, whose whole essence iscentered 
on the abstract, is concerned, this ignorant man simply does not 
exist. . . . Let us assume now that such a great scholar requests 
this ignorant man to do something for him. Immediately, this 
man acquires an existence both in his own eyes, (seeing that he 
was requested by the great scholar to do something, and that he 
is able to carry out the scholar's request) and also in the eyes of 
the scholar. . . . It is of no importance what that particular 
request is, for the important factor is the very request and its 
fulfillment. . . . Thus, a commandment a) gives a higher 
existence to the hnctionary and b) places the Commander and 
the commanded in a mutual relationship.* 

Moreover, the effect of the fulfillment of the Torah and its 
precepts goes beyond the limits of a mere relationship. It leads to an 
absolute communion with G6-d. 

The mitzvot are the will of G-d, which He willed us to fulfill. The 
Torah is the wisdom of G-d. Since "The Essence of G-d, and His will and 
wisdom form a single oneness," because there can be no plurality in G-d, 
it follows, therefore, that by our study of the Torah and the exercise of His 
commandments, we are in absolute communion with G-d. 

To be sure, the Divine will and wisdom are "clothed" in material 
things, that is to say, through the use of material objects, viz., in 
tzitzit-wool, in tefillin-leather, etc.--objects which seem to be greatly 
removed from the Divine Being. However, the union with G-d is not 
affected by their materiality, for it is like embracing the lung, when it does 
not matter how many garments the king is wearing, since the body of the 
king is in them; similarly, when one is embraced by the king, it matters 

2. Rabb~ YosefY. Schneersohn ofLubavltch In letter, Halilmrtn, Vol 1 ,25,  Warsaw, 1935, also m h ~ s  
Iggrot Kodesh, Vol. 10,368. 



not that the king's arm is ~lothed.~ 

The far-reaching effects of this relationship and connection with 
G-d will be discussed later. For the moment, we shall consider hoev this 
connection takes place through the fulfillment of the mitwotand the study 
of the Torah. 

The relationship between Israel and G-d through the 
medium of our religion is explained in the Z o b  as follows: 
"Three are interlocked together: [the People] Israel, the Torah 
and the Holy One, blessed be He, and all are on different planes, 
one higher than the other, partly hidden, partly exp~sed."~ 

The meaning of this saying is that the three-Israel, the 
Torah and G-d-are linked together like a chain of three rings, 
of which the upper part of the bottom ring is held by the lower 
part of the middle ring, and the upper part of the middle ring is 
held by the lower part of the top ring. 

In each of the three rings there is a hidden part and a 
disclosed part. Similarly there are apparent qualities and latent 
qualities in each of the three: Israel, the Torah and G-d. . . . 

The manner of their union is twofold: 

a) The revealed qualities of Israel unite with the 
revealed attributes of G-d by means of the revealed part of the 
Torah; and the latent qualities of Israel unite with the latent 
attributes of G-d by means of the latent part of the Torah; 

b) The revealed qualities of Israel are connected with 
the hidden qualities of Israel, and the hidden qualities of Israel 
in turn unite with the revealed part of the Torah; the revealed 
part of the Torah is connected with its esoteric part, and this in 
turn unites with the revealed attributes of G-d; finally, the 
revealed attributes of G-d are connected with His hidden 
attributes and thus the union is completed. 

It follows therefore that this union with G-d is extant 
in every one of Israel, man or woman, young or old, whether 
learned in the Torah or ignorant of it. At the same time, 

3. Tanya, ch. 4. 

4. Comp. Zdw 111, 73a. 



however, there are various factors which influence the feeling of 
the said union, either strengthening it or weakening it.5 

In Chassidism the commandments are termed "the g m t s  of 
the soul," and the Torah is termed "the food of the soul." Just as physical 
food and clothing are necessary for the welfare of the body, so are spiritual 
food and clothing necessary for the welfare of the soul. 

The soul has three forms of expression: thought, speech and deed. 
When man observes the commandments of G-d in deed, discusses the 
deeper meaning and significance of the commandments through speech, 
and concentrates, and grasps all that his intellect is able to grasp of the 
deeper meaning of the Torah through his faculty of thought, man's soul 
becomes fuUy clothed in the Divine commandments: and is, therefore, in 
perfect unity with G-d. 

The study of the Torah, although it is an "outer garment" like any 
other commandment, is at the same time also the "food" of the soul. For 
when the intellect "digests" a certain point of law in the Torah, it 
encompasses, so to speak, the Divine wisdom, which becomes the soul's 
very "flesh and blood," like food digested by the body. Hence the 
expression of the Psalmist (40:9), "Your Torah is within my inner parts."7 

This connection with G-d through the Torah and command- 
ments means for the Jew's soul what vitamins and calories and 
adequate shelter and clothing mean for his body, and more. For while 
the said physical elements are required to sustain the body, connec- 
tion with G-d is the very essence of the Jew's soul. 

5. Some Aspects of Chabad Chasdisrn, by Rabbi Yosef Y. Schneersohn of Lubavitch, Kehot 
Publication Society, New York, 1944. pp. 18, seq. 

6. Tanya, ch. 4. 

7. Ibid., ch. 5. 



Chapter Three 

The Purpose of Creation 

T he question, "What is the purpose of the Creation?" has engaged 
the attention of thmkers and philosophers of all ages. This 
question is closely linked with the question, 'What is man's 

function in the design of Creation?" As may be expected, Chabad deals 
with both these questions at great length. 

Briefly, the explanation is as follows: 

Before the universe was created, there was only G-d alone, the 
perfect Unity, filling all "space," including the "space" of the world 
subsequently created.' G-d remained unchanged after the Creation, for 
the innovation came only in the created t h i i  which received existence 
and life from His Infinite Light,2 after the Light and Life emanating from 

1. The term "space" used here is not to be understood literally, since the very existence of "space" is 
a creaabn; however, this is not the place for an elaboration of the subject. 

2. Divine revelation is termed in ChababUOr  En Sof," the L i t  of the Infinite (or the Infinite 
Light), since the very essence of G-d is inconceivable at all. "Just as the soul fills the whole body and 
vitalizes it, so does G d  fill the whole world and vitalize it. But can we say, the entire essence and function 
of the soul is that it sustains the body? How much more so can we not say that it is the entire essence of 
G d  that He creates and sustains the worlds and all creatures. Here lies a great deal that is inconceivable 
to the human mind." (Some Aspects of Chabad Charcidirm, p. 20; see note 5, ch. 11 ). 



Him had been so "reduced and minimized" as to be in a position to give 
existence to, and to vitalize earthly and corporeal creations. Thus a series 
of worlds were created, one "coarser1' than the other, successively 
concealing the Light and Life emanating from the Creator, until there 
came into being ourownmaterial andcorporealworld, which is the lowest 
in concealment of the Divine Light, and the darkest of the dark, so much 
so that it is possible for things to exist in this world which are in defiance 
of G-d.3 

Since our world is the last and "lowest" in the chain of Creation, 
below which there is no other, it follows that our material world is the 
main object of Creation. 

Moreover, the chain of the various worlds, one lower than the 
other, cannot have been created for the sake of the higher worlds; for them 
it is a regression from the Light of G-d, since they can never rise above the 
level at which their status has been permanently fixed. But the chain must 
have been created for this, our lowest world, where man was given the 
power to subjugate the forces of evil, and to turn darkness into light-a 
light which would seem brighter by virtue of the very contrast with 
darkness, thus giving man the opportunity to rise above the level of even 
the higher ~ o r l d s . ~  

Similarly, it is logical to deduce that the human being is the object 
of our world, since we were the last to be created, being preceded by the 
animal kingdom, the vegetable k i d o m  and the mineral kingdom. 

Furthermore, since our world is the goal of Divine revelation, and 
man is the object or goal of this world, it follows that the fate of the world 
is closely llnked with that of man. 

Our Sages said (Tanchuma, Nasso 16), "G-d desired to have an 
abode in the lower world" ("lower'-in the sense of corporeality, as we 
have explained above). Rabbi Schneur Zalmad explains this dictum in 
the following words: "It was His will to derive pleasure from the 
subjugation of the sitra &a6; and the conversion of darkness into light."7 

3. Tanya, ch. 36. 

5. See note 12, Inrroduction. 

6. Sina achra-"The other side," the Kabbalistic term for all forces of evil not being "the side of 
holiness"; (Tanya, ch. 6). 

7. Tanya, ch. 36. 



"It is in the nature of the good to do good."8 G-d is good, and, 
therefore, G-d gave existence and life to the worlds and creatures. Now, 
of course, G-d could have stopped short of our world in the process of 
Divine emanation, and could have concluded the Creation with the 
higher form of creatures such as the angels. But "A candle shines brightest 
in the dark," and "The superioriry of light is most appreciated in 
comparison with darkness." It was G-d's desire that He be recognized even 
by earthly and material creatures, and that the "light" of G-d be revealed 
in this dark world by the subjugation of the forces of "defian~e."~ 

Herein lies the function of a human being. When a person eats 
and drinks, not for the simple purpose of satisfying hunger and thirst, like 
an animal, but with the intention of having strength to fulfill the Divine 
laws; when he toils and labors not merely to live in comfort, but, 
complying with the commandment of charity enables others to live as 
well, then the food he eats and digests, and the energy he derives 
therefrom, are applied precisely to the purpose of converting the material 
into the spiritual. 

Moreover, when a person fulfills his duty and mission in life, not 
only does he attain his own goal in the scheme of Creation imposed upon 
him by the Creator, but he also helps the rest of the world around him, 
including the animal, organic and inorganic "kingdoms," to attain theirs. 
For everything that has been created in this world was placed at our 
"service." We depend on the other forms of life (including the inanimate, 
which also possesses a "Divine spark" that vitalizes it and keeps it in 
existencelo) for our sustenance. When, therefore, we apply the energy we 
derive from a glass of milk, for example, to the fulfillment of our mission 
in life, then the cow that has given it, the meadow upon which the cow 
has grazed, the very glass from which we drink the milk, and everything 
and everybody associated with the production of the milk and its 
conveyance from the farm to the refrigerator, have fulfilled their share in 
that particular instance. Conversely, ifone uses his energy to cheat or kill, 
or to otherwise violate the word of G-d, he has not merely failed to fulfill 

8. Tanya, Sham Hayichud Veha'emunah ch. 4; see also Chacham Tzvi (Responsa), 18, by Rabbi Tzvi 
Hirsch ben Jacob Ashkenazi (1660-1718); Shorner Emunim, 2, 14, by Rabbi Joseph Irgas (1685-1730), 
quoting the kabbalists. 

9. Tanya, ch. 36. 

10. Tanya, S h r  Hayichud Veha'emunah, ch. 1. 



his duty in the design ofcreation, but he has also causeddamage to himself 
as well as to others and to the world around him.l 

To sum up this point: Everything a person does, whether in deed, 
speechor thought, is made possible by the energy of the body, functioning 
as long as the blood flows in its veins. Blood is produced by digested food. 
A person's food comes from animals, vegetation and minerals. Therefore, 
when a person fulfills his duty and mission in life, not only does he himself 
attain a higher degree of perfection, but he also enables the rest of the 
world around him ("his share in the world") to rise from the lower state 
of corporeality to the higher state of spirituality. This world then becomes 
truly "an abode" for the Creator. 

11. Tanya, ch. 37. 



Chapter Four 

The Source of Life 

-d gives existence and life to the universe and everything that 
exists. He is the Source of all Life. 

Each and all existing things have a Divine "spark" that 
vitalizes them and keeps them in existence. Were G-d to deprive them 
of this Divine "spark," they would turn to extinction and nothingness. 
This "spark" is termed kaach hapoel hufal-"the force of the Creator 
active in the created." It is like a stone flying upwards in the air, which 
continues on its course as long as the power of the throwing hand is still 
active in it; when this power ceases, the stone falls back to earth. Similarly 
G-d, having created things out of nothing (creatio ex &lo) , the created 
things can exist only as long as the Divine power creating them is 
maintained in them. This is the meaning of the words we say in our daily 
morning prayers, "He who in His goodness each day, constantly, renews 
the work of the Creation." In other words, there is a constant flow of" life" 
from the Source of all Life-from G-d-to this earth.' 

The welfare of the world depends upon the fulfillment of the 
Divine purpc3se in the Creation-namely, that it serve as "an abode" for 

1. Tanya, Sham Hayichud Veha'emunah, ch. 2. 



Him, and this condition can be brought about only by the fulfillment of 
the Divinemitzwot. Inother words, by fulfilling the Divinemitzwot wecause 
a greater flow of life to descend upon this world from the Source of Life. 
For all things exist by the will of G-d; the precepts are the will of G-d; the 
will of G-d is cause of this world; hence the precepts are the source of life. 

This means that when we fulfill the Divine mitzvot, we evoke 
Divine benevolence upon ourselves and the world around us. And herein 
lies the special significance of each particular mitzvah, a significance which 
is determined by the particular "reaction" which the mitzvah evokes. For 
all precepts have their counterpart "on High," so to speak. For example, 
when we stretch forth our hand to give the poor man a donation, G-d 
"stretches His hand forth to bestow kindness upon us and upon the world; 
when we look compassionately upon the less fortunate, G-d "looks 
compassionately" upon us and the world around us. Of course, we must 
not understand this literally, for there is no corporeality in the Divine 
Being, but the "reaction" is there nevertheless. Moreover, this "reaction" 
in bringing down Divine benevolence through the fulfillment of the 
Divine precepts is brought about whether or not we know what it is in 
reference to each precept. 

It is the same when we abstain from committing any of the 
prohibitions, when the resulting "reaction" is to evoke corresponding 
Divine powers to rid the world of all evil. 

Thus, the fulfillment of the Divinemitzvot hasadual effect: on the 
one hand it elevates all physicalmatter to its highest form, and at the same 
time it draws down life and Divine benevolence upon this world. We may 
not know how and in what form this Divine "reaction" is brought about, 
but we may be sure that the observance of every mitzdand the abstention 
from every prohibition surely produce a Divine "reaction" which brings 
us life, benevolence and true happiness in this world as well as in the world 
to come. 

Although this may sound like quite an abstract idea to those who 
are far removed from the study of the Torah and the observance of the daily 
mitzwot, it is amatteroffact to those whodo study theTorahanddoobserve 
the precepts, for they feel an inner bliss and spiritual satisfaction which 
cannot be explained in words, but must be felt to be appreciated. 

This Divine light in its revealed or perceivable form, as one draws 
it upon one's self through the fc~lfillment of the Divine precepts, is 



generally referred to as the Shechina (Divine Presence). 

Shechina is derived from the words DW mmm-''I 
shall dwell among them" (Exodus 25:8), for it is the original 
radiation of the Divine Light which is revealed in the worlds, 
and from this source comes the individual degree of light and life 
to all things (created) in accordance with their due. . . . The life 
and light emanating from this source is merely in the form of 
radiation, l i e  the light coming from the sun (which is not the 
sun itself); but the Shechina itself-the very origin of the 
revealed light and its source-which is the source of all 
existence and life, is something that the (finite) worlds are 
incapable of enduring; for were they to receive the light of the 
Shechina without its being screened and concealed in a "gar- 
ment," they would cease to exist, being "absorbed" by their 
source, as the sun's rays at their source are lost in the sun itself, 
since no sun rays can be seen there but the body of the sun. What 
is this "garment" which can conceal the Shechina and "clothe" 
it so that the light may be endured without expiration? It is 
G-d's will, wisdom, etc., which are "clothed" in the Torah and 
its m i m t  that are revealed to us . . . and together with it (the 
Torah and precepts) comes the Shechina. . . ."* 

Thus when one studies the Torah, his soul and only its 
two inner "garments" (faculties of expression)-speech and 
thght-are absorbed within the Divine light and united with 
the Divine Being in perfect unity, causing the Shechina to rest 
upon his Divine soul, as our Sages said (Bermhot 6a), "Even 
where a single person is engaged in the study of the Torah the 
Shechina is with him." But in order to bring the light and 
radiation of the Shechina to rest also upon his body and "animal 
soul" . . . it is necessary to fulfill the practical m i ~ t ,  performed 
by the body itself. In this way the actual power of the body 
engaged in this act is absorbed into the Divine light and will, and 
unites with Him in perfect unity. This is the (function of the) 
third "garment" of the Divine soul--deed. . . . This increased 
Divine revelation, brought about through the performance of a 

2. Tanya, ch. 52. 



r n i t z d  or the study of the Torah, does not, of course, imply 
plurality or change in the Divine Being, as it is explained in the 
Talmud ( M r i n  3%): A certain heretic asked Rabban 
Garnliel, "You say that the Shechina rests on every assembly of 
ten. How many Shechinas have you?" To whichRabban Gamliel 
repliedwith ananalogy of the sun's rays entering many windows, 
e t ~ . ~  

From what has been said in this chapter, the meaning of the words 
"It (the Torah) is a tree of life to those that take fast hold of it" (PT&s 
3 : 18) will be better understood. Herein lie the secret of the eternity of the 
Jew, the secret ofhissurvival, the strengthofhisspirit. That is why, so long 
as the Jew will cling to his Torah and faith, there is no power on earth that 
can destroy the Jewish people. 

3. Ibid.. ch. 35. 



Chapter Five 

Physical and Spiritual 

e have already stated' that all things created in this world have 
a purpose of their own in the scheme of Creation, and that by 

W m l l  ing the Bvine commandments, man does not merely 
attain the highest degree of perfection, but at the same time elevates the 
rest of the world around him-his share in this world-hm a low state 
of corporeality to the higher state of spirituality. In other words, man, by 
using his energy in compliance with the Divine will, automatically brings 
about a state of affairs, in which all other energy producing creatures and 
objects-in the organic and inorganic "kingdoms"-contribute to the 
realhtion of the Divine purpose of the Creation; and that purpose, very 
simply expressed, is the victory of good over evil.2 

We will now consider this subject a little more deeply, in order to 
get a better appreciation of the importance of physical things (religious 
articles like t . ,  critzit, lulav, etc.) in the fulfillment of the Divine 
precepts. 

In the order of things created on this earth we find the following 

1.  ch. 3: 

2. Ibid. 



sequence in Genesis: the earth, or the mineral kingdom; the flora-all 
kinds ofplants; the fauna-all kinds ofbirds and animals; and lastly-man. 
Thus we have a general classification of life on our earth into the "four 
kingdoms": inorganic, plant, animal and man. 

These "four kingdoms" mark their scale of development in the 
order in which they were enumerated: plant life being on a higher scale 
than inorganic matter, the animal kingdom being higher than plant life, 
and man-highest of all3 

This relative development of the "four kingdoms'' is due to the 
relative manifestation of the Divine power or "spark" which animates all 
things created. We can discern this Divine "spark" least of all in inorganic 
matter which appa~endy has no "life" at all, and most of all in man who 
has an immortal soul, which is a "part of the Divine ab~ve."~ 

However, this is true only from the point of view of the relative 
manifestaimofthe Divine factor in them, that is tosay, as far as the human 
intellect can discern it. In reality however, viewed from "Above," all 
things alike came into being by the word of G-d, and the same power of 
creatio ex nihilo keeps them in existence. 

Reflecting upon the greatness of the En-Sof ,5 blessed be 
He, the thinking person will understand that as His name 
implies, so is He-there is no end or limit to the light and life 
that emanates from Him by His simple will which is united with 
His essence and being into a perfect unity. Had the worlds come 
into existence by a series ofemanations from the light of the En- 
Sofwithout "contractions" (tzimtwmim ), but by gradual evolu- 
tion, in the way of cause and effect, the world would not be 
created at all as it is now, in its limitedand finite state.. . . These 
contractions serve to conceal and withhold the expansion of the 
light and life so that only a very small fraction reaches, in a 
revealed form, the lower creatures to vitalize them, in order that 
such light and life can be confined in limited and finite objects. 
. . . This form of (revealed) radiation, which is clothed in the 
higher and lower worlds and vitalizes them, is so small as to bear 

3 .  Tanya, ch. 38. 

4. Tanya, ch. 2. 

5. See note 2, ch. 3. 



no comparison with, or relation to the c m a l e d  light which is 
in the form of En-Sof (tnfinite) and does not become incorpo- 
rated in the worlds in a revealed form, but "encompasses" them 
from "above." The meaning of this is not that it encircles and 
encompasses from above spatially, but that it is not in a r e d  
form which is termed as "clothed" in the Creation, but rather 
in a concealed form, as though it were over and above the created 
worlds. . . . For example, considering our own material earth, we 
can conceive the Divine factor in it in its power to produce 
minerals and vegetation, but this is but an mfinitesimal fraction 
of the Divine power-the Infinite Light-which has brought 
the earth into being6 

In other words, there are two forms of Divine emanations termed 
in Kabbalah as "memalle" (filling) and "smv" or "makif " (encompassing), 
which Chabad philosophy explains as follows: The former, memalle, is the 
Divine revelation which is so "contracted" as to be able to be "clothed" 
or confined within (hence "filling") even material and finite objects. This 
is the Divine emanation in itsrevealedform, which revelation isexpressed 
in vitalizing the created things in their finite state. The latter, the smv, 
is the Infinite light which is so strong that it could not be confined to finite 
objects, and is therefore said to "encompass" them. 

To simplify it a little more. All things created consist of substance 
and form. Substance and form are indivisible, but were we able to imagine 
the substance of a thing as separated from its form, we would say that the 
substance comes into existence by the Dvine emanation we termed as 
s m v  or makif, whereas the form comes into existence by the Divine 
emanation we termed as memaIIe. 

To return now to the "four kingdoms" mentioned above, we can 
see that this gradation is conceivable only of the Divine factor termed 
memalle; for the greater the degree of the r e d d  vitality of the thing, the 
higher its place in the scale of Creation. 

The varying degrees of Divine light and life that vitalize the 
created things do not, of course, imply plurality or change in the Divine 
Being, as we have already mentioned bef~re.~ We can see this also from 

6. Tanya, ch. 48. 

7. ch. 4. 



our own body. Our soul or living spirit fills our entire body, from head to 
foot. Our soul is certainly one indivisible unit. Yet, its vitality differs in 
different parts and limbs of the body: it is strongest in the intellect, the seat 
of which is the head, and which is manifest in thought; and less in other 
organs, such as the foot. Yet, when the idea of taking a walk is conceived, 
the foot moves instantaneously-a fact which shows that the will is in 
f>otentiu in the entire body, in the form of an "encompassing for~e."~ 

Thus in all things created, from the highest spheres to our own 
most corporeal world, there is a combination of the two kinds of Divine 
emanation, the creative (makif or sovev) and the vitalizing (d). The 
former is the infinite and concealed Divine factor, and the latter is the 
finite or "revealed" factor (in the vitality of the thing). These two Divine 
factors are contained in all things in a certain ratio. The greater the 
preponderance of the vitalizing factor in any particular object, the higher 
its grade in the scale of development as we see it. By the same token, the 
more primitive or corporeal a thing is, the stronger is the creative force in 
it, and the less of the vitalizing factor. It follows, therefore, that from the 
point of view of the Infinite Light, the more primitive objects stand above 
the less primitive or (from our point of view) the more "advanced"-for 
the former contain more of the "Infinite" power which isnecessary to keep 
them in existence. For example, suppose we are viewing aflower-pot, with 
a bee perched on one of its flowers. In our estimation the earthen pot is the 
lowest in the scale of creation, the flowers are in a higher class, the bee in 
a still higher, and we in the highest class of all. But let us imagine we could 
see the Infinite or creative force in them; then we would classify them in 
a reversed order. 

Viewed from this angle, it will become clear why man is depend- 
ent for his existence upon the other forms of life on this earth, and 
particularly upon the earth itself. For at first glance it seems paradoxical 
that bread should be able to sustain man, for bread is seemingly so 
infinitely inferior to man who has a soul in him. But now that we have 
seen that in the origin of creation, inorganic matter possesses a greater 
force of the sovev, it is not surprising that all things depend upon the earth 
for existence. Accordingly, this is the meaning of the words of the Torah 

8. Derech Mitzwotecha, Tzitzit, Poltava, 1911, (new edition. Kehot Publication Society, New York, 
1991) a Chassidic exposition of the precepts, by Rabbi Menachem Mendel of Lubavitch (see note 3 ,  
Introduction). 



(Deut. 8:3): "Not by bread alone does man live, but by everything that 
proceeds out of the mouth of G-d does man live"; that is to say, it is not 
the physical bread that sustains man, but the Divine word, or power, 
which enables bread to exist in astate ofcredo exnihilo, that sustains man. 
It is this same Divine word that keeps the human organism in existence, 
but as we have said before, the Divine factor is strongest in the inanimate, 
and consequently bread has the Divine power to sustain man.9 

We can now see the importance of the various religious 
articles, no matter how humble their physical origin, in the Jew's 
worship of G-d. For by using them, the Jew brings about the highest 
possible Divine revelation in this world, and at the same time, he attains 
the highest possible contact or communion with the Divine Being, 
because the other forms of creation contain a "higher spark" in their origin 
than his own human organism. 

Every Jew has his own "share" in this world, in which it is his duty 
to bring forth Divine revelation. For just as he is dependent upon his share 
in this world for hisphysicalexistence, that same "share" isdependent upon 
him sgiricually, for it is only through his agency that it can serve the 
Creator's purpose. 

In the light of the above, the meaning of the well known saying 
by the founder of Chabad, "G-d transforms the spiritual into something 
material, and theNation of Israel transforms the material into something 
spiritual,"1° will be clear. 

9. Likkurei Torah, Manot. The LiWuttei Turah (Torah Gleanings) is a series of Chassidic discourses on 
the weekly portions, also on Shir-H&m and festivals, beginning with Vqyikro, but preceded by 
discourses on Beshalach and Pekudei. It was published in the year 1848 in Zhitomir by the "Tzemach 
Tzedek" (see note 3, Innoduction), and is attributed to him because of his commentaries, notes, and 
explanations of the discourses of his grandfather. Actually it is the second volume of Toruh Or (Torah 
Light) by RabbiSchneur Zalman (note 12, lnnoducdon) printed first in the year 183 1 at Kopust, whenonly 
the first volume (on the first two books of the Pentateuch, also Chanukah and Purim) was printed, because 
the printing house at Kopust, together with many other Jewish printing houses, was closed by order of the 
government. The second volume was subsequently printed under the name of Likkutei Torah. (Hayom 
Yom, p. 16, see following note.) 

10. Hayom Yom, compiled by Rabbi Menachem M. Schneerson, the Lubavitcher Rebbe, Kehot 
Publication Society, Brooklyn, N. Y., Bi-Lingual English Edition, p. 91. 





Chapter Six 

The Reward 

elief in Divine retribution, that is, reward for good deeds and 
punishment for wrong-doing, is one of the fundamental doctrines 
of our religion. It is the eleventh article of our faith as formulated 

by Maimonides. 

It is obvious that were Divine retribution to follow instanta- 
neously man would be deprived of his greatest +free will and 
independence of action. He would fear to do anything wrong on peril of 
immediate punishment, and he would be eager to do good out of selfish 
motives, being tempted by the immediate compensation that would 
follow a good deed. This was not G-d's idea of man's life upon this earth. 

In order that man retain his full measure of independence of 
action, it was necessary that Divine retribution be concealed, even to a 
degree in which doubts may be raised as to its very existence. Indeed, the 
question of "Why do the wicked prosper?" Uob 12: 1) has been often 
voiced, and many a man has been misled to believe that there is no Divine 
Providence at all, but that everyth~ng occurs by chance. But study and 
reflection will show that only man's short-sightedness and mental 
limitations can give rise to any doubts about Divine retribution. Even 
where the human mind is at its best and highest, there is still an 
immeasurable distance between our finite mind and the infinite wisdom 



of the Creator. To the logical person it is unthinkable that "the Judge of 
all the earth should do no justice" (Genesis 18:25), and the absolute faith 
ofAbraham, the first Jew, inG-d's justice, irrespective ofany inconsisten- 
cies that one's mind might conjure up, was inherited by us, his children, 
forever. 

What form does reward take? 

Our Sages have distinguished between two kinds of reward: the 
"revenue" (Perot-fruits) and the "capital" (keren): "These are things 
whose fruits man enjoys in this world, while the capital is laid up for him 
in the world to come: honoring father and mother, deeds of loving- 
kindness, making peace between man and his fellow, etc." (first Mishnah 
of Peah'). Maimonides in his Commentary on this Mishnah states clearly 
that every favor man does to his fellow brings him reward in this world. 

Such compensation is derived not only from the improved 
society, since one good deed is emulated by another, but there is also 
special individual compensation for each act of kindness shown to one's 
fellow-man which is also acceptable toG-d. (Misguided kindness is clearly 
excluded.) 

It is known that man's arousal of his own spirituality 
(~m5-1 ~ n i v n x )  in this world, when he calls forth in his heart 
the feeling of kindness and compassion toward all who are in 
need ofcompassion, evokesasimilarreactiononHigh ( K ~ T I Y ~ ~ K  
K%Y%), causing to descend upon him abundant mercies from 
the source of mercy and the life of all life, blessed be He, which 
descends downwards through the progressive emersion of the 
worlds from the higher to the lower until it (the Divine 
benevolence) is clothed in this material world in (the blessings 
of) children, life and sustenan~e.~ 

This means that every act of lovingkindness which may be 
included under the general term of ~&--~harity, (or in the words of 
our Sages--gemiElut chassadim, acts of loving-kindness) calls forth a 
reciprocal act of benevolence from on High (see also ch. 4. supra). 

So much for the "revenue" of a m i t d ,  which is enjoyed in this 
world. 

1. See also Talmud, Shabbos, 127a. 

2. Tanya, lggeret Hakodesh, ch. 17. 



There is, in addition, the "capital" of the mitzevlh, which applies 
to d commandments, and particularly to the duties of man towards his 
Creator, such as t&.it, lulav, etc. This reward is reserved for the World to 
Come, for it is so great, so infinite, that it cannot be "clothed" in this 
corporeal and finite world. It is with regard to this reward that our Sages 
said: "The reward of a Miwuh is not in this world" (Talmud, Kiddushin 
39b).3 Even where it is written in the Torah "in order that it may be well 
with thee" (Dm. 22:7 et al.), our Sages say (ibid.) that what is meant by 
these words is "the world that is all good," that is to say, the "world to come" 
in afterelife. For all worldly pleasures, even assuming an entire life-span full 
of them, without a moment's vexation or suffering of any kind, could not 
compensate for asingle precept. Said our Sages (Ethics ofOur Fathers 4: 16), 
"One moment of pleasure in the world to come surpasses all the pleasure 
of an entire life in this world." The Sages continue (ibid. ) that "This world 
is like a vestibule of the world to come; prepare yourself in the vestibule 
so that you may enter into the hall." The same idea is expressed in the 
saying, "He who labors before the Sabbath (meaning in this world) will 
eat on Sabbath (in the world to come)" (Talmud, Avodah Zarah 3b). 

The real reward, then, is to come in the Hereafter. But what is the 
nature of this reward? Is it conceivable that a simple act, such as putting 
on tefillm, wearing of tzit& or giving of a few cents of charity, should result 
in such abundant compensation that this whole world could not contain 
it? 

We shall discuss the second question first. It is explained by the 
founder of Chabad Chassidism in the following simile: 

The earth possesses the power of growth to produce all 
h i t s  according to their kind. These h i t s  are brought forth by 
planting the seeds in the earth. Now, the seed has no taste or 
sweetness and the power of growth that is in the earth does not 
contain the form of the h i t ,  since this power can produce 
various h i t s ,  depending upon the kind of seed planted, wheat 
or vine, etc. However, through the union ofthe seed, containing 
the h i t  in potentia, with the earth, the power of growth 
possessed by the earth can be "clothed" in the seed to produce 
the proper fruit in accordance with the seed. The same is true 
of the commandments which . . . are like seed without taste, 

3. Ibid., ch. 3. 



having been incorporated in material dungs, viz. t~itzit made out 
ofwool, ~ ~ n o n  parchment, etc.; for they contain the Supreme 
Will, and through Israel who fulfills and practices the mitwt, 
the Supreme Will flourishes and grows to be revealed. . . . 

Herein lies the explanationof the lofty potential with whicheach 
mitzwh is charged. A mitzvah is like a seed. If a tiny seed can contain in 
potentia not merely the substance and form of a tree, but of innumerable 
trees, each one containing the seeds for further growth ad infiturn, is it 
not conceivable that a Divine precept, no matter how small or insignifi- 
cant it may seem to us, should similarly contain infinite Divine "1ight"and 
"life"? The precept is the Divine will which is the essence of life; all that 
is required to bring it out from potentiality into reality is the act of 
performance of the precept, such as the Jew's putting on the tefiUin, or 
wrapping himself up with the tallit, which corresponds to the act of sowing 
the seed in the earth.' 

Thus, by performing a precept, we sow the seed, the h i t  of which we 
shall reap in the World-to-Come in the form ofthe real and eewlastmgreward. 

We now come to the consideration of the nature of this reward 
which is stored up for us in the World-to-Come. 

The nature of this reward is the pleasure of perceikg the essence 
of G-d,6 something we are not able to do in this world. At present our eyes 
of flesh and blood are able to see only physical matter. We are not able to 
see the Divine "spark" that gives existence and life to all things surround- 
ing us. We are able to see the outer form, but not the inner essence of a dung. 
In the hereafter, however, we will be given the ability to perceive G d  in Hi 
true essence, and &us pleasure is somedung we cannot even imagine. 

Of this pleasure, Maimonides says: 

As the blind man cannot perceive the shade of color, 
nor the deaf man the strain of sound, so cannot the physical body 
comprehend the spiritual pleasures (derived in the Hereafter), 
which are continuous and everlasting and uninterrupted; these 
pleasures have nothing in common with, nor any relationship 
whatever to, the pleasure derived from material things. The 

4. Torah Or (see note 9, ch. 5), Shemot. 

5. Ibd. 

6. Comp. Kuzari 1:109, seq. 



nature of this pleasure is the conceiving of the essence of the 
Creator. . . in the hereafter, where our souls become wise of the 
knowledge of the Creator; that pleasure is indivisible, indescrib- 
able, and there is nothing that has any semblance to it; it can 
only be referred to in the words of the prophet when he wished 
to express his admiration for this eternal joy, "How abundant is 
Thy goodness!" (Psalms 31:20)-this is the eternal good and 
final purpose (of life on this earth). . . .7 

Referring to the subject ofreward, Nachmanides8 is of the opinion 
that the time of the Resurrection of the dead is the final " O h  Habba" 
(World-to-Come), after whlch there will be no more death, and that the 
"hereafter" preceding it, although its spiritual pleasure and reward are of 
the nature and degree described by Maimonides (quoted above), insofar 
as they are capable of description, is the transitional period between death 
and the time of the Resurrection of the dead. The Resurrection, as the 
culmination point of Creation, Infinitely surpasses in spiritual pleasure 
and Divine revelation even the "hereafter" (or gm&, paradise)? 

On this question, Chabad takes the view of Nachmanides, 
because it is also the view of the Kabbalah.lo Furthermore, Chabad 
explains the seeming anomaly that there could be a greater degree of 
conception of G-d while the soul is clothed in a body than when it is free 
from it. The reason is, that the nature ofgun& (paradise) is that the soul 
should enjoy and grasp "the glory of the SMnah."" Now, a soul is 
something created by G-d, and no creature, not even the angels, can 
altogether conceive the essence of G-d.12 For in the highest worlds also 
the Divine "light" is screened, as otherwise they could not endure it, and 
could, therefore, have no existence.13 However, the study of the Torah 
and the fulfillment of the Dtvine precepts when the soul inhabits the body, 

7. Maimonides, Commentary on the Mishnah, Sanhedrin, ch. Kol Yhoel. 

9. In this, Nachmanides differs from Maimonides who believes that the era of the Reswrection (the 
revival of the dead) is a transitional period before the O h  Habbn. (See Maimonides, Hilchot Teshuuoh, 
chs. 8,9; also Hilchot Melachim, chs. 11,  12).  

10. Derech Mitzvotecha (see note 8, Ch. 5), T7jtzit. 

11. Tanya, Iggeret Hakodesh, 17. 

12. Tanya, ch. 36; Iggeret Hakodesh 23. 

13. Tanya, ch. 36. 



enable man to attain the highest degree of Divine revelation possible in 
this world, and at the same time, they provide the Jewish People with the 
strength to endure this Divine revelation-without any screens 
whatever-in the World-toCome, after the Resurrection. For this 
purpose, G-d gave the Nation of Israel the Torah, which is called 
"strength." (Indeed, something of this revelation had already been 
experienced at the Giving of the Torah on Mount Sinai.)14 

When the days of the Messiah come, and particularly when the 
dead shall rise again, the world will have reached its highest perfection for 
which it was originally created. 

Then Israel will perceive, even with eyes of flesh and blood, the 
essence of the Creator, as it is written (Isaiah 30:20), "And your Master 
will no longer conceal Himself, and your eyes shall see your Master." From 
this abundant light to Israel, the darkness of the entire world will be 
illuminated, as it is written (Isaiah 40:5), "And the glory of G-d will be 
revealed, and all flesh will see. . . . "I5 

It will now be understood why the soul is sent down to inhabit a 
body, despite the fact that for the soul it is a great regression to leave the 
presence of the Shechinu on High, and come down to life in a material 
world, where the light ofG-d is utterly concealed. No wonder the souldoes 
so unwillingly, inasmuch as the soul itself is perfect, and needs no 
chastisement in this earthly life for its own sake. 

But the general purpose of the soul's descent to this earth is to 
"repair" the world, and transform it from a material world into a spiritual 
one, where the Divine light shall be revealed without any "screens," and 
to subjugate the earthly matter to the spiritual form, in order to "make this 
world an abode for G-d." Through the observance of the Torah and 
mi~vot,  a Jew purifies his own earthly body, enabling him to connect with 
G-dl and at the same time he also purifies his "share" in this world, and 
prepares it for its highestperfection in the World-to-Come when thespirit 
of evil will be eradicated, andl'The glory ofG-d will be revealed," and "All 
the earth will be filled with G-d's glory."16 

14. Ibid. 

15 . lbid. 

16. Ibid.. ch. 37. 



Chapter Seven 

Sincerity-the Keynote 
of Divine Worship 

lthough the idea of Divine retribution rightly provides an 
incentive for the fulfillment of the positive commandments and 

L adeterrent from transgressing the prohibitions, the ideal worship- 
per is, of course, the one who worships G-d with no thought of reward or 
punishment, but simply because the Divine precepts are good and truthful 
pmse . Oursages advise us (Ethics ofour Fathers 1: 3), "Be not like servants 
who minister to their master upon the condition of receiving a reward; but 
be like servants who minister to their master without the condition of 
receiving a reward."There is the story of the Rabbi who could buy an ecrog 
only on condition that he relinquish to the vendor the rights to the reward 
of this m i t d i n  the World-to-Come. The Rabbi cheerfully did, exclaim- 
ing, 'Now at last I will be able to perform a m i t d  without regard for the 
o h  habba!" And of Rabbi Schneur Zalman, the founder of Chabad, it is 
told that he exclaimed in moments of ecstasy, "I do not want Your gm- 
eden, I do not want Your o h  habba; I want only You, You, alone! "* 

Such is the form of the highest kind of Bvine worship-it is the 

1 .  Maimonides, Hilchot Teshuvah, ch. 10. 

2 .  Derech Mitwtecha, Shoresh Mitzvat Hate~Yk, ch. 40. 



worship prompted by he, as differing from the worship prompted by awe. 
We have beencommanded to have both love andawe ofG-d in our heart, 
and both are the "offspring"of chochmah, ha, daat, (Cl~abad).~ However, 
the worship prompted by love is undoubtedly of a higher rank.4 

Nevertheless, considering the lofty functions of the Divine 
precepts as discussed in the previous chapters, it is clear that the important 
part about the precepts is theirjid@ment. Though the knowledge of the 
functions and significances of the commandments is very important, 
making for a higher form of Divine re~elation,~ such knowledge is not 
essential to the fulfillment of the precepts. What is important is faith in 
G-d, and a sincere desire to cleave to Him: and these are qualities that 
are extant in the unlearned as well as in the scholarly worshipper. Indeed, 
with regard to G-d, we are all unlearned and ignorant, as King David said, 
(Psalmr 73:22), "I am ignorant and unkn~wing."~ Every Jew, without 
exception, has an innate love for G-d, which is an inheritance from our 
fathers, and that is why even the least observant Jew is able to sacrifice his 
life for the sanctification of G-d's name.8 

The Chassidic view that the common, unlearned Jew can be as 
good a worshipper as, and sometimes even a better worshipper than, the 
scholar, was something of a revolutionary idea, which caused a great deal 
of ill-feeling among the scholarly classes. 

For centuries it has been the accepted view that the saying of our 
Sages (Ethics of 0urFat)lers 2:5), "Lorn haaretzchassid," (the ignorant man 
cannot be a pious man), must be taken literally, and must be rather rigidly 
adhered to. The result of this interpretation was that the ignorant man 
--am betz-was held in contempt and despised. This attitude was 
undoubtedly a strong factor in reducing ignorance and illiteracy among 
the Jews, but it did create two distinct classes: the scholar-the talmid 
c h ,  and the ignorant one-the am h e t z .  

3. See note 1, ch. 1. 

4. Maimonides, Hilchot Teshuuah, ch. 10. 

5. Tanya, ch. 38. Elsewhere, using the simile of the seed (see ch. 6) ,  the precepts performed without 
K w a d  are likened to uncultivated fruits while the precepts performed with Kavrmah are likened to 
cultivated fruits which are of a much superior quality. 

6. IM, ch. 41, Likkutei Torah, part 11, 50:Z. 

7. Tanya, ch. 18. 

8. Ibd.  



During the centuries of exile, and particularly during the Medi- 
eval era, when the economic plight of Jews everywhere was at its worst, 
the class of the am hacrretz grew larger. Jews were scattered all over the 
world, often in isolated areas, where the means and opportunities for 
Jewish education were meager or l a c k  completely. Though still far 
ahead of their Christian neighbors in literacy, many were unable to send 
their children to Yeshivot, and under economic stress the standard of 
Talmudic education deteriorated considerably. 

Now, life was very hard for these simple, unlearned folk, for not 
only did they sde r  from the oppression of their non-Jewishneighbors, but 
also from the disdain of their own fellow Jews-the scholarly class. Yet, 
despite their lack of knowledge and scholarship, they clung to their faith 
with adevotion unsurpassed by their scholarly brethren; they worshipped 
G-d as best as they knew how, but with all their heart and soul. 

When the Baal ShemTov9 first began his activities, he turned his 
attention first to the economic plight of his brethren in Eastern Europe, 
and then to their spiritual plight. He began by "healing the body first, and 
then the spirit."1° It is not within the province of this treatise to dwell at 
any length upon the scope and success of the pioneer work of the Baal 
Shem Tov and that of his successor, the Maggid of Mezeritch, and the 
latter's disciples, among whom Rabbi Schneur Zalman, the founder of 
Chabad-Lubavitch, ranks foremost. This, however, should be said, that 
the warm attitude toward the simple, honest Jew, is one of the fundarnen- 
tal principles of Chabad. Paradoxical though it may seem-for Chabad, 
meaning Wisdat, Understanding, K w & ,  is a highly intellectual 
study-the idea that all Jews have a soul which is a "part of the Divine 
above," and consequently, even the unlearned Jew has inherent qualities 
on a par with those of the scholar, runs like a golden thread throughout 
thechabad literature. Though the soul may differ inquality, each Jew and 
Jewess, according to Chabad, possesses the ability to reach the highest 
perfection in the worship of, and unity with, G-d. 

Chabad has gone even further than that, teaching that in many 
respects the simple, unlearned worshipper, unaware of the esoteric or even 

9. Rabbi Israel Baal Shern Tov, founder ofGenera1 Chassidism, b. Elul18,5458 (1698), d. Shavuot, 
5520 (1760). 

10. Hntamim, 11, Warsaw, 5696 (19361, p. 44. 



elementary functions of the precepts, has an advantage over the scholar. 
In fact, this advantage is twofold. In the first place, the unlearned Jew 
possesses natural humility, which is greater than the scholar's, and in the 
second place, it is possible for him to attain the very heights of passionate 
worship which are often beyond the reach of the cool, intellectual scholar. 

The leaders of Chabad-Lubavitch have always praised the sim- 
plicity and sincerity of worship of the ordinary Jew, even though he or she 
may be quite unlearned. They have openly expressed their sincere 
admiration and envy of these qualities, possession of which is almost 
exclusively the privilege of the non-scho1ar.l There is, for example, the 
famous Chassidic story of the young Jewish fanner who attended Yom 
Kippur service in the synagogue of the Baal Shem Tov, and who, being 
totally illiterate, could not recite the prayers. His inner yearning for 
communion with G-d, however, was so deeply aroused that he gave it 
expression in the only outlet of which he was capable, namely, a 
passionate outburst of a "cock-a-doodle-do! ," along with the shout "G-d 
have mercy!" which resounded throughout the synagogue. Yet, this 
unusual form of "worship," according to this story, saved the fate of the 
entire community! l2  There are many similar stories which enjoy great 
prominence in Chassidic lore. 

It was this principle ofchassidism which aimed at the aggrandize- 
ment: of sincerity in Divine worship, and carried with it the idea that the 
mn hametzcan be agood worshipper and sometimes even a better one than 
the scholar, that aroused some of the severest criticism and antagonism 
on the part of the Talmudic scholars of that age, who saw in it a threat to 
the authority of the Torah-scholar. The fact that Chassidism in general, 
and Chabad in particular, continually emphasized the importance of the 
study of the Torah, did not alleviate their fears. 

At a public debate which took place in Minsk in the year 5543 
(1 783) between the scholarsofVilna, Shklov, BriskandMinskonthe one 
hand, representing the opposition, and Rabbi Schneur Zalman, the 
founder of Chabad, on the other, the latter was taken to task for the above 
mentioned view. Rabbi Schneur Zalman effectively rejected their criti- 

11. Smne Aspects of Chabad Chassidism (see note 5, ch. 2); p. 24. 

12. Related in a letter by Rabbi Yosef Y. Schneersohn, of Lubavitch. lggrot Kodesh, Vol. 5, p. 437. 



cism, and in fact caused many of the opponents to become devout 
followers of Chassidism by his reply. 

This principle, Rabbi Schneur Zalman explained, is based on the 
first Divine revelation to Moses, the first leader of Israel, out of the burning 
bush (Exodus 3:2), which was Moses' first and most important lesson in 
true leadership of the Jewish people. According to the Baal Shem Tov's 
interpretation, Rabbi Schneur Zalman said, the "burning bush that was 
not consumed" symbolizes the humble Jew, who is burning with a 
passionate fire of love for G-d, a fire which, like that of the bush's, is 
insatiable. For whereas the scholar's passionate worship of G-d finds an 
outlet through his prayers and study of the Torah which he is able to 
understand and which enable him to blend his passionate feelings with 
the coolness of his intellectual understanding, the non-scholar continues 
to be consumed by the fire of his passionate yearning to cleave to G-d, 
without being able to quench it. It is out of this humble "bush" that the 
"voice of G-d speaks"; it is among these humble but sincere folk that the 
Divine presence rests!13 

It follows, therefore, that no Jew need be disheartened by his lack 
of knowledge in his desire to become a true worshipper of G-d. It is not 
the theory but the deed that is most important. The primary requirements 
are sincerity and faith, and these are not lacking in any Jewish man or 
woman. For every Jew, by reason of his Divine soul, is imbued with an 
innate faith in G-d and His Torah, whch, provided it is not kept under 
continuous suppression, easily asserts itself. If we begin to practice the 
Divine mitmt with sincerity and faith, we will get a different outlook on 
life; our intellect will be considerably stimulated, and our intellectual 
capacity greatly enhanced. For just as physical food invigorates the 
physical body, so does spiritual food-the Torah and mimot-invigorate 
the soul. And just as physical food invigorates the body, whether or not 
we know how the digestive process takes place, so it is with the soul. 

The Jewish way of life is: practice the Divine commandments 
with faith and sincerity, without waiting until you understand their 
significance. To say "I will not observe the commandments until I 
understand their significance," is the same as to say, "I will not eat until 

13. Sefer HaSichos 5702,-Talks and Discourses by Rabbi Yosef Y. Schneemhn, Kehot Publication 
Society, Brooklyn, N. Y., p. 47, seq. 



I understand the process of digestion."14 
This is the meaning of Naaseh V'nishw-we will do (first) and 

(then) we will (try to) understand, the words which signified the Jewish 
people's acceptance of the Torah at Mount Sinai. 

14. Rabbi Yosef Y. Schneersohn, Memoirs, relating an episode with members of the dreaded, anti- 
religious Y e v s e k ~  in Russia (see Biopaphical Sketch of Rabbi Yosef Y. Schneersdn, by Nissan Mindel, p. 
10, quoted in a letter to the author). 




