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PREFACE

e hereby present Creation and Redemption, a discourse

delivered by the sixth Lubavitcher Rebbe, Rabbi Yosef
Yitzchak Schneersohn. This discourse, one of the first au-
thored by Rabbi Yosef Yitzchak when he arrived in America
in 5700 (1940), examines the essential difference between the
Hebrew months of Tishrei and Nissan, and the mystical di-
mensions each represents.

In the month of Tishrei we celebrate the miracle of Crea-
tion with Rosh Hashanah, the day that commemorates the
birth of the world. Creation, however, is indicative of the nat-
ural order. The month of Nissan, in contrast, during which
we commemorate the miraculous Exodus from Egypt, repre-
sents Redemption, or the supernatural.

These two forces exist not only within the world at large,
and within the perpetual cycle of time, but they exist within
each of us as well. Each of us has moments when we feel
trapped within our natural, materialistic lives, when we can-
not hear the voice of our own souls amidst the deafening
thunder of the daily grind. Then, there are other moments,
tranquil oases in time, when we experience spiritual clarity,
when we perceive a higher, deeper, more meaningful Truth.

The key, then, when struggling with the obfuscation of
the natural and materialistic, is to recognize that there is an-
other dimension, a deeper dimension, where the limitations
of the natural order do not exist. Nissan is the month when
we were liberated from slavery to the world’s superpower in a
completely supernatural manner. To this Nissan-realm, there
are no limitations, nothing to stand in the way of spiritual ful-
fillment. In fact, the physical exists only so that we may dem-
onstrate how it too exposes the Divine truth. And when we
recognize this, says Rabbi Yosef Yitzchak, we can realize the
supernatural even within the natural.

*x k¥



CREATION AND REDEMPTION

The discourse, which opens with the verse (Exodus 12:2),
This month is for you the first of montbhs; it is, for you, the first of
the months of the year, was originally published in Hebrew in
5711 (1951) as part of a collection of discourses delivered in
the summer of 5700 (1940). It appears here in English for the
first time.

In this edition, we have included three appendices that
further develop certain topics discussed in the discourse.
These are titled The Letters of Creation, Creation Vs. Splitting
of the Sea and Malchut and the Other Sefirot. The first two ap-
pendices contain selected chapters from Rabbi Schneur Zal-
man of Liadi’'s Shaar Hayichud Veha'emunah, which were
adapted from Lesson in Tanya (Kehot, 1989).

The discourse was translated and annotated by Rabbi Yo-
sef Marcus. Additional annotation was provided by Rabbi Ari
Sollish. Special thanks are due to Rabbis Avraham D. Vais-
fiche, Dovid Olidort and Yosef B. Friedman for their editorial
guidance.

Kehot Publication Society
12 Menachem Av 5766
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Facsimile of the original manuscript of the first discourse delivered
by Rabbi Yosef Yitzchak Schneersohn, sixth Lubavitcher Rebbe,
upon assuming the mantle of leadership in Nissan 5680 (1920)
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INTRODUCTION AND SUMMARY

uesday, nineteenth of March, 1940. The Swedish liner

Drottingholm sits docked at the New York harbor. On
board, among the other 800 or so passengers, sits a sixty-year-
old man in a wheelchair. He is approached by the captain and
asked whether he would prefer to be first or last to embark.
He chooses the latter.

His name is Rabbi Yosef Yitzchak Schneersohn, and he is
the sixth Rebbe of the Chabad-Lubavitch dynasty. It is the
second time he has come to United States of America. The
first time, in 1929, he had come to visit. This time, he has
come to stay.

He sees his migration to the Western Hemisphere as ful-
filling a Divine dictate: to bring Judaism and Chasidism to
American soil—a soil that has until now proved inhospitable
to the survival of Judaism.

Even his supporters are skeptical. “Not here,” they say
kindly, “not in America. America is different.” But the Rebbe,
who had stood down the Communists and escaped the Nazis,
is not easily daunted—not even by sophisticates with twp
hats, bow ties and patronizing smiles.

There are some Jews living in America who are right-
eous—but they are completely apathetic to the spiritual mal-
ady plaguing their country, content instead to lead their lives
undisturbed.

The Rebbe has no such intentions. He is not about to ig-
nore his surroundings. He plans to light a spiritual fire, one
luminous enough to bring light to the entire world.

“America is not different,” he declares. America iz nit an-
dersh.

Not that he is oblivious to the challenge. Even among his
own Chasidim he sees a troubling shift. In his diary he wrires

about contemplating “the vast difference between Lubavitch
in Lubavitch and Lubavitch in New York.” He describes the
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rich, spiritual life of the olden days and the focus on spiritual
matters.

“And now, what? Lubavitch of New York. It is difficult
for me to write of this, for my heart is greatly pained.”

The pain of his heart notwithstanding, the Rebbe immedi-
ately begins to act. He sees that while the American Jews have
built beautiful synagogues, they have failed to build Jewish
schools. By 1942, several Jewish day schools under his direc-
tion dot the country. He opens a publishing house that pro-
duces authentically Jewish educational materials in English,
an uncommon phenomenon at the time. Despite being a bril-
liant Torah scholar and a profound mystic, he is involved in
such non-glorious activities as ensuring that Jewish children
be able to recognize an alef from a bet.

Yet he sees himself primarily as a teacher of Chasidism. In
late summer 1939, he commented to Rabbi Yisroel Jacobson':

“Those who were active in the movement to arrange my
moving to America after my first visit there considered it
as a community undertaking (i.e., that I come as a leader
of Jewry). But that is not my exclusive work, although I
have been successful at it. A special concern of mine is

Chasidim and Chasidus....”?

Less than a month after his arrival, the Rebbe had already au-
thored three profound Chasidic discourses—one of which is
the present discourse, which we have titled Creation and Re-

demption.?

*x X x

1. Executive director of Agudas Cha- 3. See Bati Legani 5711 (Sefer Ha-

sidei Chabad in America during the
1930’s, Rabbi Jacobson (1895-1975)
was intimately involved in the effort
to rescue Rabbi Yosef Yitzchak from
war-ravaged Europe in 1940.

2. Out of the Inferno (Kehot, 2002),
p- 293-4.

maamarim Melukat, vol. 1, p. 5),
where this discourse is described as
one that Rabbi Yosef Yitzchak de-
livered “at the beginning of his arrival
to America (bitchilat bo'o le America).”
See below, footnote 246 to main
text.
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THE DISCOURSE

Rabbi Yosef Yitzchak examines two general Divine revela-
tions, one that conforms to the natural realm and one that
transcends it—Creation vs. Transcendence. He elaborates pri-
marily upon Creation, which is brought into being through
the Divine attribute of malchut,® kingship.” Malchut causes
limitation, definition and thus revelation. But the limitation
of malchus—through myriad stages of devolution—can lead
ultimately to limitation in an unholy sense, to the im-
prisonment of the soul and the human being. Transcen-
dence—a revelation of the Essence of the Infinite One—
makes liberation and redemption possible.

INTRODUCTIONS

When G-d introduces Himself to the Jewish people at Sinai,
He identifies Himself as the one who brought you out of the
land of Egypt.*

Presuming that the purpose of this piece of information is
to impress His greatness upon the Israelites, would it not have
been more effective for G-d to mention that He is the Creator
of the universe? Granted the miracles in Egypt were re-
markable, but can they compare to the wonder of creation?”

The Rebbe raises this famous question in the second
chapter of this discourse. He amplifies the question by con-
trasting the nature of a miracle with that of creation. A
miracle involves an unnatural transformation of something-
from-something. Creation, however, means to “bring into be-
ing,” to create something-from-nothing. To turn a staff into a
snake, for example, is to take one existent object, a “some-
thing,” and turn it into a different “something.” This is less

4. See below, footnote 68 to main
text.

5. The attribute of malchut, kingship,
corresponds to the Divine faculty of
“speech,” for a king rules his people
primarily through spoken decrees. As
the verse states (Ecclesiastes 8:4), A

king’s word is authoritative. ...
6. Exodus 20:2.

7. This question is raised by early
Biblical commentators; see below,
footnote 24 to main text, where a few
of their answers are cited.
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remarkable than the creation of heaven and earth, in which
G-d brought matter into being out of absolute nothingness. It
was not a manipulation of one type of entity to another but a
creation of something entirely new. Certainly something-
from-nothing is more remarkable than something-from-
something.?

The Rebbe answers the question as follows: At both
Creation and the Exodus, a revelation of Divinity occurred.
However, the revelation that occurred at the Exodus was a
revelation of G-d’s Essence, while the revelation of Creation
was a revelation of G-d’s radiance.

G-d therefore does not introduce Himself as the Creator
of heaven and earth, since at Sinai G-d revealed His F;s-
sence—and calling Himself the Creator does not imply His
Essence.’

CREATION

Before the world came into being, finiteness did not exist. In
order for finiteness to emerge from the Infinite, the attribute
of malchut was required. Malchut is synonymous with the Di-
vine name Elokim—the name with which the world was
created (as in the opening verse of Genesis: In the beginning
Elokim created)—and represents tzimtzum, the contraction

8. In a wonderful digression, how-
ever, the Rebbe questions his own as-
sertion. He says that although a staff
turning into a snake may appear to be
something-from-something, it is es-
sentially no different than the crea-
tion of something-from-nothing—for
since the new entity is of an alto-
gether different substance, nature and
life-force than its predecessor, its ex-
istence is therefore just as miraculous
as that of an entirely new being.
Nevertheless, the Rebbe defers un-
questioningly to the opinion of his
predecessor, Rabbi Schneur Zalman
of Liadi, who, in his work Shaar Hay-

ichud Veba'emunah, deems the ma-
nipulation of nature to be less of a
miracle than its creation. And so the
question stands. See below, footnotes
47 and 48 to main text.

9. Creation is effected by a manifesta-
tion of G-dly light and radiance-—not
by a revelation of His Essence. The
Exodus from Egypt, however, came
about only through a revelation of
G-d’s Essence. That is why at Sinai,
when G-d revealed His Essence to the
Children of Israel, He refers to Him-
self as the G-d who brought you out of
the land of Egypt.
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and concealment of Divine light. The attribute of malchut
creates limitation and definition. In the Rebbe’s words:'

The creation of the worlds, therefore, required at its root
the attribute of malchut, kingship. This idea is expressed
in the verse, Your kingship (malchut) is a kingship (mal-
chut) over all worlds''— 1i.e., the creation of all worlds
stems from the attribute of malchus.

The same idea is expressed in the phrase, “You are the
only One—the life of [all] the worlds, O King”*: to pro-
ceed from the Infinite Light, which is One and Unique,
to “life of [all] the worlds,” requires the attribute of
“King"—malchut.

But the limitation of malchut can lead ultimately to limitation
in an unholy sense, to the imprisonment of the soul and the
human being. The revelation of G-d’s Essence, on the other
hand, creates an exodus from the limitations created by mal-
chut. On the physical plane, the revelation of Essence causes
an exodus from physical limitation, such as from Mitzraim.
(Mitzraim is the Hebrew name for Egypt and means “bor-
ders” or “limitations.”)

This, in short, takes us through chapters 2-7 of the dis-
course. However, we have omitted the discourse’s elaborate
discussion regarding the nature of malchut and its distinction
from the other attributes. We will now rectify that omission.

ABRAHAM

G-d had tampered with the weather. He had removed the
sun from its sheath and allowed it to shine with full vigor.
Why? So that Abrabam would not have to tend to guests. It
was the third day following his circumcision, when the pain
is greatest, and G-d wished to give Abraham, the perpetual
host, a reprieve. Not one traveler passed by Abraham’s four-
door tent on that day.

10. Ch. 3 of discourse. 12. Livurgy, Baruch She amar.
11. Psalms 145:13.
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Well-intentioned as this gesture was, it did not make Abra-
ham happy. He was pained by the fact that he did not have
an opportunity to invite guests to his home. He sat at the
door of bis tent desperately scanning the sands for someone
upon whom to bestow his kindness."”

This story is cited not to demonstrate the greatness of Abra-
ham—that will come later, at the end of the discourse—but
rather to contrast the attribute of malchus with that of chesed,
kindness. As we see from Abraham, the attribute of kindness
does not require the presence of a recipient. Abraham’s kind-
ness was fully functional and animated despite the absence of
any would-be beneficiary. So much so that his inability to ac-
tualize his kindness caused him pain.

The same is true of man’s other attributes. Like kindness,
they can exist without a recipient. The attribute of malchut,
however, does not function and cannot be animated without
the presence of subjects.

COAL AND FLINT
The cause for this distinction is the latent manner in which
malchut is found prior to its revelation.

There are two manners in which something can be latent.
The first can be compared to the latency of fire within a piece
of flint and the second to the latency of fire within a hot coal.

The fire contained within the hot coal can be termed a la-
tent fire since it is hidden and invisible on the surface. But
this concealment is only visual. The fire actually exists (latent)
within the coal; it is just that one cannot see it when looking
at the coal.

The latency of the flint’s fire, on the other hand, is much
more severe. There is no actual fire or heat within the piece of
flint. The “fire” exists only in potential form—striking flint
against steel produces sparks, which create fire—but not in
actuality.

These two manners of latency determine just how easily

13. Bava Metzia 86b.
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the fire will become revealed. Since the latency of the coal's
fire is only incidental, it lends itself naturally to revelation.
One need only hold a flammable substance in close proximity
to the coal and it will burst into flames. Not so with the flint’s
“fire.” Here the latency is part of the nature of the (potential)
fire’s “existence.” by virtue of the fact that there is no actual
fire within the flint. As such, it is a latency that does not nat-
urally lend itself to revelation. The fire of the flint can there-
fore be extracted only with great effort, while the fire in the
coal emerges with ease.

A similar distinction can be made between the attribute of
malchut and the rest of the attributes. All of the attributes ex-
ist in latent form prior to their revelation. A person does not
acquire the attribute of kindness when he is animated with
that emotion; he possesses the attribute prior to its animation,
in a latent form. However, this latency is like that of the fire
in a piece of coal; it is a latency that lends itself to revelation.
Kindness can therefore be easily animated without the actual
presence of a recipient, and even by a member of a different
species, such as an animal.

The latency of malchut, on the other hand, is of a differ-
ent sort altogether; its latency is not well-disposed to revela-
tion. Its latency is like that of a fire within a flint; therefore,
much effort is required for it to be revealed. The feeling of
malchur (kingship and exaltedness) will not be evoked within
a person without the presence of others, and those others
must be fellow human beings. The presence of a million an-
imals will not evoke any sense of malchur within a human be-
ing.

SUPERNAL ATTRIBUTES
The Rebbe now turns to the supernal realms and applies the
distinction of malchur in humans to the Divine attribute of
malchut.

Whereas the other Divine attributes are “Self-animated,”
the attribute of malchur—Divine kingship—is animated only
by human instigation. The other six Divine attributes were re-
vealed in the Six Days of Creation by G-d’s own initiative,
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while the seventh attribute, malchut, was evoked only after
Adam, the first human, crowned G-d as King.

The other Divine attributes influence creation, but do not
exist expressly for the purpose of creation.”* Malchut, by con-
trast, is manifest solely for the sake of creation.

So just as the human attribute of malchut is elicited and
animated only through others—“There is no king without a
nation””—likewise, the supernal attribute of malchut is re-
vealed only for the sake of creation.’

MALCHUT AND NAME

It is for this reason that the attribute of malchut, Divine king-
ship, is called “name.” (The second phrase of the Adon Olam
prayer reads: “His name was proclaimed King.”)

A name exists only for the sake of others. If you are alone
on an island, you do not need a name. A name is necessary

14. The Rebbe offers the example of
“emotions of the intellect” as an en-
tity that relates to entities beneath it
but yet does not exist for the sake of
that lower entity.

We generally think of emotions as
existing within the heart. The Rebbe
introduces us to emotions of the in-
tellect. When a person is excited by
an intellectual idea, that excitement is
the emotions of intellect.

The emotions of the intellect relate
to the emotions of the heart. They are
of the same realm and serve as the
bridge between intellect and emo-
tions. But one would not say that
they exist for the sake of the emotions
of the heart. In fact, their existence
completes the intellect, proving that

the person has truly understood what
he has studied. “A lack of [in-

tellectual]  excitement,” says the
Rebbe, “is a sign of a lack of under-
standing.”

So the purely intellectual aspect of

intellect does not relate at all to emo-
tions and therefore does not serve as
the source for emotions. It is the
emotional aspect of intellect, the ex-
citement of intellectual experience,
that relates to the emotions of the
heart and therefore serves as the
source for them. However, this does
not mean that they exist for the sake of
the emotions of the heart.

15. See sources cited below, footnote
111 to main text.

16. Malchut can thus be seen as the
attribute furthest from the Divine Es-
sence, since it comes into being not as
a Self-initiated revelation, but as
something that is instigated by the
lower creatures. This further under-
scores the inferiority of the Divine
revelation that occurred at Creation,
which was of malchut, and the super-
iority of the revelation at the Exodus,
which was of the Divine Essence.
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only so that you can be differentiated from others and iden-
tified.

Malchut is therefore called “name,” since it exists only in
the presence of and for the sake of others.

Now, although “name” symbolizes how an entity relates
to other entities, it is also the conduit through which that be-
ing receives life. [The name of a human being, for example, is
the conduit through which the energy of the soul is channeled
to the body.]

This aspect of a name is true of malchut as well, since mal-

chut is the conduit through which the worlds’ life-force is

channeled.

MALCHUT OF ATZILUT
Here the discourse qualifies what it had earlier posited about
malchut: There is a level of malchut—Supernal malchut—that
does differ from the terrestrial sort. Supernal malchut can exist
without subjects.

As malchut exists in Atzilut, prior to the creation of
worlds, it exists as an “inherent exaltedness” and does not re-
quire the presence of subjects over which to lord.

This level of malchut is referred to in the phrase with
which the Adon Olam prayer begins: “Lord of the universe,
who reigned before anything was created.”

It is only when malchut descends into the lower worlds,
where it can function as actual kingship, that we say “There is
no king without a nation.”

REVELATION THROUGH DEFINITION
Nevertheless, even in Atzilut, malchut is called “name,” since
malchut causes revelation. Even as it exists in Atzilut, mal-
chut’s function is to limit, define and thereby reveal.

An example: The attribute of kindness as it exists without
the element of malchut is a vague notion of kindness without
any specific direction. It is malchut that defines that kindness
and “decides” whether it will be a spiritual kindness or

17. See below, ch. 6 and footnote 137.
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physical kindness, how the kindness is to be delivered, etc.
[Without the malchut element, the kindness can be complete-
ly inappropriate for the recipient. Malchut contemplates the
capacity and needs of the recipient and conditions the man-
ifestation of the kindness accordingly. Similarly, the Divine
attribute of chochmah, wisdom, would be entirely meaningless
and inaccessible to the creatures if it were not limited and de-
fined by malchut of chachmabh.)

Malchut is therefore said to be the “actuality” (yeshuz
u'metziut) of any given attribute; it reveals and defines all that
is nebulous and potential.

But the limitation of malchut can ultimately lead to lim-
itation of the “other side”—the impure realm—and result in
the imprisonment of the soul, which while clothed in an an-
imal consciousness can lose its spiritual sensitivity and Divine
awareness. It is only through the revelation of G-d’s Infinite
Essence that liberation and redemption can occur. This oc-
curred during the Exodus from Egypt (Mirzraim) and at the
revelation at Sinai. G-d therefore does not say I am the L-rd...
who created heaven and earth, since Creation stems from the
Divine power of malchut, which ultimately leads to limita-
tions and spiritual imprisonment—"“Mitzraim.” At Sinai,
when G-d revealed His Essence, He describes Himself specif-
ically as the one who liberated the Israelites from Egypt, since
it is only through a revelation of His Essence that liberation
occurs.

NISSAN AND TISHREI

These two types of revelations—malchut and Essence—are
embodied by the two months of Tishrei and Nissan.

The Midrash states” that G-d chose two different be-
ginnings of years. One beginning was when He created the
world (Tishrei), and another when He chose Jacob and his
descendants. The second beginning takes place in Nis-
san—the month of redemption.

18. Shemot Rabbah 15:11.
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Tishrei represents the revelation of Divinity within the
context of nature (malchut), whereas Nissan represents re-
demption, the revelation of Divinity that does not conform to
the garments of nature (G-d’s Essence).

Hence the seemingly redundant verse with which the dis-
course begins: This month is for you the first of months; it is, for
you, the first of the montbs of the year (Exodus 12:2). There are
two types of months, i.e., Divine revelations.” Months of the
year refers to a revelation that is limited, represented by Crea-
tion and Tishrei. The other type of months is plain montbs,
unspecified and unlimited. This is the month of Nissan, the
month of redemption and unlimited revelation. This revela-
tion occurs only for you, i.e., the souls of Israel. Furthermore,
even in the months of the year—within the context of the
world’s natural garments—it will be #his month, ie., the
month of redemption, which transcends nature. In the
Rebbe’s words, “Divinity that transcends nature will be
sensed even within nature.””

This essentially concludes the discourse. However, a
seemingly separate discussion takes place at the end of the dis-
course, where the Rebbe leads up to a discussion in which he
passionately lauds Abraham’s work in teaching the world
about G-d and criticizes the insularism of Noah and the other
righteous individuals who lived prior to Abraham.

FUTURE REDEMPTION '
The Talmud records® a difference of opinion as to whether
the final redemption will take place in Nissan or Tishrei.
What is the logic behind these two opinions?

The Midrash speaks? of the seventh as being precious: the
seventh day of the week, Shabbat, is precious; the seventh son
of Yishai, David, is precious. So if Nissan is the month of re-
demption, it follows that the seventh month after that is con-
sidered to be precious. That accounts for the opinion that the

19. See below, ch. 7 and footnote 178.  21. Rosh Hashanah 11a.

20. End of discourse. 22. Vayikra Rabbah 29:11.
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tuture redemption will take place in Tishrei, which is seven
months after Nissan.

To explain the other opinion, the Rebbe offers three ex-
planations. Firstly, Tishrei is a time of judgment and there-
fore not appropriate for redemption. Secondly, in Tishrei, the
Divine beneficence is dependent on and commensurate to hu-
man endeavor. In Nissan, however, G-d’s blessing upon man
transcends his behavior. Nissan is therefore the proper month
for redemption—a revelation that completely transcends the
natural order.

Thirdly, the preciousness of the seventh does not mean
that it is greater than the first. In fact, without the first there
can be no seventh.

THE PRECIOUSNESS OF ABRAHAM

The Midrash speaks of the seven Patriarchs, beginning with
Abraham and ending with Moses. Yet, although Moses—the
seventh—is singled out as precious, his greatness is attributed
to the first, Abraham. Thus, when Moses responds to G-d
with the same expression used by Abraham (hineni—“here 1
am”?), G-d chastises him, saying, In the place of great ones do
not stand!"

The Midrash says® that prior to Abraham the world was
shrouded in spiritual darkness. With the emergence of Abra-
ham spiritual light began to illuminate the world.

What was so special about Abraham? Were there not
righteous men before him—Enoch, Methuselah, Noah?

The Rebbe explains that while these individuals were in-
deed righteous, the world at large remained dark because
their righteousness was self-contained. There deeds therefore
had no effect upon the world. Abraham was the first who
sought to bring the truth of the One G-d to all mankind.

He did not wait for people to come to him and ask him

23. Exodus 3:4. note 227 to main text.

24. Proverbs 25:6. See below, foot- 25. Bereishit Rabbab 2:3.
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about G-d—he went to them. And he did this with self-

sacrifice.

ABRAHAM AND R. AKIVA
In what appears to be a tangent,” the Rebbe elaborates upon
the nature of Abraham’s self-sacrifice and how it surpassed
that of R. Akiva. R. Akiva waited all his life for the op-
portunity to give up his life for G-d and was therefore happy
when he was being ruthlessly killed by the Romans. This is a
self-sacrifice that fulfills the spiritual desire of the individual.

Abraham, on the other hand, did not seek self-sacrifice;
he sought to fulfill the will of G-d. If that entailed self-
sacrifice—so be it. But he did not seek self-sacrifice. Abraham
thus did not enjoy the time he spent in prison,” since he was
then unable to teach his fellow creatures about G-d.

So Abraham was the first to reveal G-dliness in the world.
And Moses, the seventh after Abraham, is precious only be-
cause of Abraham’s pioneering efforts. Thus, in this respect,
the first is greater than the seventh.

Similarly, although Tishrei is the seventh after Nissan, its
very preciousness derives from the fact that it is seventh to
Nissan, completing what Nissan began—which only dem-
onstrates the greatness of Nissan. Hence the (accepted) opin-
ion that the final redemption will occur in Nissan.

26. See Bati Legani, ibid.; cited be- 27. See below, footnote 245 to main
low, footnote 246 to main text. text.
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EDITORIAL NOTES

In vocalizing the Hebrew words in this edition we have
followed the grammatical rules of the Holy Tongue, which
occasionally differ from the traditional or colloquial pro-
nunciation.

The footnotes that appear in the original Hebrew edition
of the discourse have been translated and appear here in bold
type. All other footnotes are the work of the translator. The
translator has also added comments to the original footnotes.

Regarding the footnotes that appear in the original He-
brew edition, see the introduction written by the Lubavitcher
Rebbe, Rabbi Menachem M. Schneerson (son-in-law and suc-
cessor of the author) to the first edition of Sefer Hamaamarim
Kayitz 5700, dated 12 Menachem Av 5711 (1951):
“...references to verses and to statements of our Sages of
blessed memory from Talmud and Midrash are the work of
Rabbi Dovber Ushpal.... The references to statements of the
Zohar, writings of the Arizal, Chasidic wotks and short com-
ments are the work of the publisher.” The publisher is the Lu-
bavitcher Rebbe himself.

In the first appendix, the footnotes appearing in bold type
are a translation of the Lubavitcher Rebbe’s notes to the
original Yiddish edition of Lessons in Tanya (Shiurim Besefer
Hatanya, Kehot, 1984).
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With the Assistance of Heaven,
Shabbatr Parshat Tazria, Parshat Hachodesh,' 5700 (1940)

This month is for you the first of months; it is, for you, the
forst of the months of the year.

The second half of the verse—iz is, for you, the first of the
months of the year—seems to be a restatement of the first half:
this month is for you the first of months. Why does the Torah
repeat itself? Additionally, why is the verse so verbose—it i,
Jfor you, the first of the months of the year: 1t would have been
sufficient had the verse just said, it is the first of the months of
the year.

From all of this it is understood that there are two dynam-
ics here: 1) Firsts of months; and 2) months of the year. And al-
though this month is for you the first of montbs, nevertheless, it
is, for you, the first of the months of the year. In other words,
both dynamics are necessary: firszs of months, and months of the
year [as we shall explain].?

DUAL BEGINNINGS
The explanation is as follows. Midrash Rabbah* states:

When G-d chose His world,’ He established in it firsts of
months and years. And when He chose Jacob and his
sons, He established in it a first month of redemption.

This, then, is [the explanation of our verse] This month is for
Jyou the first of months; it is, for you, the first of the months of the
year:

1. Parshat Hachodesh (Exodus 12:1-
20) is read as a supplemental Torah
portion on the Shabbat that precedes
the first day of Nissan (or on the first
day of Nissan if it occurs on Shabbat).
It discusses the commandment from
G-d, given on Rosh Chodesh Nissan,
concerning the Paschal sacrifice.

2. Exodus 12:2. This verse refers to

the month of Nissan.

3. In short, the Rebbe’s answer will
be that months of the year refers to Di-
vine revelation that permeates the
natural realm, while firsz of months re-
fers to Divine revelation that remains
transcendent from nature. The verse
is saying that for you, i.e., the Jewish

~ people, the supernatural will be ex-
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Months of the year refers to when G-d chose His world.
This month is for you the first of months refers to when G-d
chose Jacob and his sons and established for them a month of
redemption, the month of Nissan.*

This, however, needs to be understood, for our Sages said,
“On Rosh Hashanah slave labor ceased from our forefathers,”
which seems to imply that the beginning of the redemption
in Egypt took place on Rosh Hashanah.®* Why, then, is it Nis-
san that is referred to as the month G-d established—when
He chose Jacob and his sons—as the month of redemption?’

NISSAN AND TISHREI

Nissan and Tishrei are referred to in the Torah as first and sev-
enth. Nissan is called first and Tishrei seventh.® The re-
demption from Egypt, which was the first redemption, took
place in Nissan.

However, with regard to the last redemption—which will
commence with the coming of Moshiach speedily in our days,
Amen—the Talmud" records a dispute between R. Eliezer
and R. Yehoshua. R. Eliezer maintains that “our forefathers
were redeemed in Nissan, and in the future we will be re-

6. NISSAN: MONTH OF REDEMPTION.
The Midrash continues: “In that
month (Nissan), Israel was redeemed
from Egypt, and in that month they
are destined to be redeemed (in the
Messianic era), as it says, As the days of
your leaving Egypt I will show you won-
ders (Micah 7:15).

“And in that month Isaac was
born [the angels visited Abraham on
Pesach and Isaac was born a year lat-
er—Mahbarzu)] and Isaac was tied as a
sacrifice [the Midrash presumes that
he ‘died’ on the same day as he was
born, since such is the way of the
righteous—Maharzu; however, other
soutces indicate that the binding of
Isaac took place in Tishrei, on Yom
Kippur—see Radal and Rashash). And

it was in that month that Jacob re-
ceived. the blessings [Pesach is the
time for the dew -prayer and Jacob
was indeed blessed with the dew of -
heaven—Maharzu).

“And in that month G-d hinted to
Israel that it is a beginning for them
in matters of salvation [for-all genera-
tions—~Maharzul, as it is says, it is the
first of months of the year for you. This
can be compared to a king who re-
moves his son from prison and says,
‘Make this day a festival forever, since
it is the day that my son emerged
from darkness to Ii%::t, from the iron
yoke to life, from slavery to freedom, -
from subjugation to redemption.’
Likewise, [in Nissan] G-d removed Is-
rael from prison....”
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Shemot Rabbah 18:11-2 offers oth-
er examples of redemptions that took
place in Nissan, on the night of
Pesach, which is referred to in Scrip-
ture (Exodus 12:42) as the night of
guardings [plural, alluding to the
many cases of guardings that would
take place on that night throughout
history—Yefei Toar]: Joseph’s release
from prison [see, however, Rosh Ha-
shanah 11a, where it is agreed upon
by R. Eliezer and R. Yehoshua that
Joseph left prison on Rosh Hashanah
~—Radall; Hezekiah’s salvation; the
salvation of Hananiah, Mishael and
Azariah; Daniel’s salvation from the
lion’s den; and the emergence of Mo-

shiach and Eljjah.

7. Rosh Hashanak 11a.
8. The first of Tishrei.

9. Le., since it was in Tishrei that our
forefathers were freed from their slave
labor in Egypt, why is Tishrei not re-
ferred to as the month of re-
demption?

10. Nissan is referred to as the firsz
month in Exodus 12:2, Leviticus 23:5
and Numbers 28:16. Tishrei is re-
ferred to as the seventh month in Le-
viticus 23:24, 27, 34 and Numbers
29:1,7,12.

11. Rosh Hashanabh ibid.
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deemed in Tishrei.” R. Yehoshua maintains that “our fore-
fathers were redeemed in Nissan, and in the future we will be
redeemed in Nissan.”

This requires clarification: What exactly is at the root of
their argument regarding the time of the future re-
demption—which will take place speedily in our days,
Amen—whether it will be in Nissan or Tishrei? In addition,
[why is it that] the Midrash Rabbah" sides with® the view of
R. Yehoshua that “our forefathers were redeemed in Nissan,
and in the future we will be redeemed in Nissan”?

THEN AND NOW

[In connection with the dedication of the first Temple] the
verse states: All Israel assembled before King Solomon in the
month of eitanim, which is the seventh month, for the holiday [of
Sukkot]."

Targum Yonatan® interprets the verse as follows: (Al Is-
rael assembled before King Solomon] in the month that the an-
cient ones' used to call the first month, and which is now the sev-
enth month, for the holiday [of Sukkot]. In other words,
“ancient ones,” prior to the giving of the Torah, called Tishrei
the first month. _

For [as the Midrash says] the world was created on the
25th of Elul.” The month of Tishrei is therefore the first
month for years, as it says, And they [the heavenly hosts] shall
be as signs and testaments, for days and for years.® And the first
of Tishrei is Rosh Hashanah.

12. Ibid.

13. Hichriu vesatam in the Hebrew;
lit,, “decided and stated plainly”
[without citing a particular Sage]. In
other words, the Midrash makes no
mention of there being two opinions
as to when the future redemption will
take place; it just states plainly (as if it
is a given) that it will occur in the
month of Nissan.

14. I Kings 8:2.
15. Ad loc.

16. Le., the people who lived in the
era before the giving of the Torah, as
the Rebbe now explains. (E#an means
*old” or “ancient.” This is the basis of
Targum Yonatan’s interpretation.)

17. Vayikra Rabbah beginning of
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sec. 29; Pesikta, Bachodesh Hashvi'i.
The Baraita that says that the world
was created in Tishrei refers to the
completion of the creation (Ran, Rosh
Hashanabh 16a)—i.e., Adam, who
was created on the sixth day of Crea-
tion, the st of Tishrei, and who is
considered to have “completed” the
entire work of Creation.

18. Genesis 1:14. How this verse
proves the point requires some fur-
ther study.

This verse teaches that G-d created
different segments in time: days and
years. Now, just as a day has a be-
ginning and an end, so too a year has
a beginning and an end. Considering
that (according to R. Eliezer) the be-
ginning of Creation was on the 25th
of Elul, and that Adam—the “crown”
of Creation—was created on the Ist
of Tishrei, it follows then that Tishrei
is “the first month for [the counting
of] years.”
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Our Sages thus said:

In accordance with which view do we now pray [on Rosh
Hashanah with the words], “This is the day, the be-
ginning of Your creation, a remembrance of the first
day”"? '

—In other words, Rosh Hashanah, which takes place on the
first of Tishrei, is “the beginning of Your creation” each year,
since it is “a remembrance of the first day” that Creation was
completed with the creation of Adam.—

In accordance with which view [was this prayer com-
posed]? With the view of R. Eliezer, who maintains that -
the world was created on the 25th of Elul.?

“And which is now the seventh month”: After the Exodus and
the giving of the Torah, Tishrei is the seventh month, as Nis-
san is the first month. 7

But if Tishrei was originally called the first, what changed
that caused Nissan to be called the first? And if the cause is
the redemption that took place in Nissan?—that itself re-
quires explanation: Why did the redemption take place in Nis-
san? The beginning of the redemption took place in Tishrei,
as it was on Rosh Hashanah—which is in Tishrei—thar slave
labor ceased from our forefathers. So why did the complete
redemption take place in Nissan?®

19. Liturgy, Musaf for Rosh Ha-
shanah.

20. See Rosh Hashanah 27a; Vayikra
Rabbah and Pesikta ibid. '
There is a Talmudic debate as to
when the world was created. R. Eliezer
maintains that Creation commenced

on the 25th of Elul, while R. Yehoshua
maintains that Creation commenced
on the 25th of Adar. Therefore, the
prayer of Rosh Hashanah (the 1st of
Tishrei) that proclaims “This is the
day, the beginning of Your crea-

tion...” obviously follows the opinion

of R. Eliezer, and not R. Yehoshua.
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2.

The explanation of the matter is as follows. It is written, /
am the L-rd your G-d who brought you out of the land of
Egypt >

This needs to be understood: Why does G-d mention the
Exodus from Egypt and not the creation of heaven and earth,
which was a much greater miracle than the Exodus?*

The miracles that occurred with the Exodus from Egypt
involved the manipulation of something-from-something,”
e.g., the staff that turned into a snake® and the water that
turned to blood”—and likewise at the splitting of the sea,
where the water stood erect like a wall.”® All these miracles
were the manipulation of something-from-something.

But the creation of heaven and earth is a creation of some-
thing-from-nothing.”> It would therefore seem that G-d
should have said, /7 am the L-vd...] who created heaven and
earth.”

THE NATURE OF A MIRACLE

The truth is” that when we apply the expression something-
from-something to the miracles of the Exodus, we mean that
the something turned into another something, one with a dif-
ferent nature.

This is certainly so in the case of the staff that turned into
a snake. In this case, the staff did net just turn into a different
entity; it turned into a completely different category [of be-
ing].” At first it was either mineral or vegetable—depending

23. Exodus 20:2. shi) argues that G-d refers to His role

in the Exodus not to impress the Is-

24. The Rebbe is not the first to ask
this question. Early Biblical com-
mentators address the issue and-offer
a number of solutions. Kuzari (1:25)
maintains that G-d speaks of the Ex-
odus since it was something the Is-
raclites had seen with their own eyes,
and would therefore mean more to
them. /6n Ezra (on verse; see also Ra-

raelites with ‘His power, but to es-
tablish grounds for His imposing
special responsibilities upon them,
since He had afforded them specnal
treatment in freeing them from E
tian' slavery. See other Biblical com-
mentators on verse.

25. Yesh me’yesh, in the Hebrew. lLe.,
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on the two opinions regarding the staff, whether it was made
of stone® or wood*—and when it turned into a snake, it en-
tered an entirely different category, that of an animal, and ac-
quired a different nature, that of its new category.

The above is true even in the case of the water that turned
to blood. Although the transformation took place within the
same category [of being],” nevertheless, water and blood are
two opposite types of beings, with opposite natures. Water
symbolizes chesed, kindness, while blood symbolizes gevurah,
severity.* They are also opposite in function.”

And it is true even in the case of the splitting of the sea,
where the water stood like a wall. Although the substance of
the water did not change, as the water merely stood like a
wall—unlike the water that turned to blood, where the actual
substance of the water changed and its substance became
blood—its nature changed. The nature of the water was liter-

ally transformed to an opposite nature.”
These changes involved not only the substances of these

egories, or kingdoms: mineral (do-
mem), vegetable (tzomeach), animal
(chai) and human (medaber). The
miracle of the staff turning into a
snake involved not only the trans-

formation of one entity into another, -

but the transformation of an entity
from one category of being into an en-
tity from another category of being.

33. Shemot Rabbah, end of parsha 8.
Mechilta, Shemot, 17:6.

Shemot Rabbah ibid.: “Moses said
to G-d: ‘How am I to bring upon
[Pharaoh] ten plagues?” G-d re-
sponded, ‘You shall take this staff
with you.” R. Yehudah said: “The staff
weighed forty se’sh and was made of
sapphire; and the ten plagues were en-
graved upon it in acronym form: dez-
zach adash be'achav.”

Mechilta ibid.: “And you shall hit in

the rock (Exodus 17:6). The staff of

Moses was made of sapphire. [For] it -

does not say and you shall hit upon the
rock, but rather and you shall hit in the
rock.” This teaches that the staff was
made of something very strong that
would split the rock (Rashi on verse.)

 34. Bamidbar Rabbah, end of parsha

18; Zohar -11:1152; - Yalkut Reuvent,
parshat Va'era; see also Pirkei d’Rab-
bi Eliezer 40.

The Midrash (ibid.) seeks to iden-
tify the staff of Aaron, which sprout-

ed almonds during Korah’s revolt:

(Numbers 17:23). The Midrash cites
one opinion that this was the staff of
Moses.

35. Both water and blood are in-

animate, and are classified within the

mineral kingdom.
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36. WATER AND CHESED. The nature
of water is to descend to a low area;
the lower the area, the larger the
quantity of water that will gather
there. Kindness, too, is expressed only
upon a “low” individual; i.e., upon
one who is in need of kindness and
mercy. One who is imprisoned, for
example, will awaken the kindness
and mercy of others to the point that
they will bring him food there. Like-
wise, Supernal kindness is elicited by
one who is distressed by finding
himself “imprisoned” in his body and
animal soul, and yearns for G-d (Lik-
kutei Torah, Derushim ['Rosh Ha-
shanah, 61c).

BLOOD AND GEVURAH: Anger—a
derivative of gevurah—is defined as
the “boiling of the blood.” Now,
Scripture states (Deuteronomy 12:23),
The blood is the soul—i.e., one’s pri-

mary energy is from one’s soul. When
one is disturbed about a given subject
matter, he becomes angry. The more
the subject matter pertains to one’s
essence, the angrier he will become.
This is because there is more “blood”
(i.e., more energy) invested in this
subject matter, as it is dearer to him
(Or Hatorah, Derushim I'Yom Kippur,
p. 2134).

37. In humans, for example, water
enerally cools a person, whereas
lood transfers heat to the skin.

38. The fact that water—a free-
flowing, moving substance—stood
erect and rigid like a wall, dem-
onstrates a complete transformation
of the water’s nature, from one ex-
treme to the other.
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beings, which changed from one substance to another and
from one nature to another; the change involved the Divine
energy that creates the being.* As in the saying, “He who tells
oil to burn will tell vinegar to burn.”

OIL AND VINEGAR

Our Sages say, “The world was created with ten [Divine] ut-
terances.”” Every single created being is represented by its
specific letters in the “ten utterances,” and it is those letters
that create and give life to that being.

These letters are the formations of the names of the be-
ings as they are found in the “ten utterances.” There are, how-
ever, many and varied ways in which these letters are repre-
sented. The names of some beings are mentioned explicitly,
such as light, firmament and other beings. Others are repre-

39. Every entity is created and de-
fined by a Divine energy unique to
it—a one-of-a kind, spiritual DNA,
so to speak. Therefore, in order for
any being to “change” its substance or
nature, there must first be a change in
the Divine energy that sustains that
being, as the discourse will soon ex-
plain.

40. Taanit 25a (following the ver-
sion of Ein Yaakov).

The Talmud relates: One Friday,
R. Chanina ben- Dosa, a man well-
versed in miracles, noticed that his
daughter looked upset. When he
asked her what was the matter, she
said that she had mistakenly used vin-
egar to light the Shabbat lamps in-
stead of oil, and the flames would
soon burn out. R. Chanina told her
not to worry: “He who tells oil to
burn will tell vinegar to burn.” In the
end, the flames burned throughour
the entire Shabbat, and were also
used for the Havdalah lame.

41. Avor 5:1.

TEN UTTERANCES. Scripture (Gene-
sis 1) describes the process of Creation
as occurring through G-d’s “speech”:
G-d said, “Let there be light,” and there
was light... G-d said, “Let there be a
firmament in the midst of the wa-
ters...,” and. it was so.... The “ten ut-
terances” refers to the nine  times
Scripture employs the phrase G-d said,
“Let...” in its account of Creation,
plus the first verse of Genesis, Be-
reishit...., which is also considered to
be one of G-d’s “utterances” (see Rosh
Hashanah 32a).

According to Kabbalah and Chas-
idus, the “ten utterances” are actually
the life-force that sustains all of crea-
tion. Rabbi Schneur Zalman of Liadi
discusses this in Tanya, ch. 21: “In
the case of the Holy One, blessed be
He, His speech is not, heaven for-
fend, separated from His blessed Self,
for there is nothing outside of Him,
and there is no place devoid of Him.
Therefore, His blessed speechis not
like our speech, G-d forbid... His
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blessed speech is called ‘speech’ only
by way of an anthropomorphic il-
lustration, in the sense that, as in the
case of man below, whose speech re-
veals to his audience what was hidden
and concealed in his thoughts, so,
too, it is with the blessed Ein Sof,
whose emitted light and life-force—as
it emerges from Him, from conceal-
ment into revelation, to create worlds
and to sustain them—is called
‘speech.” These emanations are, in-
deed, the ‘ten utterances’ by which
the world was created.”

Other creations, not enumerated
in the “ten utterances,” are created
from G-d’s speech “by means of nu-
merous and various contractions until
the created beings can receive their
life and existence from it” (ibid).

In Shaar Hayichud Veha'emunah
(ch. 1), Rabbi Schneur Zalman ex-
pounds on this subject: “It is written
(Psalms 119:89): Forever, O G-d,
Your word stands in the heavens. The
Baal Shem Tov, of blessed memory,
has explained that Your word which

you uttered, Let there be a firmament
in the midst of the waters..., these very
words and letters [i.e., the Divine
creating forces which bring every-
thing into existence ex nibilo] stand
firmly forever within the firmament
of heaven and are forever clothed
within all the heavens to give them
life, as it is written (Isaiah 40:8), The
word of our L-rd shall stand firm for-
ever.... For if the [creative] 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 ut-
terance, Let there be a firmament. And
so it is with all created things.... If
the letters of the ‘ten utterances’ by
which the earth was created during
the Six Days of Creation were to de-
part from it [but] for an instant, G-d
forbid, it would revert to naught and
absolute nothingness, exactly as be-

fore the Six Days of Creation.” See
also ibid., ch. 11.
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sented through substitutions, exchanges, exchanges of ex-
changes and substitutions of substitutions, as our teacher
[Rabbi Schneur Zalman of Liadi®’, his soul is in Eden, wrote
in the second part of Tanya.®

Now, from the letters that form the word shemen, oil, a
creation that G-d endowed with the nature of fuel came into
being. And from the letters that form the word chometz, vin-
egar, a creation that G-d endowed with the nature not to act
as fuel came into being.

Regarding this it says, “He who tells oil to burn will tell
vinegar to burn.” The change is [not only in the physical sub-
stance but also] in the Divine energy that creates the being.*

The same is true of the change from something-to-
something that took place during the miracles of the Exodus:
the change occurred in the Divine energy that creates the be-

ing.

CAUSE AND EFFECT

This something-from-something is different than the some-
thing-from-something of cause and effect.” In the latter case,
the cause does not turn into the effect. The cause merely gen-
erates the revelation of the effect. In the case of intellect and
emotions, for example, intellect is the cause and emotions the
effect. The intellect does not become emotions. The intellect

42. Founder of Chabad-Chasidism;
author of Tanya and Shulchan Aruch
Harav (1745-1812). Known colloqui-
ally as the Alter Rebbe.

43. Chapters 1 and 12.

In the first chapter of Shaar Hay-
ichud Veha emunah (the second part of
Tanya), Rabbi Schneur Zalman of Li-
adi writes the following: “Although
the name J2K (stone) is not mentiened
in the ‘ten utterances’ recorded in the
Torah [—how, then, can we say that
letters of the ‘ten utterances’ are vested
within a stone?], nevertheless, life-

force flows to the stone from the ‘ten
utterances’ by means of combinations
and substitutions of [their] letters,
which are transposed in the ‘two hun-
dred and thirty-one gates,” either in
direct or reverse order,* as is explained
in Sefer Yerzirah (ch. 2:4-5), so that ul-
timately the combination: of [letters
that forms] the name 198 descends .
from the ‘ten utterances,” and is de-
rived from them—and this [combina-
tion of letters] is the life-force of the
stone.” See Appendix L.

* The twenty-two letters of the
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44. G-d changes the “letters,” i.e., the
specific type of Divine energy that is
vested within the vinegar, and re-
places it with a different Divine en-
ergy, that of oil. Hence, “He who zells

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.

oil to burn”—i.e., the Divine letters
of speech that enliven oil—“will zel/
vinegar to burn.”

45. llah valul, in the Hebrew. The
relationship between #lah and alul is
such that the alul is contained within
the ilah—albeit in an undefined
state—even before the alul emerges
into being. The ilab produces the alul;
it does not create it. Thus, the alul’s
emergence is not a creation of a new
being, since it is merely a revelation
from within the ilah where it was

“hidden,” i.e., undefined.
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causes the revelation of an emotion, which is a separate en-
tity.*

The same is true of the something-from-something within
intellect, i.e., when from one concept another is derived. The
first concept does not become the second concept. The second
concept, which is generated from the first, is a separate entity.
It is just that its emergence occurs through the first concept.

Not so in the case of the something-from-something of
the miracles of the Exodus. Here, the substance of the staff be-
came the substance of a snake and the substance of the water
became the substance of blood. Likewise, in the case of the
water that turned into a wall during the splitting of the sea,
the change occurred in the Divine energy that creates the be-
ing. If so, these miracles are similar to the creation of some-
thing-from-nothing.”

The truth is, however, that our master [Rabbi Schneur
Zalman of Liadi], his soul is in Eden, comes to the conclu-
sion in the second chapter of the second part of 7anya that
the creation of heaven and earth is a greater miracle [than

the splitting of the sea].*®

46. When one contemplatesthe vir-
tues of something, he will typically
begin to feel an emotion toward that
thing. The contemplation can thus be
termed the “cause,” and the ensuing
emotion the “effect.” Now in this sce-
nario, the intellectual contemplation
has not been zransformed into an emo-
tional feeling. It is not as if his mind
has somehow &ecome his heart. Rath-
er, his contemplation merely - awak-
ened these feelings. This is an example
of a generation of something-from-

something that is clearly different

than the creation of something-from-
nothing.

47. The discourse has established
two points regarding the miracles sur-
rounding the Exodus: 1) The miracles

effected a change in the substance, na-
ture, and ultimately, the very life-
force, of the respective entities; 2) the
miracles actually zransformed the orig-
inal entity into the “new” entity (not
that the first entity revealed a pre-
viously existent second entity). Based
on these two points, it would seem
that these miracles are of the same
sort as the miracle of Creation (some-
thing-from-nothing). For since the
new entity is of an altogether differ-
ent substance, nature and life-force
than its predecessor, its existence is
just as miraculous-as that of an entire-
ly new being.

There are two kinds of something-
from-something that do differ from
something-from-nothing: 1) “When
the second entity is of the same sub-
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stance as the original entity (albeit in
a different form)—such as when a ta-
ble is crafted from a piece of wood; 2)
when the second entity is of a differ-
ent substance than the original, but
does not directly evolve from the orig-
inal entity—such as in the example of
the emotions that emerge from in-
tellectual comprehension (where the
emotions have a source independent
from the intellect, and are just re-
vealed by the intellect).

But, as our discourse explains, the
miracles of the Exodus do not fall
into cither of these two categories.
Thus, they are akin to the miracle of
Creation—something-from-nothing,

Nevertheless, Rabbi Yosef Yitzchak
defers unquestioningly to the opinion
of his predecessor, Rabbi Schneur

Zalman of Liadi, who considered the
creation of heaven and earth to be a
greater miracle than the splitting of
the sea.

48. See Shaar Hayichud Veha'emu-
nah, ch. 2 (cited below, Appendix II).

The reason for this, as explained in
the discourse entitled Hachodesh in
Sefer Hamaamarim 5679 (p. 324), is
because with regards to the miracles
of Egypt, both entities—the original,
and the newly transformed—were in
existence prior to the miracle. Sticks
and snakes, water and blood—all of
these elements existed previously in
the world. Likewise, the second ele-
ment’s “new” nature also existed pre-
viously. When the sea split and stood
like a wall, the water acquired the pre-
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If so, why does it say [I am the L-rd your G-dj who
brought you out of the land of Egypt and not who created

heaven and earth, which is a greater miracle?®

viously existent nature of a rigid wall.
As Rabbi Schneur Zalman writes
there in Tanya: “For a stone wall
stands erect...”—i.e., such is its creat-
ed, existent nature. The miracle lies
in the fact that water, naturally free-

flowing, acquired an entirely different
nature, that of a wall—bur the water
did not acquire a nature that never
existed. Thé miracle of Creation,
however, is that from nothing there
should - emerge something—for ~ the



TRANSLATION AND COMMENTARY 47

K21 D%R PIRR VORYID W @RI 057 12 OK
NP K99 KW LYY DRY CNRII WK 0K

first time. This, then, is a greater mir- is greater, Nissan or Tishrei; namely,
acle. the Exodus or Creation?

On this note, the discourse pro-
49. At the conclusion of chapter 2, ceeds to expound the magnitude of
we remain with the same issue raised Creation.
at the conclusion of chapter 1: Which
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3.

It is written, In the beginning G-d (Elokim) created... >
The creation of the worlds® occurred through the Divine
name Elokim, which is the attribute of judgment and rzimz-
zum.” For creation of worlds means that they should be in-
dependent and limited beings.”

Before the creation of the worlds, everything was nullified
to and unified—in the ultimate sense—with the Infinite
Light.** They were not independent beings, and not even lim-
ited beings. But when the idea arose in His will to create
worlds, they became independent beings.

The truth is that even after the creation of worlds, there is
nothing outside of His Essence.” Nevertheless, so it arose in
His will that the world should be an entity that appears in-

dependent from Him, and that it should be limited.
As the Talmud says: “From the earth to the [first of the-
seven] heavens is a 500-year journey. And the thickness of

50. Genesis 1:1.

51. I.e., the four worlds of Azzilut, Be-
riah, Yetzirah and Asiyah that gener-
ally comprise all of created existence.
See Schochet, Mystical Concepts “in
Chassidism, chapter 4 (Worlds) (Ke-
hot, 1988).

52. ELOKIM. One of the seven in-
effable Divine names, Elokim is the
primary Divine name used in the To-
rah’s narrative of Creation.

There are many Hebrew names for
G-d in Scripture, each of which ex-
presses a different aspect or attribute
of the Divinity. Elokim denotes G-d
in His attribute of justice (middat ha-
din). The fact that the Torah uses
FElokim throughout the narrative of
Creation teaches us that “justice” is
the original state of the world—i.e.,
that man be treated exactly according
to his deeds. G-d, however, saw that

the world could not survive such scru-
tiny, so He tempered His justice with
His attribute of mercy (middat ha-
rachamim), the Divine name Havaya
(Rashi, Genesis 1:1: Bereishit Rabbab
12:15; et al.).

In a deeper sense, Kabbalah and
Chasidus explain that the name
Elokim is vital to Creation itself; in or-
der for there to be Creation, there had
to be Elokim, the attribute of justice
and severity. To explain: Prior to
Creation, there was only the infinite’
revelation of G-d—the Or Ein Sof—
filling all existence. Within this in-
finite revelation, finite worlds and be-
ings could not possibly exist. When it
arose in G-d’s will to create the worlds
and all their inhabitants, He con-
tracted and concealed the Or Ein Sof,
creating a “void” within which finite .
existence can endure (Eitz- Chaim,.
Shaar 1, anaf 3; Otzrot Chaim, beg.).

This process is known as tzimtzum,
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the Self-contraction or Self-limitation
of the Or Ein Sof, and is an expression
of G-d’s attribute of justice and sever-
ity—embodied in the Divine name
Elokim.

Thus, Elokim represents the aspect
of G-d which conceals the Infinite
light and life-force, a force that is too
intense for finite creatures to endure.
Elokim is also the power of G-d that
makes the world appear as though it
exists naturally and independently by
itself. Elokim therefore has the same
numerical value as the Hebrew word
for “nature”—bateva. See Shaar Hay-

ichud Veba emunah, beg. of ch. 6.

53. And, as explained in the previous
footnote, creation of finite beings re-
quires a limiting and contract-
ing—zzimtzum—of the Or Ein Sof,

G-d’s Infinite Light.

54. OREIN SOF, in the Hebrew.

The Kabbalists use the term Ein
Sof (lit., “infinite,” “endless”) to refer
to the most absolute Infinite force of
G-d, rtotally beyond description,
knowledge, and comprehension, com-
pletely beyond any boundaries—the
Essence of G-d Himself. G-d’s in-
finite expression and revelation—the
Infinite light—is termed, in Hebrew,
Or Ein Sof.

For as to why the mystics chose to
refer to the effusion of Divinity as
“l:fht’” see Mystical Concepts in Chas-
sidism, chapter 1 (Anthropomorphism
and Metaphors), section 3.

55. See Tamya, ch. 21; Shaar Hay-
ichud Veba'emunah, end of ch. 3.
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[each] heaven is a 500-year journey... The feet of the chayor
[angels] are equal to all of them... The lower parts the legs of

the chayot [angels] are equal to all of them....

56

The Sages also said: “An angel stands in a third of the

world.”

There are two interpretations of this statement: 1) An an-
gel is the size of a third of the world;* and 2) the world is a -
third of the size of an angel.”

[In any event,] although it is an immense measurement, it
is also an immense limitation.®

SUPERNAL ANGELS

This [limitation] is true of the supernal angels as well, who
vary in their Divine perception and their love and awe of the
Divine. The Serafim®' say Kadosh, Holy, and the Ofanim say

Baruch, Blessed.®

56. Chagigah 13a.

Nebuchadnezzar once said (Isaiah
14:14): I shall ascend beyond the
heights of the clouds; I will be like the
Most High. He wished to reach the
highest level, the throne of G-d Him-
self, and to be a god. A voice from
heaven responded to his arrogant am-
bition, chastising him by pointing out
the vastness of creation  and the- in-
significance of mortal man. (Maharal
in Be'er Hagolah, Be'er 6, understands
the Talmud to be referring to the spir-
itual “distance” between one dimen-
sion and the next.)

Yet, although the worlds are vast,
they are nonetheless defined and lim-
ited (“a 500-year journey...”). This
demonstrates the finiteness of crea-
tion, and thus the necessity for there
to be a tzimtzum and limiting of the
Or Ein Sof.

57. Bereishit Rabbah 68;12—in dif-
ferent wording. There the expression
is: “The angel is a third of the world.”

58. Bereishit Rabbab ibid.; Chullin
91b.

59. This interpretation is cited also
in Vera'iti Ani 5662 [Sefer Ha-
maamarim: 5660-62, p. 350}. For the
present, | do not know its source.

An earlier source has subsequently
been published: Torar Shmuel 5633,
vol. 1, p. 24. In Sefer Hamaamarim
5708, p. 280, the Lubavitcher Rebbe,
Rabbi Menachem M. Schaeerson,
notes that in addition to its being cit-
ed in the aforementioned discourse of
5662, it is also cited in numerous oth-
er places, and “this requires further
research.”

See also Sefer Hamaamarim. 5699,
p- 211, end: “Both interpretations are
true. There are angels as large as a third
of the world, and there are angels that.
are three times the size of the world.”

60. In other words, irrespective of
how immense the worlds or the an-
gels may be, creation is ultimately fi-
nite and limited. '
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61. SERAFIM and OFANIM. Serafim and
Ofanim are two types of angels men-
tioned in Scripture (see Isaiah 6:2;
Ezekiel 1:15). The Serafim reside in
the world of Beriah, where the
Throne of Glory stands... In Beriab,
binah of Atzilut (the attribute of Su-
pernal understanding) is manifest;
therefore, all the creations of Beriah
(Serafim included) possess great un-
derstanding. Ofanim, however, reside
in the world of Asiyah, which is in-
comparably lower than Beriah. The
Serafim are therefore of a higher stat-
ure than Ofanim.

[Yet, there is a virtue in the song of
the Ofanim over that of the Serafim,
as our Sages said (Chullin 91b): “The
Children of Israel are more precious
than the angels... The Children of Is-
rael mention G-d’s name after two
words, as in Shema Yisrael Hashem. ..,
whereas the angels only mention
G-d’s name after three words, as in
Kadosh kadosh kadosh Hashem....”
Now, this is true of the Serafim; they

only mention G-d’s name after three
words. The Ofanim, however do
mention G-d’s name after two words,
when they say Baruch kvod Ha-
shem. ... This is because the Ofanim
emanate from a loftier source, the
world of Tohu, which precedes Tik-
kun. They thus descended to a lower
world, in accordance with the rule,
“the higher its source, the lower its
descent”—similar to a stone that falls
off the top row of a wall, which falls
further away from the wall than
would a stone falling from the bot-
tom row.]

Serafim reside in Beriah, for they
have been refined and have exited
their stance of selfness. But they have
not yet been totally subsumed within
their Source, the blessed Ein Sof,
which shines within the world of A¢-
zilut. That takes place when they of-
fer their praise to G-d. They are
therefore in Beriah, a world where
goodness dominates.

Ofanim, however, have not yet
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It is similarly written, He acts according to His will with the
host of heaven.... The [Divine] worship of [the heavenly an-
gel] Michael is with love, while [the angel] Gabriel’s worship
is with awe.* And although they remain constandy within
their mode of worship—this one with love and this one with
awe, from which they do not detract and to which they do

not add®—nevertheless, each one possesses many [spiritual]
camps, which differ one from the other.

For the truth is that all of them [the angels] are spiritual
entities. It follows, then, that the distinction between them
lies [not in anything physical or spatial, but] in their varying
modes of worship—Michael with love, Gabriel with awe.
This distinction constitutes limitation”—each one is limited

been refined, and therefore reside in
Asiyah, a world where evil is the dom-
inating force.

Serafim understand that G-d is
“holy” and “separated” from the
worlds, because Beriah is a world of
“understanding,” since, as mentioned
above, in it is manifest a ray of binah
of Aszilut. Hence they recite “kadosh”
(holy) three times to signify the three
worlds of Beriah, Yetzirah and Asiyah.
(On a more lofty level, this may also
refer to the three worlds of Arziluz,
Beriah and Yerzirah) This. com-
prehension nullifies them to their
very essence. Hence their name “Ser-
afim”—from the root sazraf, burn—
or their entire being is “burnt” and
consumed in this abnegation.

Ofanim hear the Kadosh that the
Serafim say, but they do not com-
prehend it. Their intellect is too small
to contain the comprehension of Ka-
dosh.  Thus, they “shout with a
mighty sound”—similar to man who
hears something but does not under-
stand it, and noisily asks, “What' is
this??” The Ofanim likewise act in this
manner when they hear the Kadosh

recited by the Serafim. Another rea-
son for their “mighty sound” is be-
cause, as mentioned above, they orig-
inate from Tohu, a realm where the
spiritual light was too intense to be
controlled or contained (Sefer Ha-
maamarim 5688, pp. 97-99).

62. Chullin 92a.

KADOSH and BARUCH: Serafim re-
cite Kadosh for they are in a mode of
ascent; by terming something “holy”
one refers to something greater, high-
er, more lofty. Conversely, Ofanim re-
cite Baruch—which connotes eliciting
downward—for their duty is to elicit
G-dly revelation below (Or Hatorah,
Massei, p. 1356).

(Bracha has the connotation of
bamshacha  (drawing = downward),
from the term in Kilayim 7:1, “Ha-
mavrich et hagefen”—one who grafts a
vine, by bending its top downwards
back into the ground and bringing
the top back out of the ground.)

63. Daniel 4:32. This verse further
underscores the fact that even the
supernal angels are created with lim-
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iration and finiteness. For, as the dis-
course will soon explain, the supernal
angels are distinguished from each
other by their particular, distinct
mode of worshipping G-d. And dis-
tinction is synonymous with limita-
tion; they are distinct in their mode of
worship because they are limited to

that very mode. Thus, He acts ac-
cording to His will with the host of
heaven. ...: G-d created limited, finite
angels, to serve Him each in their
own particular way.

64. See Likkutei Torah, Bamidbar,
s.v. Usefartem and its explanation,
et al. [10a].

Likkutei Torah, ibid.: “Each camp
of angels ascends differenty, ac-
cording to its level. Each one’s level is
separate and distinct from its fellow’s,
as the verse says (Ezekiel 1:10), The
face of the lion to the right, i.e., with
love—this is the camp of Michael.
And the face of the ox—this is the camp
of Gabriel—zo the left, with awe.”

65. See Likkutei Torah, ibid., 10b:
“The angels are called ‘stationary,’
since they stay on the same [spiritual]

level throughout their entire existence,
without any diminishment, addition
or change {to their Divine service].”

66. Likkutei Torah, ibid., 11b: “The
camp of Michael, for example, which
is the camp of chesed, kindness, in-
cludes within it chesed of chesed of
chesed, or chesed of gevurah of chesed.
Although they are all from one attrib-
ute—chesed—there are nonetheless
many facets of chesed, and these are
represented in the myriad of angels in
each camp. So although the camp of
Michael includes within it elements
of all the ten sefiror, it is still called
chesed since the sefirab of chesed is the
main attribute among them.”

All of this demonstrates the vast
distinction and finiteness of the an-
gels (and all of creation), which stems
from the limitation and tzimzzum of
the Infinite Light—Elokim.

67. The fact that such multiplicity ex-
ists within creation demonstrates how
limited creation is; for it is a thing’s
limitations that ultimately defines
what it is and distinguishes it from
something else.
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to its mode of worship. And limitation is incomparable to the
Infinite Light, which is unlimited.

The creation of the worlds, therefore, required at its root
the attribute of malchuz,® kingship.® This idea is expressed in
the verse, Your kingship (malchut) is a kingship (malchut) over
all worlds—i.e., the creation of all worlds stems from the at-
tribute of malchut.

The same idea is expressed in the phrase, “You are the
only One—the life of [all] the worlds, O King””": to proceed
from the Infinite Light, which is “One” and Unique, to “life
of [all] the worlds,” requires the attribute of “King”—malchut.

MALCHUT

Malchut is distinct from all of the other supernal sefrroz.”

This can be understood through the metaphor of the at-
tributes of the soul.” Take the attribute of chesed, kindness, for
example; its essence can exist even without a recipient of the
kindness. One who is inherently a good person possesses good-
ness and kindness in his heart; and when someone is in need of
his assistance he gives him of his goodness and kindness.

68. MALCHUT. Lit, “royalty” or
“kingship,” malchut is the tenth and
last of the sefirot. Malchut is referred
to in the Tikkunei Zobar (intro. 17a)
as the “mouth of G-d,” the word or
speech of G-d by which the worlds
come into actual being (see above, ch.
2 and footnote 41). Indeed, it is the
creation of the worlds that makes it
possible to speak of a Divine king-
dom, since, as the discourse will later
say, “There cannot be a King without
a nation”—G-d cannot be a “ruler”
without there existing something to
rule over (see, however, below, ch. 6).

Malchut, being the “lowest” of the
ten sefirot, is referred to in Eitz Chaim
(6:5, 8:5, et passim) as being “a dim
reflector, because it has no-(light) of
its .own.” The Zohar (1:249b, 251b)

therefore compares malchur to “the

moon that has no light of its own
save that which is given to it from the
sun.” Paradoxically, although malchur -
is a passive sphere that only contains
that which the other seftror pour into
it, it is specifically through malchut
that the original creative plan is ac-
tualized. But malchut can only actual-
ize the potential of the earlier sefiroz.
Malchut’s specific role in the crea-
tion of the worlds will be discussed at -
length in this discourse (chapters 3-6).

69. As the discourse just demonstrat-
ed, creation is defined by multiplicity
and limitation. It follows, then, that
the sefirab of malchut plays a vital role
in the creative process, as malchut is
the lowest of the ten sefirot, and allows
for and embodies limitation. This -
point will be explained in great detail
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below, where the discourse highlights
the uniqueness of malchuz, and how it
differs from the other sefirot.

70. Psalms 145:13.
71. Liturgy, Baruch She'amar.

72. SEFIROT. There are ten creative
Divine attributes and manifestations
of G-d, called sefirot. These are: choch-
mah  (wisdom), binah (under-
standing), daar (knowledge), chesed
(kindness), gevurah (severity), tiferet
(beauty), netzach (victory), bod (splen-
dor), yesod (foundation) and malchut
(kingship). The sefirot are divided into
two categories: the first three are seche/
(intellectual atcributes), the latter sev-
en middot (emotive attributes). The
ten sefirot manifest themselves in each

of the four spiritual worlds, and are
the source of (and parallel to) the ten
powers of the human soul. Just as man
reveals himself through his attributes,
or their “garments” (thought, speech
and deed), similarly G-d reveals Him-
self through His attributes, the sefiror.
See Mystical Concepts in Chassidism,
chapter 3 (Sefiror).

73. As mentioned in the previous
footnote, the ten supernal sefirot are
mirrored in the ten attributes or pow-
ers of the soul. Examining the soul’s
attributes can therefore shed light on
their cosmic counterparts. In man,
the attribute of malchut refers to one’s
feeling of exaltedness (or dominion)
over others.
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Even the animation of the attribute of kindness can occur
without the presence of a beneficiary.” For example, Abraham
our forefather was constantly animated with kindness, such
that when [after his circumcision] G-d brought scorching heat
upon the world”—so that Abraham would not be burdened
with guests—Abraham was distressed”® [because of the lack of
travelers to invite to his tent]. His distress was due to the fact
that he was constantly animated with the quality of kindness.”

The same is true of all of the soul’s attributes. The imple-
mentation of the attribute cannot take place without another
being upon whom the attribute can be implemented and who
will receive the [effect of] the feeling. But the essence of the
attribute—and even the animation of the attribute—can exist
without a recipient of the attribute itself and its animation.

But with malchut, which is the power of exaltedness with-
in the soul, although it is only a power like the soul’s other
powers—i.e., it exists within the soul just as the other powers
exist there—nevertheless, the essence of the attribute and
power of exaltedness, as well as its animation, cannot exist
without the presence of another being. This can be empir-
ically observed: If a person is in a barren desert without any
other human present he will not be animated by an element
of exaltedness. This distinguishes the quality of exaltedness
from the other attributes.”

74. In other words, not only does the
attribute of kindness exist within a
good person in-a dormant manner
when there is no recipient, it can even
be animated within the person, as the
discourse now illustrates.

75. Bava Metzia 86b: “G-d removed
the sun from its sheath.” See Bereishir
Rabbah 48:8: “G-d pierced-a hole in
Gehinom (Purgatory) and heated the
entire world and its inhabitants for a

short while. He said: “The righteous
are in pain and the world is comfort-
able?” For, indeed, heat is beneficial
for [healing] a wound.” As Rashi ex-
plains there, “Better that the world
should be discomforted for a short
while so that Abraham can benefit

from the extreme heat.”

76. Rashi, Vayeira [Genesis 18:1].
77. -Obviously, without wayfarers,
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Din

Abraham was unable to implement his
faculty of kindness. Nonetheless, this
attribute was fully animated inter-
nally, to the extent that its lack of im-
plementation pained him greatly.

78. By its very definition, malchut, the
power of exaltedness, means exalted
over others; there must be others over
which to feel exalted. Without the
presence of others one will not feel—
even internally—any exaltedness. Not
so with the other attributes: they exist

internally, and can be animated with-
in a person, even when no one else is
present.

This distinction between the other
attributes and malchut—namely, that
the other attributes relate to oneself
while malchut relates to others—will
be the primary focus of the discourse
over the next three chapters, as it is
the key to understanding why it is
specifically the supernal sefirah of
malchut that is associated with the
creation of the worlds (“ozhers”).
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4.

The powers and attributes of the soul exist in latent form
as well.” That is, even the revealed powers exist in latent form
as well. It is not that “here they are found; here they were.”
Rather, they exist in latent form as well.* '

By this we are not referring to the hidden powers® of the
soul. The latter refers to the essence of each power and attrib-
ute. The idea that all powers and attributes exist in latent
form is a separate concept, aside from the concept of the hid-
den powers.® ,

And here t00,* the attribute of malchut, which is the pow-
er of exaltedness, differs from all of the other artributes and
powers. Although it too is only an attribute and power—and
not the essence of the soul®—nevertheless, it differs from the
other powers and attributes. ,

“All of the attributes exist [in their latent state] in “a la-
tency that is disposed-to revelation”; however, the power of

79. In the previous chapter, the Rebbe
pointed out one difference between
malchut and the soul’s other attrib-
utes; namely, that malchut can only ex-
ist and be animated within the person
after other people awaken within him
this feeling of exaltedness, whereas the
other attributes exist and can even be
animated without the presence of oth-
ers. In this chapter, dge Rebbe traces
the origin of this distinction, dem-
onstrating how in its latency malchur
differs from the other attributes.

80. See Ketubot 75b. This expression
refers to something that exists con-
stantly in the same state of being; the
way it is now is the way it always was.
Here, the discourse is saying that this

is not true of the soul’s attributes.

The- attributes that are now revealed
and manifest within the person ex-
isted previously in a letent state. Tt is
this latent state of the attributes that

the discourse now examines.

81. This latency refers to the state of
the soul-powers prior to their anima-

‘tion. To better understand this; let us

examine the faculty of sight. Though
it is not one of the ten soul-powers, it
may help illustrate what is meant by
“latency.” When a person’s eyes are
closed, he still possesses the faculty of
sight; he is just not actively using this
faculty. So when a person does open
his eyes, it is not that he is suddenly -
acquiring the ability to see; that abil-
ity existed—in a state of latency—all
along. The same is true of the ten
soul-powers. They each exist in latent
form prior to their actualization with-
in the person. A person possesses the
attribute of kindness, for example,
even when it is not actively animated
within him. :

82. KOCHOT HANE'ELAMIM, in the He-



‘(1omod
-[nos jo pury anbrun e r2qe) 1omod
-mos ® snl Inq ‘os a1 Jo 2ruIsss
Syp Jou s st mgopwe pres Juiaq
STY) 1BY1 S3SS3IIS SI0J2IAY) 2qQNY Y I,
's1amod-nos 1oy10 Syl UBYd 319498
s1ow pue Jadasp st ‘urejdxs uoos [im
3SIMOOSIP 3y se “ADUSIY] § 1myvpy "G

‘[nos a3 Jo saangilme pue sramod
33 JO 91e1s JUNE] 2 Ul "D'I ‘8

“UONIBWIUE PUE UONE[2A3I s3paoard
ey £ouane| Jo 2neis & Ul are Loy se
INq IS3JIUBW SWO033q %) Tey s1omod
-[nos Syl 01 I ‘pUBRY YO I
uo ‘s;amod-[nos uarry ‘s1omod-[nos
usppry se 01 pandpel snyy are AoyJ
“P3[E9A3] 3q 10UUED SIOUBISWNOIID (e
-IOU I9pUnN 1By} J1EIS B—IILIS-DUISSI
T3y UTIM ISTXD A1 se s1omod-[nos
31 03 13§31 s19m0d-[Nos USppTY ‘0uU

-100j sno1aaid ayp ur paurejdxs sy "¢g

(LS d €0/ S wrrwrrupyy 4afg 395
‘smmod-]nos USPPIY Y1 UO 2I0W 10])
*19y123011e 1105 TUSISLIP © JO SIE YOIYM
‘syomod-nos uappry oy 01 Jurisy
-9 3¢ 10U [[Im 3y SIS ISYTUBUI PUE
jusle] 1Yl pue samod-nos pajesa
-21 3Y3 01 PaNWI] 3q [[iA UOISSNOSIP
JuaImd Y3 ey sayads aqqey Ay
Q1o “paoudiradxs UsAd 1o ISjIUEW
A[Ireurpio 10U S YOTYm ‘mos dy3 ul
-yum dsap sa1 183 s1omod-nos 3y jo
30U3S$3 Y1 01 $19J21 sIamod-jnos usp
-p1y seazaym ‘ustiadxs om ey pue
sn 01 apqndaoiad st 3ed s1omod-[nos
3y O UOTSUSWIP 3y} 01 $19J31 s1amod
-[NOS Pa[eaAY “(wuruvys aury 10430%)
s1omod-[nos  uappry pue  (wdnga
-3vy 104204) s1omod-[nos pa[easds are
21913 :s19M0d-[NOSs ‘704204 JO SPULY OM)
are oy ‘Bunfeads Ajpersusr) "maiq

Aée DGulU 0O GO&EE DAk N¢ Déck’ (cd

Gdia LN Oekdy aante Deuw (L

T O R REN Ghu (T E2CL (R &XO DEGA’ LUEL

poatany Ooid @6 DRLW oeu Oty L& Dy
Cfe gm0 EAEL v LB QRU DELCHU AUN el

«ato € AlD E0RD LN (EL AfdO AG CUWU DERLGD
LEN DARQLU A¢ E¢ 6O kREL (ATl QU AGe Deuu (DELLU
iRl v Ado cuws 0E&éG. AtEGAY AlCULY CERLG.T

AENL EN: EXL G NéN Aeata €y Ala ElsT
A%T Uy [éka (afa EuL AR EUARLD etk AR iU
EL cuwe g Atiéar Ol @ €y Ala Ehain’

6¢

LO

AVINTWNOD ANV NOLLVISNVIL



60 CREATION AND REDEMPTION

malchut, which is the power of exaltedness, exists within an
even deeper latency [as shall soon be explained]. '

So the power of exaltedness is equal to the other powers
and attributes in the fact that it also exists among the hidden
powers.* When we say that it differs from the other pow-
ers—in that its latency is a deeper one—we are not referring
to its hidden power. We are referring to it as it exists in latent
form [prior to its revelation].

There is a difference between a hidden power and the la-
tent form of a power. The latter refers to a latency that pre-
cedes revelation. For every revelation is preceded by a state of
latency; and it is to this latency that we refer when we talk
about the latent form of a power.

The hidden power, by contrast, refers to the essence of
the power. This hidden power is not disposed to revelation
through straightforward means.

So when we say that the attribute of exaltedness differs
from the other attributes we are referring to its state of latency
that precedes revelation. For all attributes exist in a latent
form that is disposed to revelation. And the same is true of
the attribute of malchut, which is the power of exaltedness. It -
too exists in a latent form that precedes and is disposed to rev-
elation. But its latency is of another sort.

COAL AND FLINT
It is known? that there are two kinds of latency: 1) Where the
latent element is in existence; 2) where the latent element is
not in existence. ‘

Although both are forms of latency, they nonetheless dif-
fer in their very essence, and therefore differ in their character
and properties.

[To explain:] An “apparent entity” and a “hidden entity”
are distinct realities, each one possessing its own character and
properties. '

86. le., as the soul-powers exist in 87. See Ve'avrabam.. Zaken 5666
their essence-state, as explained above = [Yom Tov Shel Rosh Hashanah 5666,
{footnote 82). p. 78); Bayom Hashemini Atzeret
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5689 [Sefer Hamaamarim 5689, p. 56].
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Take fire, for example. There are two types of fire. And
while both types are equally fire, they differ in their latency
that precedes revelation.

Let us use the example of the fire of coal and the fire of
flint.*® Both fires are of the same sort; there is no difference
between fire that emerges from coal and fire that emerges
from flint. But this sameness exists only once the fire becomes
manifest. At that point, there is no difference between the fire
of coal and that of flint.

But they differ dramatically in their latent state. The fire
of coal, even in its latent state, is an “apparent entity.” It is
concealed only on the surface of the coal. But within the coal,
it exists, and is an “apparent entity.” 7

But the fire of flint—even as it exists within the fline—[is
a “hidden entity”].” The fire does in fact exist, for it has al-
ready been created. It is-not as if it only comes into existence
when the fire is derived from the flint. If that were the case, it
would be called a creation [of fire], not a revelation [of fire].
The extraction of fire from the flint is the revelation of the
concealed, not a creation, since the fire has already been creat-
ed and is already in existence.” Nevertheless, the fire of flint,

even in its latent state, is a “hidden entity.””

88. Fire can be extracted from both a
hot coal and a piece of flint. The dis-
course now examines the difference
between how the fire exists in a latent
manner within coal and how it exists
in a latent manner within flinc.

89. The fire actually burns within the
coal, where it exists and is “apparent.”
It is just on the surface of the coal
that this fire is not visible.

90. Unlike hot coal, cold, hard flint
does not contain within itself a burn-
ing fire.

91. This refers to the (spiritual) Ele-

ment of Fire that exists within flint
(see following footnote). There is, -
however, no actual fire within flint.

92. In the case of the coal, the fire is
hidden only as far as we are con-
cerned; we cannot see it. But as far as
the fire itself, it is noc hidden; itis an
“apparent entity” within the coal. The

fire in the coal is fully present within

the coal—just not on the surface. In
the case of the flint, however, it is not
just that we cannot see the fire; there is
no revealed fire to see. Even in its la-
tency it is a “hidden entity.” Its con-
cealment is therefore real, and not just
the result of our perception.
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In Veavraham Zaken cited above,
Rabbi Shalom DovBer of Lubavitch
writes (pp. 80-81): “Although flint
possesses the power of heat from the
[spiritual] Element of Fire, which is
why it has the capacity to produce
fire, nevertheless, it does not contain
actual fire at all. The heat that it pos-
sesses exists in a very concealed and
ethereal form to the extent that there
is no perceptible heat at all. In other
words, it does not possess actual heat.
It is only through striking the flint
with iron that the ‘spiritual’ power of
fire that it contains in concealed form
emerges. But the fire of coal, even as it
exists within the coal, invisible to the

outside, contains actual fire, which is
invisible and later becomes revealed.
“There are two distinctions be-
tween the two fires. Firstly, they differ
in the manner in which the fire is ex-
tracted. The fire of coal is extracted
quite easily while the fire of flint re-
quires much effort. However, the fire
of coal is limited and will eventually
die out. The fire of flint, by contrast,
never dies out, and one can forever
continue to extract new fire from it.
This, then, is the second difference be-
tween them: the fire of coal is limited,
whereas the fire of flint is unlimited.
“These distinctions are based on
the specific manner in which the fire
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The fire of coal therefore emerges on its own and with . , =
ease. The fire of flinc, by contrast, not only does not become , s
revealed on its own and must be extracted, but moreover this '
extraction requires forceful effort.”

A similar difference lies between the other attributes and
the attribute of exaltedness.”® All the other attributes can be
animated even by something that is not in their class. For ex-
ample, the many animals of Nineveh constituted a cause for
mercy.” , P

The attribute of exaltedness, however, can be animated e e
only by another being and one that is in the same class. If a L
person were to have millions of animals and birds he would
not become animated with the attribute of exaltedness. Only

a fellow human can awaken this attribute.”

exists in its respective source. The coal
contains actual fire. The extraction of
the coal’s fire from a hidden state to a
revealed state is therefore similar to
the emergence of something-from-
something, and is therefore done with
ease. The flint, however, does not
contain actual fire at all. The fire of
flint is like a potential power-—much

like ‘the [spiritual] Element of Fire;-

which, while itself is not fire, is the
potential power for all fire. The ex-
traction of fire from flint is therefore
like the emergence of somethmg-
from-nothing, and therefore requires
much effort...

“This is thc difference berween an
object that exists in concealment and
existential concealment. There is a
limit to the revelation of the former.

Because it exists in actuality, it is
limited. When its power is spent, its
revelations automatically cease. But
existential concealment, which pos-
sesses no actuality at all, and is con-
cealed even from itself, is limitless.”

93. The specific manner in which the .
fire lies latent determines just how
casily it will ultimately emerge. The
fire of coal emerges with ease, since
even in its latency within the coal the
fire is an “apparent entity.” The fire
of flint, converscly, which in-its. la- -
tency is a “hidden entity,” emerges
only with force.

94. The discourse now. applies the
aforeméntioned * concept ‘to man’s
ateributes.
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95. Jonah, end [4:11].

The final verse of Jonah contains a
rhetorical question asked by G-d of
Jonah: Shall I not feel pity for the great
city of Nineveh, in which there are
more than a hundred and twenty thou-
sand people who do not know their
right hand from their left, and many
animals? The fact that the attribute of
mercy can be awakened even by an-
imals, who are certainly not in G-d’s
or even Jonah’s class, demonstrates
that the other attributes can be awak-
ened by beings of a different class.

96. The latency of the other attributes
can be compared to the latency of the
fire of coal, which emerges with ease.
Similarly, the other attributes are easi-

ly animated, even by beings that are
not on the human level (such as an-
imals). The latency of malchut, on the
other hand, is compared to the la-
tency of the fire within flint, which
requires much effort to extract. Sim-
ilarly, the attribute of exaltedness is
not easily animated, and requires oth-
er human beings.

Their states of latency, then, are
very different. The other attributes,
even in their latency, are “apparent
entities,” which lend themselves easily
to manifestation. The latent state of
malchut, by contrast, is much more
severe; it is a “hidden entity” even in
its latency. The attribute of exalt-
edness is therefore not easily lent to
animation.
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5.

The above serves as an analogy for the supernal realm.”
All of the [supernal] attributes® are revelations of the blessed
Infinite Light. They come into being because of the Infinite
Light—not because of the worlds, and not as a response to
human instigation.”

Although the attributes relate to the worlds—as the verse
says, O G-d, remember Your mercies and Your kindnesses, for
they are me'olam (eternal),™ implying that mercies and kind-
nesses relate to the worlds (olamor)'*'—this is true only in the
sense that the attributes are on a level that relates to. the
worlds.'? For the levels beyond the attributes'® do not relate
to the worlds, whereas the attributes are on a level that does
relate to the worlds. But this does not mean that the attrib-
utes are for the worlds. Indeed, the attributes are revelations
that come into being because of the Infinite Light. It is just
that they are also on a level that relates to worlds."™

THE LOWER SEVEN

By way of illustration, let us consider the fact thart the seven
lower attributes of each sefirab relate to the sefirab directly be-
neath them.!” This does not mean that they exist for the level

97. The discourse now applies the
distinction drawn between —man’s

emotional attributes and his feeling of

exaltedness (malchut) to the supernal
realm, explaining how the supernal

attribute of malchur differs from the -

other attributes.

98. Le., the six emotive attributes of
chesed through yesod (exclusive of mal-

chut); see above, footnote 72.

99. This parallels man’s emotional at-
tributes, which, as explained above
(end of chapter 3), exist and can be-
come animated irrespective of an-
other being’s presence.

100. Psalms 25:6.

101. The Hebrew word used in the
verse to mean eternal is wme'olam
@=wn). Olam (@), however, is-also
the Hebrew word for world. In a
deeper sense, then, the verse is under-
stood as follows: O G-d, remember
Your mercies and Your kindnesses, for
they are of the world—i.c., G-d’s at-
tribures (His mercies and kindnesses)
are of a level that relates. to the
worlds.

102. Kabbalah and Chasidus explain
that Creation occurred” through G-d
manifesting His attributes. ‘On the
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first day of Creation, G-d manifested
His attribute of chesed; on the second
day, G-d manifested His attribute of
gevurah; and so on. The Six Days of
Creation, then, refer to the manifesta-
tion of the six supernal attributes to
create the worlds (see Zohar cited be-
low, footnote 115). It is thus under-
stood that the supernal attributes are
not completely beyond the worlds,
transcending Creation, but are rather
of a level that can and does relate to
the worlds.

103. This refers to the loftier “in-
tellectual” sefirot of chochmah, binah
and daat (see above, footnote 72),

and the spiritual dimensions that
transcend the sefiroz. See Beshaah She-

hikdimu 5672, vol. 1, p. 75.

104. Saying that the supernal attrib-
utes exist for the worlds implies that
G-d only manifests His attributes in
order to facilitate Creation. This,
however, is not the case. The supernal
attributes come into being for G-d
Himself, because He wishes to be ex-
pressed through these various attrib-
utes. So although they ultimately do
relate to the wotlds, they are not em-
anated for the worlds.

105. Each of the ten sefirot is com-
prised of ten sub-sefiror. Chesed, for
example, contains within it elements
of chochmah, binah, daat, chesed, ge-
vurah, tiferet, hod, yesod and malchut.




68

CREATION AND REDEMPTION

beneath them. Rather, they exist within the higher level. It is
just that they are also on a level that relates to the lower level,
as expressed in the saying, “The external dimension of the
higher level becomes the internal dimension of the lower lev-
el.”"% But it is not as though the seven lower attributes exist
for the lower level; for indeed, they complete the higher

level .1

INTELLECT AND EMOTIONS

Take, for example, intellect and emotions. The emotions of
the heart come into being from intellectual excitement—the
“emotions” of the intellect. But this does not mean that the
emotions of the intellect exist for the emotions of the heart.
Rather, the emotions of the intellect complete the intellect.

[To illustrate this pomt ] When a person understands and
grasps a Divine concept in his mind, he becomes excited in
his mind by the goodness of the concept. This excitement,
which is the emotional aspect of the intellect, completes the
intellect, because it demonstrates that the individual under-
stands and grasps the concept. If he would not understand
and grasp it he would not become excited about it. A lack of
excitement is a sign of a lack of understanding. So the emo-
tions of the intellect complete the intellect.

The fact that from the emotions of the intellect come the

Now, the seven lower elements of a
sefirab—i.e., chesed through mal-
chut—relate to the sefirah directly be-
low it. For example, the seven lower
elements of chesed relate to gevurah.
The three first elements of a sefirah,
however—the elements of chochmah,
binah and daar—do not relate to the
sefirab beneath them.

106. See Eitz Chaim, Shaar 14, c¢h.
9; Likkutei Torah, Shelach, s.v. In-
yan Hanesachim [41c].

Likkeutei Torah, ibid.: Anything

that exists contains an internal dimen-

sion and an external dimension. The
internal - dimension refers to its re-
ception of energy and life-force, as
well as its attachmeént to its” ante-
cedent. The external dimension refers
to its giving to others.

Every fruit, for example, has two
aspects: the taste of the fruit, which is
an intangible entity, and the tangible
substance of the fruit. Now, within
the taste there are two powers: 1) The
power to receive its energy from the
stars (which are what cause vegetation

to grow); 2) the power: to bestow its

energy and taste into the physical sub-
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stance of the fruit. The first is its
internal dimension; the second, its ex-
ternal dimension.

The same is true of the soul of
man. The internal dimension of the
soul cleaves to its source to receive its
sustenance, while the external dimen-
sion gives life to the body.

And so it is throughout the “chain
of existence” (seder hishtalshelut): the
external dimension of a higher level
becomes the internal dimension of
the lower level. But the internal di-
mension of the higher level does not
descend to the lower level.

(The internal dimension is called
penimiyut, from the word panim,
which connotes twrning, since the in-
ternal dimension turns toward and
cleaves to its source. The external di-
mension is called chirzoniyut, from
the word chitzon, which connotes out-
stde, since it bestows its energy to that
which is outside it.)

107. Although the seven lower ele-
ments of each sefirah relate (and
transmit energy) to the sefirah directly
beneath them, they nonetheless do
not exist for the lower sefirah.
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emotions of the heart is because the emotions of the intellect
are similar in character to the emotions of the heart; for emo-
tions in general [whether of the mind or heart] are character-
ized by animation and excitement. But this does not mean
that the emotions of the intellect exist for the emotions of the
heart.

In other words, the intellect itself transcends emotions.
Only the lower seven elements of the intellect, i.e., the emo-
tions of the intellect, are on the same level—animation and
excitement—as the emotions of the heart, and therefore cause
the awakening of the emotions of the heart. But this does not
mean that they exist for the emotions of the heart.

SUPERNAL ATTRIBUTES

And so it is with the supernal attributes. They are revelations
from the Infinite Light because of the Infinite Light* Al-
though they are on a level that relates to the worlds, they
nonetheless do not exist for the worlds.'”

Not so in the case of the attribute of malchut. Malchuz is a
revelation from the Infinite Light for the worlds'% as in the
saying, “There is no king without a nation.”" And it is the
creatures of the lower worlds that awaken the desire for [His]
kingship, as in the saying, “G-d says: ‘Recite before Me...
verses of kingship so that you proclaim Me as King over
you.””"'> And the beginning of the awakening of [His] king-
ship came through Adam, who accepted' the kingship of

108. Le., for no other purpose; not
for any other need. Malchut, as the
discourse will soon point out, differs,
as it exists for the worlds.

109. As mentioned above (footnote
102), the supernal attributes were em-
ployed in the creation of the worlds;
yet this is not the purpose of their ex-
istence. They are an integral part of
Creation, but are not manifested ex-
pressly for Creation.

110. Malchut differs from the other
supernal attributes in that it is em-
anated exclusively for the worlds; its
entire purpose is to be a “King” over
Creation. Furthermore, as the dis-
course will soon say, malchut is awak--
ened only in response to the desire of
the created beings to have a King, and
is not Self-initiated like the other at--
tributes.

111. Emek Hamelech, Shaar Shaa-
shu'ei Hamelech, ch. 1, beg.; Sefer
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Hachaim, Geulah, ch. 2; Bachya,
V:;Jyesbev, 38:30; Tamya, Part II
[Shaar Hayichud Veba'emunah), ch. 7.

112. Rosh Hashanalh 34b.

Rosh Hashanah ibid.: “Said Rab-
bah: ‘G-d says, ‘Recite before Me on
Rosh Hashanah verses of kingship,
verses of remembrance, and verses of
shofar. Verses of kingship, so that you
proclaim Me as King over you. Verses
of remembrance, so that your re-
membrance may come before Me for
good. And with what [is this done]?
With the shofar.””

Our Sages thus established a three-

fold prayer service for Rosh Ha-
shanah, recited at Musaf, comprised
of Biblical verses pertaining to these
three subjects: G-d’s kingship, G-d
remembering His people, and the
sounding of the shofar.

113. Pirkei d’Rabbi Eljezer, ch. 11.
DPirkei d’Rabbi Eliezer, ibid.: “Adam
appeared to be a divine being. The
creatures looked at Adam and were in
awe of him. They thought he was
their creator and came to bow before
him. Adam said to them, ‘Have you
come to bow down before me? Let I
and you go and garb [G-d] with gran-
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Heaven, and said, G-d has reigned....""

So the revelation of the other supernal attributes comes
about because of the blessed Infinite Light, as it says, For six:
days G-d made the heaven and the earth...."” But the revela-
tion of the attribute of malchut took place through Adam,
since it is a revelation from the Infinite Light for the worlds."'¢

Malchut is therefore called “name.”"” As in the saying, “His -
name was proclaimed King”"'® over them. For just as the gen-

eral purpose of a name is for the sake of another person,

119

likewise, the sefirah of malchut is a revelation that occurs for

the sake of the wotlds.

Now, although a name exists for the sake of others, the es-
sence of the name is for oneself, since it is in it and through it

deur and strength, and coronate He
who created us. For it is the nation
that coronates the king; and if the na-
tion does not coronate the king, the

king cannot coronate himself.” At that’

moment, Adam began coronating
G-d, with the other creatures replying
after him, saying (Psalms 93:1): G-
has reigned; He has garbed Himself with
grandeur....”

114. Psalms 93:1.

115. Exodus 20:11, following the in-
terpretation of the Zohar (11:89b)
that the six days refer to the six at-
tributes [of chesed, gevurah, tiferet,
netzach, hod and yesod).

The verse does not say, In six days
G-d made.. ., but rather, Six days G-d
made...., implying that G-d lowered
the six supernal attributes themselves
into the realm of Asiyab in order to
create the world (Sefer Hamaamarim
5708, p. 272; see also above, footnote
102).

116. The six supernal attributes that
were employed during the Six Days
of Creation were manifest by. G-d
Himself, without the elicitation of
Adam. It was only the attribute of
malchut that required Adam’s elicita-
tion for it to become manifest. This is
a clear indication of malchur’s dis-
tinction from the other actributes.
Unlike the other attributes, which are
Self-initiated, malchut can only be
awakened by others, as its entire ex-
istence is for the worlds.

The six supernal attributes are thus
likened to the fire of coal (mentioned

“in the previous chapter): they exist as

an “apparent ~ entity” -on their
own—i.e., because of the Infinite
Light—irrespective of their role in'the -
creation of the worlds. Malchut, by
contrast, is likened to the fire of fline:
on its own it is a “hidden entity”; it
first becomes apparent when it is for-
cibly extracted by an eutside source.
What -is the reason. for this dis--
tinction? The other attributes are de-
signed to complement and define
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one’s “self’—in the human example,
one is complemented and defined by
his kindness, his compassion, etc.
Malchut, however, means to be higher
than something else—someone outside
oneself. Therefore, malchur comes
into being only when there are others
over which to be “king,” and only
when they actively (forcefully) elicit
this attribute.

117. Pardes, Shaar Erchei Hakinuyim,
Maarechet Shem.

118. From the hymn Adon Olam.

119. A name exists only for the sake
of others. One who is alone on an is-
land does not need a name. A name is
only necessary so that one can be dif-
ferentiated from others and iden-
tified. Malchut is therefore called
“name,” since it too exists only in the
presence, and for the sake, of others.
Likkutei Torab, Bebar, 41c states:

“The light of the sun, for example,
which shines upon the earth and its
inhabitants, is considered as naught
in comparison to the essence of the
sun, which is the source of its light
and radiance. There is no difference
to the sun whether its light shines
upon the earth or if it is blocked by
clouds or window shades—this has
no affect on the sun itself.

“The same is true of the Infinite
Light. It is only a ray that emanates
from Him. Through many contrac-
tions, this light becomes perceptible to
the ‘holy ones’ [the angels]. This light
is also called ‘name.” Such appellations
are meant to help us understand the
nature of the Divine energy that gives
life to the worlds—how it does not af-
fect the Essence of G-d at all. For this
is true of a given name, such as Abra-
ham: The name is not comparable at
all to the essence of the person, and
does not affect him at all, since he
does not need the name for himself.”
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that vitality flows and is revealed.' The same is true of the se-
firah of malchur—it is in it and through it that the worlds are

created and given life.”!

And although the general creation and flow of vitality [to
the worlds] is channeled through the sefirah of malchut, nev-
ertheless, the sefirah of malchut is referred to by the appella-

tion “name” since it is a revelation that occurs for the sake of

the worlds.'?

120. See Likkutei Torah, sv. Et

Shabtotai, ch. 2 [Behar 41c]; below,.
discourse entitled Be'etzem Hayom

[Sefer Hamaamarim 5701, p. 82].

The Hebrew name of a person, for
example, is the conduit 'throutih*
which the energy and life-force of the
soul is channeled to the body. See be-
low.

From Likkutei Torab, ibid.: “The
life-force -of -a being is vested within
the letters of its name. As Scripture
states regarding Adam (Genesis 2:19),
[G-d] brought [every creature] to Adam,
to see what he would call each one; and
whatever Adam called each living crea-
ture, that remained its name. (Adam

_ vine ener;

rceive the distinct Di-
hat was vested in each an-
imal, and so named them.) There is a

was able to

~ real connection between a thing and

its name; it is not just an arbitrary ap-
pellation. As it says in Shaar Hayschud

. Veha'emiunab, ch. 1, end, “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, which has descended from
the ‘ten utterances’....” Similarly, be-

fore the soul of man enters the body,
it ‘does not have a name at all (see

Ramban on Genesis 2:20). So- the
name is not for the soul itself, nor
does it achieve anything for the body.
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6.

The explanatlon of the matter is as follows: The fact that
malchut is called “name” refers to the general concept of the
attribute of malchut, even as it exists within Aszilut.’® This is
because malchut in general [even as it exists in Azzilut] is rev-
elation, i.e., a revelation to the worlds.'

For it is known that the attribute of malchut within each
sefirab is the “actuality” and “self” of that sefirab—i.e., it is
the particular revelation of that sefirah.'>

DIFFERENT TYPES OF KINDNESS

[To explain]: Every revelation and awakening emerges at first
in a general way and later in a specific and measured form.

Take, for example, the attribute of kindness. At first,
there is an awakening to bestow kindness. But this awakening
is still a general one; it is {as of yet] not at all apparent which
type of kindness it will be. For there are different types of
kindnesses: there is physical kindness and there is-spiritual
kindness, e.g;, teaching an idea to someone or helping some-
one acquire good character traits. '

There are also various methods of bestowing kindness.
One can bestow kindness with one’s money alone, or also
with one’s body, ot with one’s soul as well, as mentioned in
Orchot Tzadikim'™ regarding Abraham our forefather, who
bestowed kindness with his meney, body and soul.””

123. ATZILUT. Kabbalah and Chasidus
speak of four supernal worlds. Of

, Atzilut is the lofiiest. It is a
G—dly world. (Tanya, ch. 49). In Ar-

zzlut, there is no feeling of self or being, .

just an awareness.of something higher,
something beyond—G-dliness. As-
zilut is therefore not considered to.be a
created world, but rather an emanared
world. Itisin Atzilut thar G-d’s attrib-
utes (the ten sefiroz) are first manifest.
There, however, the artributes are in a
much - loftier—infinite—state. For
more on Atzilut, see The Four Worlds

(Kehot, 2003).

124. -As malchut resides within  the
G-dly world of Aszilut; it cannot be
spoken of as existing for the lower.
wortlds. Yet; of all of the other attrib-
utes, malchut is the one most closely
connected with the lower worlds, as it
is “a revelation te the worlds.”

125. See Likkutei Torah, biur on Ei-

leh Masei (the third dxseoursc by that
title) {92b]:

“The severith level of each attr;bute
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[i.e., the level of malchut within each
attribute] is the revelation of that par-
ticular attribute... the ‘actuality’ of
that attribute.... During the counting
of the omer [see below, footnote 131],
we count seven levels within each of
the seven attributes, for the main pur-
pose of the counting is that there be a
revelation and flow ‘downward’—
which is the function of the seventh
level of each attribute, the revelation
of that particular attribute.”

126. Beginning of ch. 17.
127. Abraham was known for his ex-

traordinary generosity and hospitality
(see Sotah 10a—cited below, footnote
228). Not only did he give of his mon-
ey, providing expensive delicacies to
all of his guests, he gave of his body as
well, standing over the guests and per-
sonally tending to their needs. Even
while recovering from his circumci-
sion, he ran to prepare food for his
guests (Genesis 18:7). Furthermore,
he gave of his soul, dedicating his life
to explaining Monotheism to the pa-
gans around him (see Sefer Ha-
maamarim 5698, p. 129; below, ch.
9).
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GENERAL AND PARTICULAR

So when the general awakening [to bestow kindness] occurs,
it is not yet apparent which type of kindness it will be and
with which methed it will be bestowed—it is just a-general

awakening.

After this general awakening, a specific awakening follows
in which the type and method of the kindness is decided.

Yet even this awakening is [relatively] general, and only
later develops in a more specific way, in a-way that it is meas-
ured specifically according to the level of the recipient. This is

[what is termed] a specific and-measured revelation.

128

This revelation, as it occurs in the supernal attributes, oc-
curs in the sefirah of malchut; for malchut is a specific revela-
tion that conforms to the level of the recipient.'”

FORTY-TWO & FORTY-NINE

This is the general diﬁcrgnce between the travels [of the Is-
raelites in the desert]'*’ and the counting' of the omer.’

128. Le., this is a revelation thar is
" not general or abstract, but. specific
and measured.

129. MALCHUT=REVELATION. When
kindness is initially awakened in a
person, it can result in immense giv-
ing or in manners that the recipient
cannot receive at all. This is because
of the undefined nature of the kind-
ness prior to its concretization. Be-
cause it still nebulous, it can be
infinite and multidimensional.

This is an analogy for the status of
chesed in Atzilut: undefined, infinite
and incapable of operating in the

lower worlds (Beriah, Yetzirah and

Asiyah). The same is true of all the sef

irot as they exist in Arzilus.
Furthermore; as they exist in As-

zilut, they are in a state of ascent,

cleaving to and enveloping themselves
in the Infinite Light, the Emanator.

They are in a state of self-nullification,
which is a prerequisite for reception,
since -if one is processing while re-
ceiving he will not receive -properly.
They therefore do not pass on their
energy to the next level—“since they
are occupied with absorbing they do
not emit.”

Malchut, howevet, is the level of
revelation—revealing all that is hid-
den. It is therefore called alma d'it+-
galya—the  revealed = world—and
speech, since in speech one reveals the
secrets of the heart to another. “The.

spirit of adam (man, mah, za—the

six sefiroz) is to ascend; the spirit of
behema (animal, ban—malchut) is to
descend.”

This is malchut's function as a sub-
division of each sefirah. Each sefirab, -
without the element of malchur, is in
a state of non-being and ascent. Mal-
chut provides the sefirah with con-
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creteness and the power of descent
and revelation.

Chochmab of Atzilut, for example, is
in a state of absolute self-nullification
and ascent. Malchut of chochmab re-
veals chochmabh by making it into a
“something” so that it can then become
a source for chochmah of Beriah. When
it becomes chochmah of Beriah it is then
something that the souls and angels can
comprehend and thereby perceive Di-
vinity. But as it exists in Azzilut it can-
not provide any intellectual under-
standing of Divinity to the worlds,
since it is far beyond the understanding
of the creatures. Only through malchut
of chochmab can it descend. The same is
true of chesed: through malchut of chesed
the creatures of the lower worlds are
able to achieve alove and ecstatic yearn-
ing for the Divine. So malchutis the rev-
elation and expansion of each sefirah
(Sefer Hamaamarim 5687,p. 21 f1.).

130. The Israclites journey from
Egypt to the Land of Israel was com-

prised of forty-two segments (see
Numbers 33:1). This is referred to as
the “forty-two travels.”

131. COUNTING OF THE OMER. See Le-
viticus 23:9-16. The omer was an of-
fering brought in the Best Hamikdash
on the second day of Pesach, con-
taining a specified measure of the first
barley harvest of the year. From the
time the omer was offered and until
the festival of Shavuot, a span of forty-
nine days, there was a commandment
to count each day, making a mention
of its relationship to when the omer of-
fering was brought. For example, on
the first day one would count: “Today
is one day of the omer.” On the sev-
enth day: “Today is seven days, which
is one week of the omer.” Even today,
although we cannot bring the omer of-
fering as there is no Beit Hamikdash,
we still perform the mitzvah of the
counting of the omer.

132. See Likkutei Torah, ibid.
Both the forty-two travels of the
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The number of travels {from Egypt to the Holy Land]
equaled forty-two, which is 7x6—six being [representative of]
the six attributes. The [seventh] sefirah, malchut, is not count-
ed. The number of days of the counting of the omer, by con-
trast, is forty-nine, which is 7x7—seven being [representative
of] the seven sefirot [i.e., including malchut].

This is because the travels were an elevation from below
to above,” which is why malchur is not counted.™ In the
counting of the omer, however, which is a flow and revelation

[from above] to below,'” the sefsirah of malchut is counted.

INHERENT EXALTEDNESS

Now, because revelation-takes place through malchut, it is
called “name,” which is a revelation to others.

And although the fact that malchut is called “name” refers
to malchut in general, even as it exists in Atzilut,” nev-
ertheless, malchut, as it exists in Atzilut, is in a state of in-

Israelites in the desert and the forty-
nine days of the counting of the gmer
are symbolic of the supernal attrib-
utes, as will be explained shortly.
The 42 travels correspond to the
42 words in the prayer Ana Bechoach,
which allude to the seven supernal at-
tributes as they are each comprised of
the first six attributes. The prayer
therefore contains seven verses, each
of contains only six words, since the
seventh sefirah (i.e., malchut] of each
attribute is not included in the cal-

culation of the Divine name that -

equals 42. In the counting of the
omer, however, there are 49 days;
each of the seven attributes is comi-
prised of seven since the sefirah -of
malchut is counted as well. Why the
discrepancy?

The explanation is as follows: Ma/-
chut is a “bridge” [connecting a high-

et level with the level below it]. Upon
its descent, malchur of Atzilut be-
comes atik (the “crown”) of Beriah,
malchut of Beriah becomes atik of
Yetzirah... and malchut of Ein Sof

_ becomes atik of Atzilut. Only the at-

tribute of malchut of the higher level
descends to become the arik ~and
source of the next level.

Now the Divine name that equals
42 represents elevations from below
to above.,.. The seven attributes of
that name are therefore comprised of
only six attributes, which contain the

essence of the given attribute and are

the ones that are elevated. But the
seventh aspect of each attribute,
which is the revelation of the attribute
[i.e., how the attribute relates to that.
which is below itself, does not as-
cend]....

The counting of the omer, however,
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constitutes eliciting energies, Today is
one day, etc.—day meaning radiance
and revelation—from Atzilut to Beriah
and from Beriah to Yetzirah and from
Yetzirah to Asiyah, untl it is drawn
into the soul of man. We therefore
count seven levels within each of the
seven artributes, for the main purpose
of the counting is that there be a rev-
elation and flow “downward”—which
is the function of the seventh level of
each attribute [i.e., malchut], the rev-
elation of that particular attribute

(Likkutei Torah, ibid.).

133. The journey from Egypt to the
Holy Land represents one’s ascent
from the lowest depths to the ul-
timate spiritual heights, “an elevation
from below to above.”

134. The function of malchut is not
to elevate, but rather to elicit and ap-

ply the higher levels to a lower sphere.
It is therefore not present in the trav-
els, whose purpose was elevation, not
application.

135. As mentioned above (footnote
132), the purpose of the counting of
the omer is to elicit upon oneself the
Divine revelation associated with that
particular day (chesed of chesed on the
first day, gevurah of chesed on the sec-
ond day, etc.). We therefore include
malchut in this counting, since mal-
chut is necessary for revelation.

136. As explained above, malchur, on
every level, is the specific aspect that
signifies revelation. Even as it exist in
Atzilut, then, malchut is synonymous
with the concept of a “name,” since a
name, 100, is that aspect that signifies
revelation.




82

CREATION AND REDEMPTION

herent exaltedness.’” As in the phrase, “[Lord of the universe]
who reigned before anything was created.”®

For supernal kingship is not like terrestrial kingship. In -
the terrestrial realm, the nation chooses the king, coronates
him, and thereby awakens within him the attribute of king-
ship, which is the power of exaltedness. As explained above,
this awakening must be instigated by others and the others
must be other humans. But in the supernal realm, the concept
of the sefirab of malchut [exaltedness] existed before the
worlds were created.'”

The concept of exaltedness over the worlds is the fact that
malchut pierces through the “curtain™® that is between Az-
zilut and [the three lower worlds of] Beriah, Yetzirah, Asiyah,

and becomes at#'*" of Beriah.***

137. Hitnasut Atzmi, in the Hebrew.

All of creation is governed by “rel-
ativity.” Every element exists, in one
sense or another, relative to some-
thing else. Take a person’s emotional
attributes, for example. Chesed, or giv-
ing, exists only in contrast to gevurah,
witholding. One’s giving is rec-
ognized as such only because there are
times when he does noz give. But both
chesed and gevurah exist within the
person. himself; i.e., their relativity is
to each other, within the same being.

Malchut, however, is different, for

it is relative to-elements ousside of the
person. Malchut, - exaltedness, - exists
only relative to someone else who is
lower, less exalted. One cannot be
high unless another is low. One can
be kind without being “kinder than”;
one cannot be high without being
“higher than.”

G-d, however, is not subject to the

laws of creation. G-d is Absolute, not

relative. Similarly, G-d’s attributes are
absolute attributes, not relative to
each other or anything else. So His at-

wribute of malchut is absolute high,

- pure high—not “higher than.” This is

the meaning of hitnasut -atzmi:. in-

herent, absolute exaltedness.
138. From the hymn Adon Olam.

- 139. We seem to have two conflicting

notions: On the one hand we say that
“There is no king without a nation.”
On the other hand we say that it is
through maichut that the world was
created. But how could malchur have
existed prior to the creation of the
world and a nation? The answer is
that we know- that theté is a phe-
nomenon known as malchur of At-
zilut, i.e., that G-d is called our King
and that through His exalting Him-

self over us, as it were, to be our

King—this exaltedness vivifies and

creates us ex nihilo and makes us into

a nation. But we have no concept of

what this “exaltedness” is—though
we know its effect—for it is certainly
not anything like human exaltedness
and kingship, since in the human
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realm the fact of being a king does
not bring subjects into existence (Der-
ech Mitzvotecha 175a).

140. pRASSA, in the Hebrew; see
Onkelos on Exodus 26:36. Between
Atzilut and Beriabh (and likewise be-
tween the other worlds), there is a
prassa (curtain) curtailing the higher
world, which needs to be “pierced” in
order for the light and vitality of the
higher world to penetrate and de-
scend to the lower world. See Eitz
Chaim 42:4 (ibid., ch. 13 f. of Klalut
ABYA-1); 44:1; Iggeret Hakodesh, 20
(Tanya 131b. Bi-Lingual Edition, p.
507); Mystical Conceprs in Chassidism,
chapter 4 (Worlds), section 2.

141. The term atik denotes the high-
est level within a given realm. Specif-
ically, atik refers to a level that is so
high it is considered to be completely
beyond the levels beneath it. Hence,
the word atik is related to the word

ne etak, which means “removed from”
(see Torat Chaim, Shemot, 142b

(Kehot, 2003); Derech Mirzvotecha
110b).

When the Kabbalists speak of mal-
chut piercing through the curtain that
is between Atzilur and the lower
worlds to become atik of Beriah, they
are indicating two things: Firstly, that
malchut of Atzilut creates the worlds,
forming the “beginning” of Beriah
(for be?ore malchut’s descent there are
no worlds to speak of). Secondly, that
even as malchut creates, it remains in
a state of atik, completely beyond and
“removed from” the world of Beriah
(see Derech Mitzvotecha 120b).

So even after the worlds come into
being through malchut, malchut re-
tains its quality of exaltedness, re-
maining completely beyond the
worlds. See Sefer Hamaamarim 5657,
p- 185.

See also following footnote.

142. Eitz Chaim, Sha'ar Seder
a.by.a., beginning of chapter 6, and
Shaar Derushei ABYA, chapter 1;
Mishnat Chasidim, Masechet Ha-
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Of this level it is said, For His name is sublimely transcen-
dent, it is unto Himself '*: even His name [i.e., malchut] is
transcendent and exalted over the worlds.***

This is the significance of “His name was proclaimed
King” over them: [malchur relates to the worlds] only in a
transcendent manner.'® This is similar to the name of a king,
which spreads out over the country; its presence exists only in
a transcendent sense. The lws of the country are what con-
trol the country in an immanent sense, whereas the name {of
the king] is only transcendent." For His name is sublimely
transcendent—it is exalted and transcendent; and only its ra-
diance is upon the earth and heavens.'”’

Earth and beavens in this context refer to upper Gan Eden
and lower Gan Eden,'® [within which shines] only the ra-
diance of the [Divine] splendor. And even this [radiance] pro-

briah, end of chapter 1 and be-
ginning of chapter 2, et al.

Malchut, as explained above, is de-
fined as revelation; i.e., that which is
transmitted to another entity. This is
true of malchut as it exists on all lev-
els—even when speaking of mualchut
of Atzilut. Yet malchut of Arzilur is
unique in that it possesses another
trait—inberent exaltedness. This means
that althou,
révelation (to the worlds), this revela-
tion is defined by what it is at its es-
sence-—inherent exaltedness. So even
as malchut pierces through the “cur-
tain” between Atzilut and the lower
worlds of Beriah, Yetzirah and Asiyab,
it does not enter the worlds internally,
for it is inherently exalted, completely
beyond the worlds. Rather, it becomes
atik of Beriah—a level that although
relates to Beriah nonetheless transcends
it, like a crown that remains above the
head. (Only later, as malchut becomes
expressed in letters and words, does it
relate to the worlds in an internal

gh malchut is expressed as

manner, as will be explained below.).
143. Psalms 148:13.

144. Even malchut, which is the one
sefirab that represents revelation to
the worlds, remains transcendent, be-
yond the worlds.

145. The very same phrase that was

‘used before (end of ch. 5) to mdxcatc

that #alchut is referred toas “name,”

implying revelation, also indicates.
that this revelation remiains in-a state
of transcendence- “over them” (the
worlds)———]ust as the name of a king

“transcends” his subjects (see fol— -

lowing footnote).

146. Both the king’s laws and hxs ex-
alted- name, ot reputation, serve to
rule the nation, albeit- in. different
manners. The laws tell the people

what 1o do; the name tells them why

they should do it.
The king's laws are very practncal
and down-to-earth: governing the
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people’s day-to-day life, decreeing
what they can and cannot do, es-
wablishing courts, levying taxes, etc.
They are therefore “internal” or “im-
manent,” in the sense that they are
easily understood and grasped by the
people who obey them. Indeed, the
laws must be understood by the peo-
ple, for their purpose is that they be
fulfilled by the people.

e king’s name, however, serves a
different, and arguably more vital,
function. The function of his name is
to remain above the people—not to
be grasped or understood by the peo-
ple. It is this very aloofness that sets
the tone for his dominion. The very
fact that he is so distant from the peo-
ple instills a strong degree of fear, awe
and respect within them, which in
turn fuels their subservience to him.
All of this occurs precisely because the
king’s name is aloof, transcending the
people. The very aloofness of his
name sets the king apart from his na-
tion, setting the stage for their respect
and subservience.

There are thus three elements in

our analogy: The king himself, who

completely transcends his people; the
name of the king, which transmizs to
the nation his transcendence; and the
edicts of the king, which by being un-
derstandable—immanent—govern the
practicalities of daily life.

The same is true above, when
speaking of malchut of Aszilur. Here
there are also three levels (the last of
which will be explained shortly):
Malchut in essence, as it is inherently
exalted; malchut as a “name,” trans-
mitting transcendent Divine energy
to the worlds; malchut as letters of
speech, transmitting immanent Di-
vine energy to the worlds. See Sefer
Hamaamarim 5657, p. 180 ff.

147. Psalms ibid. The essence of mai-
chut of Atzilut is exalted and transcen-
dent (even as it begins relating to the
worlds), since it is of the level of in-
herent exaltedness. Only a reflection of
malchut—its radiance—is actually in-
vested within Creation.

148. Likkutei Torah, Bamidbar, end
of the biur on Beshaah Shehikdimu
[15b].
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vides wondrous [spiritual] pleasure without end, since it is ra-
diance from the level of His name.' Yet it is only splendor
and radiance.”

What invests itself in the worlds internally to give them
life is only the letters of speech of malchut.’> As the verse says,
By the word of G-d the heavens were made.” It says further, You
(attah) give life to them-all,”>® which refers to the letters from
dlef to tav." They [the letters] reveal only an external ray [of
Divinity], and even this undergoes tzimtzum after tzimtzum,
as it says, They will declare the glory of Your kingdom (malchut),
and tell of Your strength'”—strength in this context referring to
the level of gevurot and tzimtzum."® And because of this the
worlds came into being as actual and self-aware beings.'” -

149. Although the spiritual man-
ifestation in upper and lower Gan
Eden (Paradise) is a mere reflection of
the transcendence of malchur, it is still
powerful enough to provide won-
drous, limitless spiritual pleasure to
the souls who inhabit these levels:

150. Le., not the essence of G-d’s
“name” (malchut).

151. See Shaar Hayichud Veha'emu-
nah, ch. 1 (cited above, ch. 2, and
footnote 41; below, Appendix I). See
also above, footnote 68.

As it is transmitted to the worlds,
malchut of Atzilur is divided: into two
levels. The first is transcendent over
the worlds, like a king’s transcendent
presence in his country, which is em-
bodied in his name. The radiance of

this level is what is enjoyed in both
levels of Gan Eden. o
The second level of malchut per-

_vades the worlds internally, like the

king’s laws, which represent the
king’s immanent presence throughout
his country. These are the letters of
Divine speech that bring the worlds
into being after much contraction of

~ ts light.

152. Psalms 33:6.

- 153. Nehemiah 9:6.

154. The Hebrew word azzah (MDR)—
of the verse, You (attah) give life to
them all—contains the. first and last

letters of the alef-bet: alef (R) and tav

(n). The verse is thus interpreted as’
follows: The letters of the alef-bet—alef
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through tav—give l;/fr to them all. See
Shaar Hayichud Veha'emunab, ch. 2.

155. Psalms 145:11.

156. The verse associates malchut
with the idea of strength, or gevurah,
which is synonymous with rzimrzum
(see above, footnote 52). This is be-
cause the “letters of malchus” repre-
sent the manner in which G-dliness is
contracted, so as to create worlds that
appear to be self-sufficient and self-
sustaining,

157. The discourse has thus con-
cluded the theme it began in middle
of ch. 3—namely, that it is specif-
ically the attribute of malchut, the
lowest of the sefirot, that allows for

and actualizes the creation of finite
beings.

To summarize, there are three
levels of malchut discussed in this
chapter: As it is in Arzilut in essence,
hitnasut azzmi; as it encompasses the
lower worlds of Beriah, Yetzirah and
Asiyah, becoming attk of Beriah; and
as it descends into Beriah, Yetzirah
and Asiyab internally, in the form of
letters of speech.

At this point the discourse con-
cludes its discussion of Creation (i.e.,
Tishrei), which took place through
the attribute of malchut and Divine
concealment. The next chapter begins
expounding the quality of the Exodus
from Egypt (i.e., Nissan), which came
about through a revelation of G-d’s
Essence.
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7.

However, the verse, I (anochi) am the L-rd your G-d
means that at the giving of the Torah there was an influx
from the Essence of Ein Saf- For anachi denotes sublimity. -

This is the difference between ani and anochi [both of
which translate as 7]. Ani denotes humility and szimezum. As
[King David] says, And I (ani) am prayer—referring to the
level of malchut.® For the level of malchut that is supernal
speech is a revelation in a manner of tzimtzum.””

Anochi, by contrast, is the level of keter,’ i.e., the level of
sublimity, the Essence of Ein Sof' It is not just [Divine] ra-
diance—such as was the case in the creation of the world—
but rather a revelation of the Essence of Ein Sof.

EXODUS FROM BOUNDARIES

About this the verse says, [ am the L-rd...] who brought you
out of the land of Mitzraim (Egypt). [This refers to] the exodus
from meitzarim (limitations) and boundaries, i.e., the miiz-
raim (limitation) of holiness that is the limitation and boun-

dary of the worlds.'?

158. Psalms 109:4, following the in-
terpretation of Zohar II1:49b.

In its simple meaning, { am [a man

of] prayer is David’s way of saying_

that he constantly prays to G-d (Ra-
shi).

The Zohar interprets the verse as
follows: Prayer refers to Knesser Yis-
rael, the spiritual “community of Is-
rael”—from where the individual
souls descend and are sustained.
Thus, David is proclaiming 7 am

prayer: 1 represent Knesset Yisrael (be-

fore G-d).

Now, Knesset Yisrael is also syn-
onymous with malchut of Atzilut.
Based on the Zohar’s interpretation,
then, Ani (I) represents—denotes—
malchut (Knesset Yisrael).

Pri Eitz Chaim (beg.) adds that
“Ani is malchut’: Just as malchut de-
notes- humility, being the lowest of
the sefirot, likewise ani represents hu--
mility and tzimizum.

(I am prayer is also interpreted as
referring to the ascent of malchur
(ani) during prayer. See Sefer Ha-
maamarim 5708, p. 80; p. 244.)

159. As mentioned in the previous
chapter, there are various levels of
malchut of Atzilut, the lowest of
which is associated with the Divine -
speech that pervades and vivifies all of
existence in-an immanent fianner. -
This “speech” of malchur is greatly
condensed and contracted—a mere
glimmer of Divine light, so -to




TRANSLATION AND COMMENTARY

N

89

7R 13T AW TPYR MW 3K BNIW T DI
by 779 3T A0 PR NPHIY NPRID AWRR 91 90

iy

m?swa PY A7 MIKT S3K? I 73 WIDID MY
NPN3T 2md7n DPN2 %Y KR 1780 2181 3N DIXRED)
N33 AR X APhYD MY nenaa ndhen

.oIEny

NG DIN2 M PIND NN NI AR YRR
NX™22 22 7193 NN P T PRV A0 PRT NNy
A0 1RT NINRYD DIYHD NN DX %D OYIv]

TRUYOD DTIER PID TORYIN WX WK 7 ON
BT RWY AWITPT DIER NI U1 DR

JDinGive 7o

speak—so as to animate myriad self-
aware beings.

160. See Likkutei Torah, Leva'er...
Venikdashti, chapter 5 [Vayikra,
34d].

See ch. 4 there: “The difference be-
tween anochi (*33R) and an: (3X) is
that ani is malchut, while anochi is
synonymous with anz, but in a state of
glory and exaltedness. It is therefore
keter, crown [see following footnote].
This is indicated by the additional
letter chaf (3) of anochi, which is the

inning of the word keter (crown)

and the word kavod (glory).”

161. Keter (lit., “crown”) is the di-
mension that lies beyond Arzilut and

the sefirot, and the one most closely
associated with the Ein Sof (as it is the
most primordial emanation from the
Ein Sof). See Mystical Concepts in
Chassidism, chapter 3 (Seftrot), section
3.

162. As explained above (chapters 3
and 6), it is the condition of limitation
(mitzraim) in the holy realm—rzim-
tzum, (embodied by) malchus—that
causes the limitations (meirzarim) of
the worlds. In a deeper sense, then,
the exodus from the limitations of the
worlds means an exodus from the lim-
itations of the holy realm; when the
condition of tzimezum is nullified, all
successive boundaries and limitations
are broken down as well.
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Through revelation of the Essence of Ein Sof, the exodus
from the limitation and boundary [of the words] occurs.'*

For it is from the mitzraim of holiness that the mitzraim
of the “other side™* derives, i.e.; the limitation and boundary
of the lower realm. This refers to the Divine soul that is con-
strained within the limitation of the animal soul.

When G-d created the human being upright,' [man was
created with] the limitation that the poWersrof the Divine
soul must take on physical manifestation.'® For the intellect
and emotions of the Divine soul are Divine powers; and as
they exist above, before their descent to be vested in a body
and animal soul, what they perceive is Divinity, literally. But
once vested in an animal soul, they behave according to the
capacities of the animal soul.

Nonetheless, when the powers of the Divine soul are re-
vealed, the person perceives Divine concepts and is awakened
with love and fear {of G-d].!¥

However, it is possible that this being vested [within the
animal soul] can completely conceal and cover [the powers of
the Divine soul]. '

This occurs with the strengthening of [the animal soul’s]
materiality, which diminishes and weakens the powers of the
Divine soul.'® The person then does not grasp Divine con-
cepts; or even if he does grasp them, he does not grasp the Di-
vinity that is within them-—he does not perceive the Divinity
within the concepts. Intellect is perceived by the mind; Divinity,
only by the beart.

163. G-d’s Essence is beyond any
spiritual limitations; when Essence is
manifest, all limitations cease to be.

164. “Other side” refers to the realm
of impurity, which lies opposite the
realm of holiness.

165. Ecclesiastes 7:29.

166. As the discourse will soon ex-

plain, this is not necessarily a negative
thing; for the purpose—G-d’s pur-
pose—in creating man in such a
manner is so that the Divine soul
transform its earthly vessel, the body =

and animal soul, into’ something that
is receptive to Divinity. When man
acts as G-d intended, his Divine soul
affects his physical being: he feels love
for G-d in his heart, he understands
G-dly concepts in his mind, etc. The
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But with the strengthening of the materiality of the an-
imal soul, Divinity is no longer perceived. Of this it is said,
My strength has stumbled because of my iniquity'®: because of
the corruption” and crookedness of materiality, the powers
of the Divine soul stumble and grow weak.

All of this occurs because there are limitations and boun- -
daries of holiness; for after much devolution there emerges
limitations of the “other side.”"”"

REVELATION OF ESSENCE

In order for the Exodus from Egypt (limitations) to occur, the
revelation of the Essence of the Infinite Light is required.
This idea is seen in the verse, I will pass through the land of -
Egypt™—referring to the revelation of the Essence of the In-
finite Light. A similar phrase reads “...before the King of the
kings of kings, the Holy One, blessed be He, revealed Him-
self to them and redeemed them.””

“King of the kings of kings” refers to malchus of Ein Sof
as it exists subsumed within His Essence. As in the phrase,
“Before the world was™ created, He and His name were
one”’~—referring to the level of “His great name.”"

judgments against all the gods of Egypt),
indicating that G-d Himself—/—ef-
fected ‘the liberation from mitzraim,

169. Psalms 31:11.

170. In the aforementioned verse, the |

Hebrew word for iniquity is "1y,
which is related to the word mmw, cor-
ruption.

171. Every physical phenomenon has
a spiritual source. The same is true of
the material limitations that censtrain
the Divine soul: these stem from the
limitation - of holiness, i.e., the con-
traction (szimtzum) of Divinity that
allows for the existence of the worlds.

172. Exodus 12:12. Scripture speaks
of the Exodus in the first person (/
will pass through the land... I will
smite every ﬁm‘fom. .. T will carry out

limitations, See Haggadah for Pesach,
Vayorzi enu. ' '

173. Haggadah for Pesach [Matzah
Zo]: This also indicates that the Ex-
odus came about through “the King”
Himself, G-d’s Essence. ) :

174. MALCHUT OF EIN.SOF. Chasidus
speaks-of the concept of sefiror ex-
isting (in a somewhat “potential”
state) within the wholly G-dly realm
that precedes the first seimizum, ie.,
in the realm that precedes the world
of “Atzilut. The last of these “pri- -
mordial” sefirot is malchut of Ein Sof,
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which ultimately descends to become
atik of Atzéilut (much like malchut of
Atzilut becomes atik of Beriah, as
mentioned in the previous chapter).
In its pre-descent state, however, this
level of malchut is completely sub-
sumed within the Ein Sof, G-d’s Es-
sence. It is this essential dimension of
malchur that is referred to by the
phrase, “King of the kings of kings”™:
ie., the Exodus occurred through a
revelation of G-d’s Essence, or more
specifically, malchut as it is subsumed
within Essence. See Likkutei Torah,
Tzav, 13d; Torah Or, Miketz, 35b.
See also below, footnote 176.

175. Pirkei d’Rabbi Eliezer, chapter

3. There are other versions there as

well; however, regarding the pre-
ciseness of this version, see the
beginning of the introduction to
Shelah.

Other versions have “before You
created the world” or “before the
world was,” instead of “before the
world was created.” As Shelah writes
(Toldot Adam, Beit Havayah, 3):
“There are those who take issue with
a similar phrase in the liturgy, ‘You
are the same before the world was
created and You are the same after
the world was created...” as it appears
in the Ashkenazic version, and they
changed it to, “You, our G-d, are the
same before You created the world. ..,
since the passive ‘was created’ can

mean, G-d forbid, that the world
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TO YOU
This revelation [of the Essence of the Ein Sof] is directed spe-

cifically to the souls of Israel.”

This, then, is the meaning of the words, This month [is for
you...]: month denotes revelation.”” So this month, or this rev-
elation, is for you specifically—only for the souls of Israel.

This is because the souls of Israel stem from the inner di-
mension of the Infinite Light, unlike all other creatures whose
creation stems only from the supernal speech of the “ten ut-
terances.”'” Souls, however, arose in [supernal] thought.'®
Thought in this context refers to the essential thought of the
inner dimension and Essence of the Ein Sof; blessed be He,
which transcends the general thought that is upon the worlds

and the creatures on the highest level.’*
It was therefore the souls of Israel who were “consulted”

came into being from some other
source other than G-d.... However,
in all the books of the Kabbalists, the
version is ‘was created.” I therefore
say that theirs is the true version....
This version can also be found in
Tosfot (Berachot 46a, s.v. Kol Pes-
achim 104b, s.v. Kol) and in Tur (Or-
ach Chaim 46).” Shelah goes on to
provide a lengthy Kabbalistic ex-
planation of the version he deems
correct. .

176. Before the world was conceived,
malchut was subsumed within the Es-
sence of Fin Sof- Of that reality it is
said that G-d and His name—mal-
chut—are one. After the earliest, spir-
itual stages of Creation—i.e; the
concealment of Divine light that al-
lowed for the process of creation to
begin (Sefer Hamaamarim Melukat,
vol. 3, p. 275)—malchut - descends
into the lower worlds, into “exile,”

and G-d and His name (malchut) are

no longer one.
When malchut is subsumed within
the Ein Sof it is like the rays of the

sun prior to their emergence from the

sun. They certainly exist within the
sun, burt they exist in a state of “non-

existence,” completely nullified to the
sun itself. Similarly, malchut of Ein

Sof exists in a state of non-existence

(Sefer Hamaamarim Melukat, vol. 6,
p- 94). Through tzimtzum, which is
caused through the name Elokim,

malchut becomes relatively “existent” -
‘and is no longer completely one with
the Ein Sof However, since the con--

cealment caused by the tzimtzum is

real only to us, the truth isthat even

now G-d and His name are one just
as they were prior to the zimtzum.
(Sefer Hamaamarim Melukat, vol. 3,
p. 61).

177. It is specifically to (and for) the
souls of Israel that the Essence of the
Ein Sof is revealed, since, as will be ex-
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plained, these souls stem from G-d’s
Essence.

178. The Jewish calendar follows the
lunar cycle. Thus, the Hebrew word
for month is chodesh, which means
“new,” referring to the new moon
that appears at the beginning of each
month (see I6n Ezra on Exodus 12:2,
et al.). Chodesh, month, therefore de-

notes revelation—revelation of a new

“light.”

179. See above, chapter 2, and foot-
note 41.

Creation through supernal speech
occurs from the level of malchut of
Atzilut. The souls of Israel, however,
stem not from supernal speech but
from G-d’s essential thought, which,
as the discourse will explain, refers to
the Essence of the Ein Sof-

180. See above, discourse entitled K7
Imcha Mekor Chaim, chapter 7 [Sefer

Hamaamarim 5700, p. 17]. There the
footnote reads: “Bereishit Rabbah, be-
ginning of chapter 1 [section 4]. See
also Likkutei Torah, Biur on Yonati
Bechagvei [Shir Hashirim, 17¢ f£.].”

181. All of creation stems ultimately
from G-d’s “thought,” the thought
that precedes the speech that actually
creates. For just as a mortal’s speech
stems from his thought, as “a person
can speak only such words that he
has already spoken previously and
that were in his thought a great
many time” (lggeret Hakodesh, 19,
end), similarly, G-d’s speech stems
from his supernal “thought.” But this
is an all-encompassing thought that
relates to Creation—that which is
created by speech. The thought from
which the souls of Israel stem is a
much deeper thought, an essential
thought, one that is completely be-
yond Creation.




96

CREATION AND REDEMPTION

regarding the desire to create the worlds, as the saying, “With
whom did He consult? With the souls of the righteous.”*

It is for this reason that the souls of Israel are vessels for
the Essence of the blessed Ein Sof, and elicit ‘the Essence
through their [spiritual] service of Torah and mitzvot.”®

And this revelation [of Essence} produces the exodus from
limitations and boundaries.'®

It therefore says, [I am the L-vd...] who brought you out of
the land of Egypt (Mitzraim), and not [I am the L-rd...] who
created heaven and earth® For the creation of heaven and
earth stems only from [Divine] radiance, through which the
worlds became limited-and actual, and with much devolution
bore the mitzraim of the “other side.”

The revelation of anochi, by contrast, gave way to the Ex-
odus from mitzraim.'*

NISSAN AND TISHREI

This is the general difference between Nissan and Tishrei.
Tishrei is the first of the months of the year.'” The twelve
months of the year'® correspond to the four camps of the She-
chinah (Divine Presence), the twelve oxen of the lower chanot

of the level of malchut.'®

182. See Rut Rabbah, 2:3. See further
from Sefer Hamaamarim 5703, p. 9:
“G-d foresaw the pleasure that He
would receive from the souls per-
forming their Divine service below.”

This underscores the lofty source of

- the souls of Israel, who stem. from the
essential thought of the Ein Sof that
precedes Creation; for it was with
these very souls that G-d decided, so
to speak, whether or not to create the
worlds.

183. Since the souls of Israel stem
from the essential thought contained

within the Essence of the Fin -Sof,

they are therefore able to receive (and
contain) a revelation of G-d’s Es-

sence. Moreover, they can elicit Es-
sence with their Divine service. See
Sefer Hamaamarim 5700, p. 18.

184. See above, footnote 163.
185. The discourse now addresses the

question raised above, in chaptcr 2:
Why does G-d “introduce” Himself

‘at the giving of the Torah as the G-d

who brought you out of the land of

~ Egypt, and not as the G-d who created

heaven and earth (which seems to be a

‘much greater feat)?

186. Therefore, at the giving of the
Torah, when G-d reveals -His Es-

sence—anochi—He identifies. Him-
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self as the G-d who brought you out of
the land of Egypt (Mitzraim), since
revelation of Essence spawns Exodus,
not Creation.

187. As mentioned at the beginning
of the discourse, Tishrei is the first
month of the year as far as Creation is
concerned, being that Creation was
culminated on the first day of Tishrei
{with the creation of Adam). Tishrei,
the first month of Creation, thus rep-
resents malchut, the animating force
of Creation.

188. See Zohar II1:277b,
Pardes, Shaar 21, chapters 6-7.

end;

189. In Scripture’s account of King
Solomon’s construction of the Beit
Hamikdash, we read (I Chronicles
4:2-4): He made the ‘sea” (a copper
tank that was filled with water, used
by the Kohanim for ritual immer-
sion—ibid., verse 6) of cast metal... It
stood upon twelve oxen: three facing
north, three facing west, three facing
south, three facing east. The ‘Sea” was
on top of them. ... Kabbalah and Chas-
idus explain that these elements—the
twelve oxen and the “ea”...on top of
them—have their parallel in the su-
pernal realms.

“Sea” refers to the sefirah of mal-
chut; for malchut’s function is tzimz-
zum and concealment, much like the
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So “when G-d chose His world, He established [in it]
firsts of months,”™ so that the revelation™ should flow into
the root and source of the worlds.” But in general, this is
only [a revelation of Divine] radiance. “When G-d chose Ja-
cob and his sons,” however, “He established for them a
month of redemption,” the month of Nissan, which is a rev-
elation of G-d’s blessed Essence.'”

sea that conceals whatever is found
within it (Likkutei Torah, Vayikra,

16¢). The twelve oxen, divided into -

four groups of three, refer to the four

camps of the Shechinah (Divine Pres-

ence)—the four groups; or “camps,”
of angels in the wotld of Beriah. Three
facing north signifies the camp of the
angc{ Gabriel (gevurah); three: facin

south. signifies the camp of the an %
MichacF(c/med); etc. And these twelve
oxen, the four camps of the shechinah,
stem from. malchut, the “ea”...on top
of them—for it is malchur that creates

limitation and distinction, plurality

(see Likkutei Torah, Bamidbar, 68¢c).

" Furthermore, the Zphar and Pardes.
(ibid.) draw a correlation between the
twelve oxen and the twelve months of
the year (see Likkutei - Torah, De-
rushim 'Rosh Hashanab, 53d). This~

indicates that the distinction of

twelve separate months likewise stems -
from malchut. Thus, Tishrei, the first-
of the twelve months of the year, em-
bodies the limiting of Divine light,
the revelation of but a small ray of
Divinity, malchut.
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190. Shemot Rabbabh 15:11, cited
above, chapter 1.

191. Le., the Divine revelation that
spawns Creation (malchut).

192. This perhaps explains why the re-
demption began in Tishrei with the
cessation of harsh labor (see above,
footnote 22)—for even Tishrei ex-
periences some degree of Divine rev-
elation, just not of the level that would
effect the complete redemption.

193. For, as explained at length
above, redemption—FExodus—occurs
only with the revelation of G-d’s Es-
sence.

The following table sums up the
two levels that are discussed in the
discourse:

Tishrei Nissan

Creation  [Exodus/Sinai/Israel
Elokim/Ani | Anochi

malchut | Keter/Essence of Ein Sof
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And this is the meaning of, This month is for you the first
of months; it is, for you, the first of the months of the year.”
 There are months of the year, month denoting revelation. - =~ o
However, this [is a revelation that] takes place only in the l
months of the year.” Then there are months without designa-
tion, which are revelations that are loftier than moenths of the
year.” And this is the meaning of this month—i.e., this revela-
tion is only for you and not for the foreigner with you.'”*

The nature of this revelation is first of months. Not only is - ,
it of the category of revelations of months—i.e., months with- R A
out designation, which denotes a general revelation, unlike ; A
months of the year, which denotes particular revela-
tions—furthermore, the novelty and revelation of this month
is that it is the first of months: Within the general and essential

category of months, it is the firsz.””

And this revelation will be for you—specifically—zhe first,
even during the months of the year.™

Within the months of the year, the [general] first is Tishrei,
which is the first month for years.®" Hence, Yonatan com-

194. At the beginning of the dis-
course it was noted that there are two
distinct dynamics mentioned in this
verse: 1) [First of] months and 2)
months of the year. Based on the dis-
tinction that has been drawn between
Creation (Tishrei) and Exodus: (Nis-
san), i.e., between the level of Divine
radiance that relates to the worlds and
the Essence of Ein Sof that completely
transcends the worlds, the discourse
now returns to its interpretation of
this verse, and explains thus:

The term months, in general, refers
to Divine -revelation. More specif-
ically, there are two types of revela-
tion: 1) Revelation of Divine radiance;
and 2) revelation of Esseince. And these
are the two dimensions mentioned in
this verse: Months of the year refers to

the revelation of Divine radiance (rev-

elation ‘thar pertains to Creation),

while months (without any qual- -
ifications) . refers to the revelation of
the Essence of Ein Sof.

195. See above, footnote 178.

196. Le., it is a revelation of the par-
ticular Divine energy that is associat-
ed with the natural, yearly cycle of
Creation—the  revelation ‘of Divine
radiance, malchut,

197. Le., the revelation of the Essence
‘of Ein -Sof, which completely tran-

scends Creation. This lofty revelation

(months) is not qualified by any re-

strictive term (like of the year).
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198. Proverbs 5:17. Shemot Rabbah
15:23 quotes this to expound on the
opening verse of the present dis-
course: “ This month is for you—thus it
is written, they will be only for you and
not for the foreigner with you.” This
implies that the concept of Rosh
Chodesh was given only to Israel.

On a deeper level, in the context
of this discourse, this is understood to
mean that the revelation of (un-
designated) months—the Essence of
Ein Sof—is exclusively for the souls of
Israel, since they are rooted in G-d’s
Essence, as explained in the previous
chapter.

199. Not only is this revelation be-

yond Creation—months (without any
qualifications)—it is the deepest,
highest form of revelation that tran-
scends Creation: first of months.

200. ILe., for the souls of Israel, the
Essence of Ein Sof is manifest within
the very Creation it transcends.
Hence the verse’s second clause: 1t is,
Jor you, the first of the months of the

year.

201. As mentioned at the beginning
of the discourse, the Jewish year be-
gins on Rosh Hashanah, the first day
of Tishrei. Tishrei is thus the first
month as far as the counting of years
is concerned.
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ments “that the ancient ones used to call [Tishrei] the first
month.”” For in the months of the creation of the world,
which represent the influx of only [Divine] radiance, Tishrei
is the first.?? But now [says Yonatan], after the Exodus from
Egypt and the giving of the Torah, when the revelation is of
the Essence of Ein Sof, Nissan is the first of months and Tish-
rei is the seventh month.

THE SEVENTH

Now, it is known that “all sevenths are precious.”®* It follows,
then, that Tishrei has two distinctions: 1) As far as the
months of creation, it is the first; 2) as far as the morths of re-
demption—where Nissan is the first—Tishrei is-the seventh, -
and all sevenths are precious.

This explains the reasoning of R. Eliezer, who maintains
that our forefathers were redeemed from Egypt in Nissan, and
we are destined to be redeemed in Tishrei—because of the
distinction of the seventh month.””

R. Yehoshua, however, maintains that that in Nissan our
forefathers were redeemed from Egypt, and in Nissan we are
destined to be redeemed, as it says, As in the days that you left
Egypt I will show you wonders Just as the first redemption
from Egypt occurred in Nissan, so, too, I will show you won-
ders in the final redemption, with the coming of Moshiach
the righteous redeemer, speedily in our days, Amen—the re-.
demption will occur during Nissan. And in Midrash Rabbah
the Sages follow®” the opinion of R. Yehoshua, that in Nissan

202. Targum Yonatan on 1 Kings 8:2,
cited above, chapter 1.

203. Tishrei embodies the natural cy-
cle of Creation, the influx of mere Di-
vine radiance.

204. Vayikra Rabbah 29:11.

Midrash ibid.: “All sevenths - are
precious... Among the Patriarchs—
Abraham, Isaac, Jacob, Levi, Kohath,

Amram and Moses—the seventh is -
precious, as the verse says (Exodus
19:3), Moses ascended to G-d. Among
sons the seventh is precious, as it says
(I Chronicles 2:15), Dayid, ‘the. sev-
enth [1 c., Dav1d was the seventh and
most “precious” son of -Yishai]...

Among years the seventh is precious
[i.e., the Sabbatical ycar] Among —
sabbaticals the seventh is precious
[i.e., the Jubilee year]... Among days
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our forefathers were redeemed from Egypt, and in Nissan we
are destined to be redeemed.

Now, it would seem that Tishrei has the additional dlS-r :
tinction of being the seventh 28 Nevertheless, it is their view

that the redemption will occur in Nissan {and this requires ex-
planation].

DAYS OF AWE

There are several reasons for this. Firstly, as far as the sefiroz

are concerned, Nissan is chesed, kindness, and Tishrei is
gevurah, severity™; ie., Tishrei is a time of judgment and
justice, We therefore do not recite the phrase “festivals for re-
joicing”® on Rosh Hashanah, as it is-a time of justice.

And although the mitzvah of sounding the shofar, repre-
sentative of repentance,?' causes [G-d] to rise from the throne
of Judgment and sit on the throne of Mercy and to have mer-
cy on His people, nevertheless, the time itself is a time of

judgment and justice, when all created beings pass before.

Him in judgment and justice.

208. Le.; in addition to Tishrei being
the first month of the year as far as
Creation is concerned, it is the sev-

enth from Nissan, and therefore has

the quality of being “precious.”

209.. See Zohar (11:186a): “This
month is for you... following the or-
der of the 1ctters——-avw (spring)...

Thie seventh month is [spelled] from
the end of the letters....” Nissan,
which always occurs (in the Holy
Land) in the spring, is referred to in
Scripture as the month of aviv, the
month of springtime (see Exodus
13:4, 34:18; Deuteronomy 16:1).
Now, the Hebrew letters of aviv
(2°3x) follow the order of the alef-bet:
the first letter is alef (X), which is the
first letter of the alef-ber; the second
‘letter of aviv is ver (2), the second let:
ter of the alef-bet. By contrast, the let-

ters that form the seventh month,
Tishrei (*wn), follow the reverse or-

der of the alef-bet: the first letter is 2av-

(n), the final letter of the alef-bez; the

second letter is shin (@), the second-

to-last letter of the alef-bes; the third
letter is resh (7), the third-to-last let-
ter of the alef-bet.

The Zohar also states (ibid. 51b)
that “when the letters...appear in or-
der...they are in chesed.... [When
thcy appear] in reverse order.. .they

are in gevurah.” The letters of the -

word aviv, which refers to Nissan, ap-

pear in order, indicating that Nissan

is a time of chesed. The leztcrs of the
word Tishrei, however, appear in re-
verse order, indicating that it is a time

of gevurah.

See Arizal’s Likkutei Torabb, par-
shat Vayeitzei, s.v. Inyan bhazayin
kochvei lechet: “From Nissan - to
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These days are called Days of Awe,* for there is then thcr

revelation of the [supernal] dimension of awesomeness. And it
is for this reason that these days require an additional amount
of meticulousness, to be very careful with the beautifications
of the mitzvot,?* since the days themselves occur during a
time of the revelation of the dimension of awesomeness. The
time is, in and of itself, awesome.

Hence, the redemption will take place in Nissan, a time
of chesed.*”

RAIN AND DEW

Secondly, the revelation that occurred on Pesach came as an

unprovoked supernal inspiration, as in the statement: “Why

do we eat this matzah? Because the dough of our ancestors
did not have time to become leaven before the King of the
kings of kings, the Holy One, blessed be He, revealed Him-

self to them and redeemed them.””
So the revelation came as an unprovoked supernal in-
spiration, as in the verse, My Beloved is mine and I am His»7
[To explain:] There are two types of supernal in-

213. pAYs OF AWE. This traditional
phrase refers specifically to the days of
Rosh~Hashanah - and Yom Kippur,
and more generally to the first ten
days of Tishrei (which are also called
the Ten Days of Repentance). These
- days are called Days of Awe as it isa
fearful and awesome time, when the
entire world stands’ before G-d in
judgment. On a deeper level, we feel
this intense awe precisely because the
supernal dimension of awesomeness is
manifest during this time.

214. Hidurei mitzvah in the Hebrew.
Beyond the actual performance of the

mitzvot, there is the concept of hidur

mitzvah—performing the mitzvah in
a more beautiful manner than that
which halachah mandates.

On the verse (Exodus 15: 2) This
is my G-d, and I will glorify Him, the

Talmud comments (Shazbbar 133b) -

“Become glorified before Him in

mitzvot. Make before him a beautiful
siukkah; a beautiful-lulav, a beautiful

shofar, beautiful tzitzit, a beautiful
Torah scroll....” Rashi commeiits on

Bava Kama 9b that this verse is the 7

source of bidur mitzvah, beauti
the mitzvot. 'Indecd, as the Talmu
states there, “one should spend-an ad-
ditional one-third to beaunfy the
mitzvah.”

During the Days of Awe we are
ful)omf:d to be ‘more meticulous: in

manner, and to be careful in areas
which we might have previously been

lax. See, for example, Shulchan Aruch

filling mirevot in the best possible
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Harav (603:1): “Even one who gener-
ally eats bread baked by non-Jewish
bakers—which is halachically per-
mitted—should refrain from doing so
during the Ten Days of Repentance”
(i.e., from Rosh Hashanah to Yom
Kippur).

215. Since Tishrei is a time of judg-
ment and awe (gevurah), it is not the
most fitting time for redemption, an
act of Divine benevolence and close-
ness. Qur Sages therefore stated that
the future redemption will take place
in Nissan—a time of chesed.

216. Haggadah for Pesach [Matzah
Zo). This passage indicates that G-d’s
revelation at the Exodus came about
completely unprovoked—“the Holy

One...revealed Himself to them and
redeemed them.”

217. Song of Songs 2:16. See below,
discourse entitled Ani Ledodi [Sefer
Hamaamarim 5700, p. 150].

My Beloved (i.e., G-d) is mine refers
to G-d reaching out to the Jewish peo-
ple; and in response, 7 am His—the
Jewish people turn to G-d. This is the
dynamic of Nissan. By contrast, the
verse, 1 am my Beloved's and He is mine
(ibid. 6:3) refers to the opposite dy-
namic, that of Elul/Tishrei, where the
Jewish people reach out to G-d and
He in response turns to them. On Pes-
ach, G-d turned to us without any
provocation on our part. This is called
itaruta deli'ayla mitzad atzmo: an un-
provoked supernal inspiration.
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spirations. The first type is one that is provoked by an in-
spiration from the lower worlds. An example of this is the
deep and essential [G-dly] revelation from a supra-rational

level that comes as a result of a logic-based worship of G-d. -

This is a supernal inspiration that comes as a result of and af-
ter an earthly inspiration in the form of a logic-based worship
of G-d.»*®

The second type is an unprovoked supernal inspiration
that [stems from a place that] an earthly inspiration cannot at

all reach. A revelation of this sort occurred on Pesach; it was -

an unprovoked supernal inspiration, as in the verse, / will be

like dew to Israel

The future redemption, the coming of the righteous re-
deemer, will therefore occur in Nissan; for Nissan is a time of

unprovoked supernal inspiration,

220

of dew are opened® —I will be like dew to Israe e

218. This is a case where the supernal
inspiration surpasses the earthly
inspiration that triggered it. Nev-
ertheless, it cannot be said that the
supernal inspiration came unprovoked.

219. Hosea 14:6, according to its in-

terpretation in Likkutei Torah, dis-

course-entitled Haazinu, ch, 6 {73b].

Likkutei Torah ibid.: “Dew’ refers

to an extremely lofty level that cannot
be elicited through an earthly in-
spiration. For the deeds of mortals do
not have the power to elicit this great

love. Nevertheless, after the supernal -

inspiration caused by their deeds-—
which comes as ‘rain’—then, of its
own accord, and automatically, the
level of ‘dew’ descends... It is for this
reason that ‘dew never ceases,” as our
Sages tell us (Zaanit 3a), since its
source far transcends human deed....”

Rain represents Divine beneficence

that descends in response to human
deed, just as rain is formed from mois-
ture that has risen from the ground.
Dew, by contrast, represents Divine
beneficence that stems from a place

-where human deed cannot reach. Rain

is reciprocal; dew, self-initiated. 7
Now, although “dew” descends

only after -man’s™ spiritual = service

(which elicits “rain™), it is still con-

sidered as unprovoked inspiration in-

itiated ‘from above, Man’s deeds do

not elicit this inspiration, but rather -

ensure that the person not be an im-
pediment to it. Indeed, every un-
provoked supernal inspiration follows

the perfection of man’s deeds, since

this inspiration must find a recipient
that is as spiritually “whole” as it can
be. As the Zohar states (I11:90b):
“G-d only rests in a place that is [spir-
itually] ‘whole.”” See Likkutei Torah,
Shir Hashirim, 23d ff; Sefer Ha-

when the treasure houses:
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9.

Another explanation for the advantage of Nissan over
Tishrei:

The distinction of Tishrei is that it is the seventh and all
sevenths are precious. But the distinction of the seventh is
that it is seventh 7o the first. So even within the distinction of
the seventh, the first is primary, since the advantage of the
seventh is that is the seventh to the first. If so, even within
this [distinction of the seventh], the first is primary.”®

ABRAHAM AND MOSES

An example from the Patriarchs?®: The seventh, the precious
one, is Moses, peace be upon him, who is the seventh to
Abraham. Abraham is the first and Moses is the seventh. So
his distinction is the fact that he is seventh to the first.

Therefore, despite the magnitude of the greatness of Mo-
ses, whom G-d chose to be the first redeemer, we find writ-
ten, And [G-d] said, “Moses Moses,” and [Moses] replied, “Here
I am,”™ which the Midrash says is what is meant by the verse,
In the place of great ones do not stand—i.c., [Moses] should
not equate himself with Abraham.””

For Abraham was the first to bring revelation of Divinity
to the world through his work in publicizing the existence of

223. The very existence of a seventh
presupposes a first, for there could
not be a seventh had there not been a
first. -Furthermore, the very pre-
ciousness of the seventh is due to the
fact that he actualizes and fully
achieves the goal initiated by the first.
It follows, then, that the first is pri-
mary, since without his initiative the
seventh (and” what the seventh ac-
complishes) would not exist. The
Rebbe cites the example of Abraham
and Moses. Abraham was the first to
bring G-dliness into the world, and it
was Moses, the seventh from Abra-
ham, who actualized and fully

achieved what Abraham had begun,
since it was Moses who brought G-d’s
presence into the world at Sinai (see
following footnote).

224, Vayikra Rabbah 29:11. Sec

above, footnote 204.

See also Bati Legani 5710 (Sefer
Hamdamarim 5710, p. 111), citing
Shir Hashirim Rabbah 5:1: “At first,
the Shechinah (Divine presence) was
primarily in the lower world. But -
through the sin involving the Tree of -
Knowledge, the Shechinah - ascended
from ‘the earth to the [first} heaven.
Through the sins of successive genera-
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tions, the Shechinah ascended further
and further, until after a seventh gen-
eration of sin it had ascended to the
seventh heaven. At that point, seven
righteous  individuals arose and
brought the Shechinah back to the
lower wotld. Abraham merited and
brought the Shechinah down from the
seventh heaven to the sixth; Isaac
brought it down from the sixth to the
fifth, etc., until Moses, who was the
seventh—and all sevenths are pre-
cious—brought it [back] down to the

225. Exodus 3:4.

226. Proverbs 25:6.

227. Devarim Rabbabh 2:7.

In responding to G-d’s call, Moses
uses the same phrase used by Abra-
ham when he was called by G-d:
hineni—"here 1 am,” a phrase that
connotes self-nullification and de-
votion. The Midrash says that G-d
told Moses, In the place of great ones
do not stand, meaning it was pre-
sumptuous of Moses to use that same
phrase. This demonstrates the great-
ness of Abraham (the first) even with
regard to Moses (the seventh).
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G-d in the world.”® He thereby brought light to the world, as
the Midrash says: Before Abraham, the world operated in
darkness. When Abraham came, the world began to shine.””

INSULAR RIGHTEOUSNESS

Before Abraham there were also great righteous men, such as
Enoch, of whom it is written, And Enoch walked with G-d.*
There was also Methuselah, in whose honor G-d postponed
the Flood to a different time.®' There was also Noah, of
whom it is written that he was & righteous man, perfect, and =~
that he found favor in the eyes of G-d.** Nevertheless, there
was darkness in the world.

For although they were great righteous men, all [their fo-
cus] was self-directed, They did not do anything in the world
[outside them].

Even Noah [who did rebuke his generation™}—not only
did he not ask G-d to have mercy on his generation,” he did
not even devote himself to find ways and plans to convince
them to repent. In the 120 years during which he built the
Ark,® he did not devote himself to the goal of ensuring that

228. On the verse (Genesis 21:33),

And there [Abrabam] proclaimed the

name of G-d, the Talmud (Sotah 10a-
b) relates how Abraham would share
his theology with those he came in
contact with:

Abraham lived in the .desert, a
place normally devoid of lavish pro-
visions. Yet, his tent was always filled
with  the choicest foods - and

drinks—meat, wine and other del-

icacies. Whenever someone would
pass by, Abraham would immediately
invite them into his tent to enjoy the
meal of their choice. When they had
finished their meal and time came for
them to take leave, they would begin
to bless Abraham for his hospitality.

To which he replied: “Was it of my

food that you ate? It belonged to the

G-d of the world! Praise and bless the-
Creator -of the World.™ In  this ‘way,
Abraham would teach the people
about G-d.

229, Bereishit Rabbah 2:3.

The Midrash interprets the verse
(Genesis 1:2), And the earth was
unformed and desolate, and darkness .
covered the surface of the deep. . .., as re-
ferring to the generations of Adam,
Cain, Enosh and the generation of
the Flood. Finally, G-d said, “How
long shall the world operate in dark-

ness?” And G-d said: “Let there be =~

light” (ibid., v. 3)—this is Abraham,
as-it says (Isaiah 41:2), Who inspired
(vun) [the one] from the east? (re-
ferring to Abraham who came Ca-
haan from Aram to the east). Do not
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read V0, inspired, but vRn, il
luminated. The verse thus reads: Who
Hluminated from the east’—indicating
that Abraham to illuminate the
world with the light of G-dliness.

230. Genesis 5:24.

231. Sanhedrin 108b.

G-d told Noah that after seven
days He would bring the Flood (Gen-
esis 7:4). The verse then states (v. 10):
And it came to pass after the seven-day
period that the waters of the Flood were
upon the earth. The Talmud (ibid.)
comments: “What is the nature of this
seven-day period? Rav explained, these
were the [seven] days of mourning for

Methuselah [who had just died].”

232. Genesis 6:8-9.

233. See Sanherdrin 108a.: “Noah,
the righteous one, rebuked them and
told them, ‘Repent.”

234. Zohar 1:106a. See also ibid. 67b
ff.; ibid. 254b, II1:14b fF.

The Zohar explains that the Flood
is referred to in Scripture as The wa-
ters of Noah (Isaiah 54:9)—a phrase
that seems to attribute the Flood’s re-
sponsibility to Noah—since he did
not beseech G-d to have mercy on the
world.

235. See Rashi on Genesis 6:3 and
6:14.
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his rebuke and warnings should influence his generation and
inspire them to repentance, with regret for the past and good
resolutions for the future—something that Abraham and Mo-
ses gave their lives to do.”

Instead, if someone asked him why he was building the
Ark, he would tell him that G-d is going to bring a flood
upon the earth to wipe out man because of the wickedness of

his deeds.”” Not only did he not teach them to know G-d, to

explain to them and help them understand that He created
the world out of nothingness and that He, the One and Only
Creator, conducts [the affairs of] the world and keeps watch
over every single creation with particular attention (bashgacha
pratit), this being its life-force, and He arranges for all of its
needs—not only did Noah not teach them [this], he did not
even rebuke them®® nor did he ask G-d to have mercy on
them.

This is what it means that [before Abraham] the world
operated in darkness. Although there were people that were
completely righteous, the world remained dark.” But when
Abraham came along, the world began to shine, as it says,
Who inspired [the one] from the east, [at whose every footstep]
righteousness [attended]?**—do not read it 1¥n (inspired) but
VR (illuminated), with an alef*

236. Noah’s ambivalence stands-in
stark contrast with the behavior of
Abraham and Moses in similar cir-
cumstances. When G-d told Abraham
of the imminent destruction of So-
dom and its neighboring cities, Abra-
ham immediately implored G-d to
reconsider, praying that He spare any
one of the condemned cities if there
were but ten righteous people in their
midst (see Genesis 18:20-33). And
Moses implored G-d to forgive the
Children of Israel after the sin of the
Golden Calf, going so far as asking
G-d to remove his (Moses’) name
fiom the entire Torah if G-d would

not forgive them (Exodus 32:32). See '

Zobar, ibid.
237. Sanhedrin ibid.

238. Although our Sages tell us that
Noah did indeed rebuke the people
(see above, footnote 233), he did so
only to discharge his obligation to re-

buke. He was not truly concerned as -
to whether his rebuke would be ef-

fective. Thus, Noah did not rebuke
them wholeheartedly (see Likkuséi Si-
chot, vol. 15, pp. 40-41).

239. Since none of the righteous men -




TRANSLATION AND COMMENTARY

°y N3 A3vn? 0e ophy PYe vhiNInm
WM DaN Wy imd XaNh By N2t nhIRIY Tawn
A1 9V oWl onY

nR mia XW oy INIR URY TRIY om oR KON
2y 91an X209 X0 N3 UiTRD Toyw i 1A nnn
3N AT oYY DY72YR ¥IT C1En DR DR ninnY PIRD
oyran? /N DR NYT? onik mh NPY T3 1 XY
M377 737 Kom O] NR K73 TIIM KAY 073007
22 Py moawm oRivy DR M T R 7200 XM
12 PRI ADNPD N WK 0079 AMVIR K2 R
AR KPX DDIR TP KD WK 7392 91 &Sm0 09038 9D
D7 OPRY Wl XYY aniN 17990 XY 03

DPUIY YV DN APER3 Uawn 1 SRy
D738 PRIV TPIN APEK M D7V Y3 007
™IPR Y8 PTY ML YR 0 NP 1 RTY InT

115

/R3 RD ROR YD

who lived before Abraham were con-
cerned with introducing society to
the One G-d and influencing the peo-
ple to act in accordance with His will,
the world remained spiritually “dark.”

240. Isaiah 41:2. This verse refers to
Abraham, who hailed from Aram,
which lies to the east of Canaan.
Wherever Abraham went, he exhorted
the populace to righteousness—to
abandon the false gods and believe in
the One true G-d (Metzudot David ad
loc.) Alternatively, the righteousness
performed by Abraham accompanied
him wherever he went (Rashi ad loc.)

241. Bereishit Rabbah 2:3.

In the simple meaning of the verse,
G-d is asking a rhetorical question:
Who inspired (1°90) [the one] from the
east [Abrabam]>—the answer being
G-d Himself, The Midrash, however,
reads the verse as Who illuminated
(VR7) from the east’—the answer be-
ing Abraham, who began to il-
luminate the world with G-dliness.

The discourse proceeds to com-
bine both interpretations of the word
hei'ir, rendering the verse as follows:
Who brought inspiration and illumina-
tion from the east? Abraham, who in-
spired his generation, and illuminated
their mindi with the concept of Mon-
otheism.
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Now, it is known that the intention of all “do not reads”
is that both interpretations are included in the given word.*”
[So in this case, the word hei%r connotes that] Abraham’s.
work included two things: 1) He inspired the people of his
generation so that they would not err and follow the graven
images and idols; 2) he illuminated the eyes of their minds to
explain to them and help them understand the concept of
Creation, that He is the One and Only Creator. This he did

with self-sacrifice, not for his own benefit.

ABRAHAM AND R. AKIVA

This is the difference between the self-sacrifice of [Abraham
and that of] R. Akiva, who said, “When will [the opportunity
for actual self-sacrifice] come to my hands, so that I may ful-
fill iez”* R. Akiva desired the experience of self-sacrifice for
his own benefit, because of the great significance of self-
sacrifice. The self-sacrifice of Abraham, by contrast, was
applied only to publicizing the existence of G-d in the world
itself.?*

R. Akiva therefore derived pleasure from his pain, since it
was through [his suffering] that his desire to sacrifice his life -
for G-d was fulfilled. Abraham, on the other hand, was
pained by the fact that he was locked up in prison,* since he
was unable to carry on with his work of publicizing G-dliness -
in the world.¢

242. Sefer Halichot Eli, et al., cited
in the books of Talmudic pnncxples
Our Sages often explain a given verse
or word in a manner that differs from
its literal meaning, by exchanging cer-
tain vowels or letters, thus giving it
another connotation. When that hap-
pens, both interpretations—the literal
and non-literal—stand together.

243, Berachot 61b.
R. Akiva was arrested by the Ro-

mans for teaching Torah and was sen-

tenced to death. The Talmud (ibid.)

relates that when they were about to
execute him, it was the time for the
recitation of the Shema. They were

“scraping his flesh with iron combs

and he was accepting upon himself
the yoke of Heaven (i.e., reading the
Shema——Rashi). His students ex-
cliimed: “Our teacher, even to this -
extent?” He replied: “All my days I
was distressed over this verse (Deu--
teronomy 6:5), [Love G-d] with all
your soul, which means even if He
takes your soul. T said, “When will-
(the opportunity for actual self-
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And because Abraham was the first to bring -Divine revela-
tion to the world, Moses, who is the seventh from Abraham,
is precious. ;

The same is true of Tishrei, which is the seventh from
Nissan. Nissan [the first month] is therefore the month of re-
demption.””

BEYOND NATURE WITHIN NATURE

Hence, This month is for you the first of months—since Nissan
is the month of redemption.®® Yet, it is, for you, the first of the
months of the year, since even in the months of the year, which
refers to the Divine radiance thatis elicited into the world
within the garments of nature—it is, for you, the first:

To the souls of Israel, even in the months of the year, which
are the world’s natural garments, it will be #his month, i.e., the
month of redemption, which transcends nature. In other
words, Divinity that transcends nature will be sensed even
within nature.*®

OS>

seventh the virtue of the first is appar-
ent, since being seventh means that he
is seventh to the first. He then ex-
plained the virtue of the first one, who
is' Abraham, because of his work and
that his work was done with self-
sacrifice. He does not suffice with that
and adds (although it does not seem to
be relevant to the matter at hand) that
the ‘manner of his self-sacrifice was
that he did not seek self-sacrifice. And
this is the difference between the self-
sacrifice of Abraham and that of R.
Akiva. The latter’s was such that he
sought self-sacrifice—‘when will it
come to my hands, so that I may fulfill
it.” The self-sacrifice of Abraham, by

contrast, was incidental.” Abraham

knew that his primary service was, And
there he proclaimed the name of G-d,
G-d of the world (Genesis 21:33)—‘do

not read it as be proclaimed, but as he
caused others to proclaim’ (Sotah 10a-
b). If this required self-sacrifice—in-
cidentally—he was prepated to under-
go it. His greatness and work: was so

" great that it gave merit to Moses to re-

ceive the Torah, since all sevenths are
precious because he is the seventh after
the first. G-d therefore said to Moses;-
In the place of great ones do not stand
(Proverbs 25:6).

“Now, although the preciousness
of the seventh is great, and it does not
come to him through his own voli-
tion or effort—it comes complete and
ready from birth—nevertheless, one
cannot say of it, It is beyond me (Deu-
teronomy -30:11) and is appropriate -
only for select individuals. Rather...
all of Israel can attain the level of be-
ing a vessel for the Holy Spirit, and
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all of Israel must say, “When will my
deeds reach those of my Patriarchs,
Abraham, Isaac and Jacob’ (Tanna

d’Vei Eliyabu Rabbah, ch. 25). Nev-
ertheless, one need not fool oneself.
One must know that in the place of
the great ones do not stand. The very
greatness of the seventh is that he is
seventh to the first—that he is ca-
pable of accomplishing the work and
mission of the first, which is ‘do not
read it as he proclaimed, but as be

caused others to proclaim.’

“And this is the preciousness of
the seventh, that he is the one that
elicits the Divine presence. Fur-
thermore, he elicits the primary as-
pect of the Divine presence; and
furthermore, he does so in the lowest
realms” (Sefer Hamaamarim Melukat,
vol. 1, p. 5).

247. Although Tishrei is precious by
virtue of its being seventh, it greatness
is nonetheless due to the firsz, the
month of Nissan. That is why Nissan
is ultimately the month of re-
demption.

248. As we explained before, months
connotes revelation and redemption.
The first of months, therefore, is Nis-
san, “the month of redemption.”

249. The Jew is undaunted by the ob-
scuring veil of physicality, for the
soul—a literal piece of G-d (7anya,

ch. 2)—remains forever bound with
its source in a manner that transcends
the restrictions of the corporeal.
Therefore, even within the months of
the year, nature, the Jew senses the
supernatural, transcendent force of

G-d—this month.
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APPENDIX I

THE LETTERS OF CREATION
Shaar Hayichud Veha emunah, Chapters 1 and 12

Chapter 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.' '

This requires explanation. For would it [really] occur to
you that there is a god dwelling in the waters beneath the
earth, to the point that it is necessary to caution so strongly
[and negate this thought by stating that one should] zake 7+ -

_ unto your heart [and come to the realization that this is-indeed

not so)?

It is written: Forever, O G-d, Your word stands firm in the
heavens.> The Baal Shem Tov, of blessed memory, has ex-
plained [this concept at length, and made it widely known®
that this means] that Your word which you uttered, ie., Let
there be a firmament in the midst of the waters...," these very
words and letters [through which the heavens were created]
stand firmly forever within the firmament of heaven and are
forever clothed within all the heavens to give them life,® as it
is written, The word of our L-rd shall stand firm forever, and.
[it is likewise written] His words live and stand firm forever....”

For if the [creative] letters were to depart {even] for an in-

1. Deuteronomy 4:39.

This verse continues the idea of
an earlier verse (v. 35), which begi
with the phrase nkai ank (You have
been shown...), and which  refers to
the time at which the Torah was giv-
en. At that time G-d spoke to you...
(v. 12) with a warning against wor-
shiping any of the components of

the created universe: Lest you become

corrupt (v. 16) and worship creatures
of the lowest level, i.e., any fish in

the water below the earth (v. 18), or
of the highest level, i.e., lest you raise -
your eyes heavenward.... (v. 19).

The verse, if understood sim-
plistically, seems_to declare that there
are no other gods dwelling in heaven

orearth.
2. Psalms 119:89.

3. As mentioned in Likkwte: Torah,
beginning of Parshat Acharei [25¢],
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CREATION AND REDEMPTION

stant, 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 utterance, Let there be a firmament.

And so it is with all created things, in all the upper and
lower worlds, and even this physical earth and the realm of
the completely inanimate.” If the letters of the “ten utter-
ances” by which the earth was created during the Six Days of
Creation were to depart from it [but] for an instant, G-d for-
bid, it would revert to naught and absolute nothingness, ex-
actly as before the Six Days of Creation.

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. That is, [i.c., although they evince no
demonstrable form of animation,] within them are [nev-
ertheless] clothed the letters of speech from the “ten utter-
ances” which give life and existence to inanimate matter, -
enabling it to come into being out of the naught and noth-
ingness that preceded the Six Days of Creation."

Now, although the name 138 (stone) is not mentioned in
the “ten utterances”recorded in the Torah,” nevertheless, life-
force flows to the stone [from the “ten utterances”] by means
of combinations and substitutions of [their] letters,” which
are transposed in the “two hundred and thirty-one gates,” ei-
ther in direct or reverse order,”” as is explained in Sefer Yer-

8. That source being the dcgréc of
G-dliness from whence they emanate.

9. Before that Divine utterance the
firmament did not exist at all. Were
the letters that constitute the Divine
utterance to depart from. the firma-
ment, it would- revert to the state of
never having existed at all.

Rabbi Schneur Zalman now con-
cludes that this is true not only of the
firmament, but of all created beings.

10. Even unmobllc bemgs that show
no signs of animation or spiritual-
ity—not even the degree of animation
observed in the process of growth in
the vegetative world—even this ex-

" tremely low life-form constanty har- -

bors within it the Divine life-force -
that brought it into being.

11. See also Eitz Chaim, Shaar 50
(ch. 2, 10).
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12. The “ten utterances” usher in-
animate matter into a state of ex-
istence, 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
martter to be created are its soul and
life-force.

13. Le., how then can we say that let-
ters of the “ten utterances” are
clothed within a stone?

14. Whereby an alef for example,
may take the place of a bey, since both

letters are articulated by the same or-
Y
gan of speech, and so on.

15. 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 othesr half, e.g.,
alef-bet, bet-alef. Hence, there are 231
two-lettered combinations in direct
order and the same number in reverse
order.
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zirah,® so that ultimately the combination of [letters that
forms] the name 128 descends from the “ten utterances,” and
is derived from them—and this [combination of letters] is the
life-force of the stone.

And so it is with all created things in the world.” The
names [of all creatures] in the Holy Tongue are the very let-
ters of speech which descend, degree by degree, from the “ten
utterances” recorded in the Torah, 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.

[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, for the life-
force issuing directly from them is far greater than the capac-
ity of the individual creatures.” 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, and by means of gematriot, their numerical values,”
until [the life-force] can be condensed and clothed, and a par-.
ticular creature can be brought forth from it. '

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 which has descended from the “ten utter-
ances” recorded in the Torah, that have the power and vitality
to create a being ex nibilo and give it life forever, For “the To-
rah and the Holy One, blessed be He, are one.™

16. Ch. 2:4-5. names, as well as by the component

letters of their names. In' this, the
17. The Holy Tongue, the Hebrew of Holy Tongue is unlike other, ar-
the Torah, was the language used in bitrary languages, the meaning of -
creation. Thus, all created things are whose words is the result of mere
directly affected by their Hebrew  consensus.
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18. Le,, it is far too intense to serve as  ical equivalent.
their life-force.

20. Cf. Zohar 1:24a; 11:60a. Le., just
19. The life-force may be so muted as G-d has the ability to create ex n:i-
that it reaches a created being not Ailo, so too do the “ten utterances” of
even through a transposition of let- the Torah.
ters, but merely through their numer-
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Chapter 12

[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” and particular.”
[This multitudinous division comes about] by changes in the
combinations, substitutions and transpositions [of the letters],
as was explained above*—for every letter is a flow from an in-
dividual, particular life-force and power.”

And when many letters®® are combined to form a word,
then in addition to the numerous kinds of powers and life-
forces which issue forth according to the number of letters
in the word, there is, in addition, transcending all [the
particular powers], 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 tran-
scends them all; it unites them and combines them,” in or-
der to grant power and life-force to the world which was
created, in [both] its general and particular aspects,”

through this word.

21. The letters that constitute the
“ten utterances,” as. Rabbi Schneur

Zalman explained in earlier chapters, .

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 wis-
dom and intellect of created beings,
to- which they are thus far superior;
they are termed “letters” only in re-
lation 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; -

Rabbi Menachem M. Schneerson,
notes; this chapter underscores the
fact that all created beings, in all their

vastly differentiated multiplicity, are

‘in fact no more than twenty-two dis-

tinct forms of Divine manifestation.

"Moreover, continues the Rebbe, we

can understand why Rabbi Schneur
Zalman 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 Yer-
zirah, that deal with the respective
stages of the creative process, not in a

treatise dedicated to an explanation of

Divine Unity. Rabbi Schneur Zalman

explains this here, nevertheless, there-

by 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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136 CREATION AND REDEMPTION

NOTE: Inasmuch as every single one of the twenty-two letters of
the Torah is a flow of an individual, particular life-force and pow-
er, which does not flow through any other letter, therefore the
written shape of each letter is likewise specific and distinctive,
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—{[i.e.,] how it flows and is revealed from the attribures
of the Holy One, blessed be He, and His will and His wisdom, 7
and so on.” S PR S

As, for example, through the words of the utterance, Lez there .

be a firmament...,” the seven heavens and all their component

celestial hosts were created. Thus, our Sages, of blessed mem-

ory, speak of’' [the firmament called] Shechakim, in which

stand millstones that grind manna for the rzaddikim. .., [the

firmament called] Zvul, in which stand [the heavenly] Je-

rusalem and the Holy Temple and-the Altar..., [and the fir-

mament called] Machon, in which there are stores of snow

and stores of hail....”*
The heavens as a whole were created and live and exist

through the aggregate words of the utterance, Let there be a

firmament...,”* and each individual created being in the seven

heavens* was created and lives and exists by virtue of some o o

combination of the letters of these words, or their sub- R

stitutions and transpositions, [these combinations, sub- ' e

stitutions and transpositions being] according to:the quality

of the life-force of that particular creature. For every change

in a combination is an intermixing and interweaving of the

powers and life-forces in a different form,” since each letter

29. Returning to the body of the text,
Rabbi Schneur Zalman now proceeds
to illustrate how one utterance (Ler
there be a firmament) created the ex-
tensive components of the worlds as
well as their specific creatures.

This also helps us understand the
degree to whicl(: Divine Unity may
be perceived in refation to the creat-
ed beings of this world too, in that

the seven heavens and all their ce-

lestial’ hosts were created and live
and exist from the solitary utterance,
Let there be a firmament.

30. Genesis 1:6.
31. Chagigah 12b. See Commentary

of the Rebbe at the conclusion of this
chapter (Lessons in Tanya, vol. 3, p.

993-4).
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32. 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.

33. In general terms, their existence
as heavens results from the com-
prehensive illumination contained
within the words, Ler there be a firma-
ment....

Rabbi Schneur Zalman writes
here that “the heavens as 2 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.

34. This includes the firmament it-
self, as explained above.

35. For example: the three Hebrew
letters 3-3-% in that particular order
comprise the word 128, which is the
name and life-force of a stone. When,
however, these selfsame letters are
transposed, a different form of crea-
tive power and life-force—and con-
sequently a different creature—comes
into being.
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antecedent in the combination dominates and it is the es- T
sential [force] in this created being,* while the others [i.e., the y T
other letters and forces contained within the word] are sub-
ordinate to it and are included in its light” and thereby
[through the different combinations of the same letters] a new
being is created.

Likewise, through the substitution of letters or their trans-
positions,® new creatures are created that are of lower levels
than the beings created from the [original] letters themselves.
For they [the substituted letters], by way of illustration, re-
semble the light that shines upon the earth at night from the B =
moon—and the moonlight is from the sun—hence, the light R
which is on the earth is a light [reflected] from the light of the -
sun. ' ‘

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, to create the worlds from noth-
ingness and to give them life and sustain them as long as such LT
shall be His blessed will.* From this aggregate flow and e i
mighty radiation of the utterances themselves, G-d caused its e
similar derivations and its offshoots to shine and issue forth,
these being derivations and effluences of the light from the
letters. And these [derivations and offshoots] are the sub-
stitutions of letters and their transpositions, with which He |
created the particular creatures of each world.

Likewise, G-d projected the light from the letters in an-
other manner, and caused a radiation of a radiation of a radia-
tion to issue forth and descend from the diffusions of light
from the letters;® and likewise He further caused: [the radia-

36. Since, for example, alef is the first
letter- of the word: YR, it is the dom-
inant force in the created being that
bears this name. If it is a letter stem-

ming from the attribute of - chesed

(kindness), then that attribute will
predominate; if it is a letter of gevurah

(severity), a different attribute w1ll
prevail.

37. This dominance of the initial let-
ter of a word underlies the “sig-
nificance of rashei tevot, the pattern
of abbreviation wherein a whole
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word is telescoped within its first let-
ter. Indeed, the Talmud states
(Shabbar 105a) that such abbrevia-
tions are of Torah origin.

38. When, for example, not only is
the order of the letters changed but
an alef (say) is substituted for an ayin.

39. The general life-force thus em-

anates from the utterances them-
selves.

40. In the earlier analogy, the moon’s
reflected light was a radiation of the
sun’s radiation. Rabbi Schneur Zal-
man now speaks of a descent one gen-
eration further removed—merely a
radiation of a radiation of a radiation.
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tion of the radiation, etc.] to issue forth and descend to the
lowest level in the chain of descents, until completely in-
animate beings, such as stones and earth, were created. And
their names 128 and 78% [the names being each object’s life-
force, as mentioned in ch. 1] are substitutions of sub-
stitutions, etc., and transpositions of transpositions, etc., as
mentioned above.?

41. Thus, the life-force and existence a particular Divine utterance, and to
of every created being are the letters of  this the created being is utterly nul-
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lified. In this manner, all of creation is  nullified to G-d and united with Him.
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CREATION VS. SPLITTING OF THE SEA
Excerpt from Shaar Hayichud Veba emunah, Chapter 2

This [creation ex nihilo] is [even] more wondrous than,
for example, the splitting of the Red Sea.! For then, G-d
drove back the sea by a strong east wind all the night,” and the
waters were split and [not merely ceased their flow, but] stood
upright as a wall.

If G-d had stopped the wind, the waters would have in-
stantly flowed downward, as is their way and nature, and un-
doubtedly they would not have stood upright like a wall, even
though this nature of water [to flow downward] is also newly
created ex nihilo—for a stone wall stands erect by itself with-
out [the assistance of] the wind, but the nature of water is not
so.*

How much more so is it in the creation of something out
of nothing, which transcends nature, and is far more mi-
raculous than the splitting of the Red Sea, that surely with the
withdrawal of the power of the Creator from the thing creat-
ed, G-d forbid, the created being would revert to naught and

utter non-existence,

1. Exodus 14:21-22; 15:8.
2. Le., the G-dly force that split the

sea vested itself in the wind.

3. As the Lubavitcher Rebbe points
out, Rabbi Schneur Zalman means to
say that not only is water itself a crea-
tion 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 nibilo, yesh
me ayin; this was no more than a case
of yesh meyesh: 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 nov-
elty involves no more than a pro-
gression 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 wa-
ter is not intrinsic to its essence. (By
way of contrast, the fact that a created
being occupies space, for example, is
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144 CREATION AND REDEMPTION

Rather,’ the activating force of the Creator must continu-
ously be present in the thing created to give it life and ex-
istence.

[Activating forces such as the above] are the selfsame let-
ters of speech [that constitute] the “ten utterances” by which
[all beings] were created.

5. Cf. Kuzari 1lI:11. states (Psalms 119:89), Forever, O
G-d, Your word stands in the heavens.
6. This is why the above-quoted verse  G-d’s speech, which is the force that
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brings a created being into existence, give it life and existence.
must be present there forever, so as to
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APPENDIX III
MALCHUT AND THE OTHER SEFIROT

In the discourse entitled Zeh Hayom 5741 (Sefer Ha-
maamarim Melukat, vol. 2, p. 107), the Lubavitcher Rebbe
sums up the difference between malchur and the other sefirot
by citing his father-in-law’s discourse, Shofar shel Rosh Ha-
shanah 5699":

Malchut is different from all other attributes in its source,
in its essence, in the manner of its essence, in its awakening
and the manner of its awakening, in its revelation and the
manner of its revelation.

In its source: All of the attributes are included in arich an-
pin,* while malchut stems from radl'a® (an acronym for Reisha
d'lo it yada—the beginning that is not known).

In its essence and the manner of its essence: All of the at-
tributes, even as they exist in their source, arich, are in a state
of “nine lights,” whereas malchut is only a point and is in a
state of non-being.

In its awakening and the manner of its awakening and
its revelation: All of the attributes can be awakened of their
own accord. The manner of their awakening can therefore be
even from beings that are not in their realm. Their revelation
can also be upon beings that are not in their realm at all. Ma/-
chut, by contrast, can be awakened only by another being.
The manner of its awakening is therefore only from a being in
its own realm; and its revelation is only upon one of its own
realm.

In the manner of its revelation: The revelation of all of
the attributes occurs in 2 manner of closeness. (E.g., the rev-
elation of the attribute of chesed, kindness, occurs because of a

1. Sefer Hamaamarim 5699, p. 20. 3. RADL'A. A Kabbalistic term in-

dicating the deepest and innermost

2. ARICH ANPIN. The “outer,” or low-
er, dimension of Keter (see above,
footnote 161 to main text).

level of the Essence of G-d which is
entirely unknowable—not only be-
cause of its profundity, but because it
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feeling of closeness between the giver and the receiver. So it is
with all of the attributes. Even the attribute of gevurah, sever-
ity, occurs because of a feeling of closeness.)

The revelation of malchut, by contrast, occurs in a man-
ner of distance and separation, exaltedness and loftiness.

All of these distinctions stem from their distinction in
source. Because malchut is rooted in radl'a—which is not only
“the beginning that is unknown,” it is also “the beginning
that does not know [itself]”—it remains in a state of non-
being even when it is drawn forth (its essence and the manner
of its essence). And its awakening can occur only through an-
other being. And the manner of its awakening and revelation
must involve one of its realm.

In other words, all of the other attributes, because the es-
sence of the artribute and its awakening stems from the per-
son himself, such as the attribute of kindness or mercy, which
(even their animation) are possible without the presence of
another, the nature of the recipient of their kindness or mercy
is therefore not critical. They can be awakened even by an-
imals, although they are not in the human realm.

Malchut, on the other hand, because it comes only from
the other, the other (i.c., the one who awakens the malchur
and upon whom the malchut is revealed) must be of the same
realm. Kingship is only possible upon humans, not on an-
imals. Also, the other must be separate; one cannot be king
over one’s own children, for example.

The Rebbe goes on to clarify that in fact all of the attrib-
utes stem from radl'a. However, the purpose of the other at-
tributes is revelation. Therefore, when they descend from
radl’a and enter arich they become “lights.” Malchut, on the
other hand, even as it descends into the lower worlds, retains
its nature as it is in rad/ a.
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is ucterly beyond the realm of knowl-  sence. Essence in turn transcends in-
edge. Chasidus recognizes the bounds tellect. The Ein Sof'is beyond knowl-
of intellect as innate. Intellect is a edge because knowledge itself orig-
manifestation, a “power” of the soul inates on a lower plane than G-d’s

or a sefirah of G-d, and is not Es- Essence.
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Ateret Rosh: Chasidic exposition of Rosh Hashanah, Yom
Kippur, the Ten Days of Penintence and Shabbat Shuvah
by Rabbi DovBer, second Lubavitcher Rebbe. Kopust,
1821; Shanghai, 1947; Revised Edition, Brooklyn, NY,
1989. (Heb.)

Avot: “Ethics of the Fathers.” Talmudic tractate discussing
moral and ethical teachings.

Bachya (or Bachaya): Commentary on the Torah by
Rabbenu Bachaya ben Asher of Saragossa, Spain, student
of R. Shlomo ben Aderet (Rashba). Naples, 1492.

Bati Legani 5710: Discourse published by Rabbi Yosef
Yitzchak Schneersohn, sixth Lubavitcher Rebbe, in honor
of 10 Shevat 5710 (1950).

Bati Legani 5711: Discourse delivered by the Lubavitcher
Rebbe, Rabbi Menachem M. Schneerson, on 10 Shevat
5711 (1951).

Bava Batra: Talmudic tractate discussing Talmudic tractate
discussing certain monetary issues.

Bava Kama: Talmudic tractate discussing the laws of torts
and damages.

Bava Metzia: Talmudic tractate discussing certain monetary
laws.

Bayom Hashemini Atzeret 5689: Discourse published by
Rabbi Yosef Yitzchak Schneersohn, sixth Lubavitcher
Rebbe, on Shemini Atzeret 5689 (1928).

Be’er Hagolah: Commentary on the Agadic statements of
Talmudic Sages, by R. Yehudah Lowe of Prague, also
known as Maharal. Prague, 5358 (1598).

Berachot: Talmudic tractate discussing the laws of blessings
and prayer.
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Baraita: Tannaic teachings from after the close of the
Mishnah. These include: Mishnat R. Chiya, Mishnat R.
Oshiyah, Mishnat R. Eliezer ben Yaakov, Mechilta d’Rabbi
Yishmael, Otiyot d'Rabbi Akiva, Torat Kohanim (Sifra) on
Leviticus, Sifri on Numbers and Deuteronomy.

Bereishit Rabbah: See Midrash Rabbabh.

Beshaah Shehikdimu 5672: Series of discourses delivered by
Rabbi Shalom DovBer Schneersohn, fifth Lubavitcher
Rebbe, during the years 5672-5676 (1912-1915), named
for its opening phrase; three volumes. (Heb.)

Chagigah: Talmudic tractate discussing festival sacrifices in
the Beit Hamikdash.

Chullin: Talmudic tractate discussing various laws of kosher
and sacrifices.

Derech Mitzvotecha: Talmudic tractate discussing various
laws of kosher and sacrifices.

Devarim Rabbah: See Midrash Rabbah.

Ein Yaakov: Popular work, representing a compilation of
Aggadic passages from the Talmud, compiled by R.
Yaakov ben Shlomo ibn Chaviv (d. 1516).

Eitz Chaim: A compilation of the Arizal's Kabbalistic
teachings, by his primary disciple and exponent, R.
Chaim Vital (1543-1620).

Emek Hamelech: Commentary on the Zohar and the writings
of the Arizal by one of his disciples, R. Naftali Hertz
Bachrach of Frankfurt. Amsterdam, 1648. Revised
edition, Jerusalem, 2003.

Haggadah: Lit., “Narrative.” Book containing the service at

the Passover Seder.

Iggeret Hakodesh: Third part of Tanya; a selection of letters
by dealing with such topics as charity, prayer, and the
like.
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Ibn Ezra: Commentary on the Torah by R. Avraham Ibn
Ezra (1080-1164) of Spain, expert grammarian,
philosopher, astronomer, mathematician, doctor and
poet. Naples, 1488; Constantinople, 1522.

Kehilat Yaakov: Yaakov: Encyclopedia of Kabbalistic terms
by Rabbi Yaakov Tzvi Yalish of Dinov, disciple of Rabbi
Yaakov Yitzchak Horowitz, the Chozeh of Lublin. Lvov,
1870. (Heb.)

Ketubot: Talmudic tractate discussing marriage contracts.

Kilayim: Mishnaic tractate discussing forbidden mixtures or
hybrids of seeds, animals, plants and cloths.

Kuzari: Important work on Jewish philosophy and theology,
by R. Yehudah Halevi. Written as a dialogue between the
king of the Khazars and a Jewish scholar. Originally in
Arabic, translated into Hebrew by R. Yehudah ibn
Tibbon. Constantinople, 1506.

Lessons in Tanya: Linear exposition and commentary on
Tanya based on a popular weekly radio series in Yiddish
by Rabbi Yosef Wineberg. Each of the lectures was
examined and amended by the Lubavitcher Rebbe, Rabbi

Menachem M. Schneerson. (Five volumes, Heb. / Eng.)

Likkutei Sichot: Edited talks by the Lubavitcher Rebbe,
Rabbi Menachem M. Schneerson; thirty-nine volumes.
(Heb. / Yid.)

Likkutei Torah by Arizal: Kabbalistic work on Scripture by
R. Isaac Luria, known as the Arizal.

Likkutei Torah: A collection of discourses elucidating major
themes of Leviticus, Numbers, Deuteronomy, Song of
Songs, Pesach, Shavuot, the High Holidays and Sukkot
according to Chasidic philosophy. Delivered by the
founder of Chabad Chasidus, Rabbi Schneur Zalman of
Liadi, they were published in 5608 (1848) by his
grandson Rabbi Menachem Mendel Schneersohn, third
Lubavitcher Rebbe, the “Tzemach Tzedek.” (Heb.)
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Maharzu: Commentary on Midrash Rabbah by Rabbi Zev
Wolf Einhorn of Horodna, Poland (d. 1862), printed in
the standard editions of the Midrash with commentaries.

(Heb.)

Mechilta: The earliest commentary on the Book of Exodus,
by the school of R. Yishmael (circa. 120 c.e.), often
quoted in the Talmud. First printed in Constantinople,
1515.

Metzudot David: Commentary on the Prophets and the
Writings begun by R. David Altschuler and completed by
his son R. Yechiel Hillel (18th Century), based in general
on the commentaries of Rashi, Radak and Ibn Ezra.

Midrash Rabbah: A major collection of homilies and
commentaries on the Torah, attributed to R. Oshaya
Rabbah (circa. 3rd century); some place it as a work of the
early Gaonic period. This work covers the Five Books of
Moses and the Five Megilloz.

Midrash Tanchuma: Midrash on the Torah attributed to R.
Tanchuma bar Abba, and compiled during the early
centuries of the Common Era. Constantinople, 1522.

Mishnat Chasidim: A summary of the Arizal's wisdom
concerning spiritual worlds, souls, and meditations by R.
Immanuel Chai Ricci (1688-1743), rabbi and important
Kabbalist in Italy.

Mystical Concepts in Chassidism: Guide to the intricate
concepts of Jewish mysticism found in Chabad Chasidic
philosophy. Authored by Rabbi J. Immanuel Schochet
(Kehot, 1988). (Eng.)

Nehar Shalom: Commentary on R. Chaim Vital’s Firz
Chaim, by the Kabbalist, R. Shalom Shar’abi, focusing on
the concentrations and intentions of prayer and mitzvah
performance. Warsaw, 5651 (1891).

Onkelos: Aramaic translation of the Torah authored by
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Onkelus (2nd century c.e.), a proselyte of Roman origin,
under the guidance of R. Eliezer and R. Yehoshua. Rashi
(Kiddushin 49a, s.v. harei zeh mecharef) says of Onkelus,
that he “did not add anything to the Torah, because it
was all given at Mount Sinai. It was subsequently

forgotten and he restated it, as recounted in Tractate
Megillah (3a).”

Or Hatorah: Chasidic discourses and commentary on the
Torah, Prophets, Writings, Talmud, Prayer and
miscellaneous topics by Rabbi Menachem Mendel
Schneersohn, third Lubavitcher Rebbe, the “Tzemach
Tzedek”; forty-one volumes, Kehot. (Heb.)

Orchot Tzadikim: Lit., “Ways of the Righteous.” Also called
Sefer Hamiddot (Book of Traits), this a book on ethics
written by an unknown author, first appearing in print in
Prague, 1581. From the original titde page: “This
compilation, small in quantity but large in quality, is a
book of the ways of the righteous and the traits of the
soul. Established to teach and educate the foolish heart of
stone, to pull it from the mud and mire, to lead it on the
path of goodness which is without stumble. Man will
then not be for iniquity, embarrassment or shame.” It is a
popular work in many circles to this day.

Otzrot Chaim: A compilation of the Arizal’s Kabbalistic
teachings, by his primary disciple and exponent, R.
Chaim Vital (1543-1620).

Out of the Inferno: Vast collection of communications,
letters and memoranda pertaining to the efforts that led to
the rescue of Rabbi Yosef Yitzchak Schneerson, sixth
Lubavitcher Rebbe from war-torn Europe in 1939-40
(Kehot 2002).

Pardes (Pardes Rimonim): Kabbalistic work by R. Moshe
Cordovero (Ramak) of Safed (1522-1570), leader of a
prominent Kabbalistic school in Safed.
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Pesachim: Talmudic tractate discussing the Passover laws.

Pirkei d’'Rabbi Eliezer: A Midrash authored by the second
century Mishnaic Sage, R. Eliezer ben Horkenus, also
known as R. Eliezer Hagadol (“the great”). “The earliest
of all Tannaic treatises, revealed and famous in the era of
our authoritative rabbis and mystical Kabbalists, the
Rishonim, who used and benefited from its light” (from
the title page).

Pesikta: A small book on the Festivals, containing Aphorisms
of Talmudic Sages arranged similar to Midrash Rabbah.
The Yalkut Shimoni quotes certain aphorisms from the
Pesikta.

Pri Eitz Chaim: A compilation of the Arizal’s mystical rituals
pertaining to Prayer, recorded by R. Chaim Vital and
arranged in the present order by the Kabbalist, R. Meir
Popporos (1624-1662).

Radal: Commentary on Pirkei d’Rabbi Eliezer by R. Dovid
Luria (1798-1855) of Bichov, Jewish leader in Lithuania.
Warsaw, 1852.

Ramban: Commentary on the Torah by R. Moshe ben
Nachman, or Nachmanides (1194-1270), Jewish leader in
Gerona, Spain and later in the Land of Israel; prolific
author of numerous major classics on the Bible, Talmud,
Jewish law, Kabbalah, philosophy and medicine.

Ran: Rabbenu Nissim of Barcelona, Spain (1290-1375).
Famous for his extensive commentary to 7he Book of Laws
by R. Yitzchak Alfasi, known as the Rif, printed at the
end of many Talmudic tractates. He also authored a
collection of homiletic discourses discussing the essentials
of Jewish faith, a partial commentary to the Torah and
liturgical hymns.

Rashash: Commentary on Midrash Rabbah by Rabbi Shmuel
Shtrashun of Vilna (1794-1872), first appearing in the
Vilna edition of the Midrash in 1843-45 and 1855.
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Rashi: Acronym for R. Shlomo Yitzchaki. R. Shlomo ben
Yitzchak lived in Troyes, France and Worms, Germany
(1040-1105). His commentary is printed in practically all
editions of the Torah and Talmud, and is the subject of
some two hundred commentators.

Rosh Hashanah: Talmudic tractate discussing the laws of the
Rosh Hashanah festival and the Jewish calendar.

Rut Rabbah: See Midrash Rabbab.

Sanhedrin: Talmudic tractate discussing court justice and/or
the Supreme Court in ancient Israel, consisting of 71
members.

Sefer Hachaim: An ethical work by R. Chaim ben Betzalel,
brother of R. Yehudah Lowe (Maharal) of Prague.
Cracow, 5353 (1593).

Sefer Halichot Eli: Rules and guidelines of the Talmud in
order of the alef-beit. Also included are rules and
guidelines of Maimonides and original Talmudic Torah
thoughts. Authored by R. Shlomo Algazi and published
in Izmir, 5435 (1675).

Sefer Halikkutim: Collection of concepts explained in
Chasidic teachings, culled from the works by R.
Menachem Mendel of Lubavitch, the “Tzemach Tzedek.”
Arranged in alef-beit form, it also contains references to

the works of the other Chabad Rebbes for the respective

topics. Twenty-two volumes.

Sefer Hapardes: Kabbalistic work by R. Moshe Cordovero
(Ramak) of Safed (1522-1570). Leader of a prominent
Kabbalistic school in Safed, Ramak is regarded as one of
the most important and lucid expositors and systematists
of Jewish Mysticism.

Sefer Hamaamarim 5643-5680: Set of Chasidic discourses
delivered by Rabbi Shalom DovBer Schneersohn, fifth
Lubavitcher Rebbe, between 5643-5680 (1883-1920), the
years of his leadership; twenty-five volumes. (Heb.)
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Sefer Hamaamarim 5680-5710: Set of Chasidic discourses
delivered by Rabbi Yosef Yitzchak Schneersohn, sixth
Lubavitcher Rebbe, between 5680-5710 (1920-1950), the
years of his leadership; nineteen volumes. (Heb.)

Sefer Hamaamarim Kayitz 5700: Collection of Chasidic
discourses  delivered by Rabbi Yosef Yitzchak
Schneersohn, sixth Lubavitcher Rebbe, between his arrival
to the USA before Purim, 5700 (1940), and Rosh
Hashanah, 5701.

Sefer Hamaamarim Melukat: Chasidic discourses delivered
and edited by the Lubavitcher Rebbe, Rabbi Menachem
M. Schneerson, during the course of his leadership
5711-5752  (1951-1992). Six volumes (Kehot,
1987-1992). (Heb.)

Sefer Yetzirah: One of the oldest written sources of Kabbalah,
it is attributed to the Patriarch Abraham. It has been the

subject of over one hundred commentaries since it was
first published in Mantua, 1562.

Shaar Hakavanot: Kabbalistic explanation of the
concentrations and intentions of prayer, mitzvah
performance and Torah study; sixth of the eight Shearim
(“Gates”) by R. Chaim Vital. See Eitz Chaim.

Shaar Hayichud Veha’emunah: Second part of Tanya;
explores the doctrines of Divine Unity, Providence and
faith. Twelve chapters.

Shabbat: Talmudic tractate discussing the laws of Shabbat.

Shelah: Acronym for Shnei Luchot Habrit, a monumental
work by R. Yeshaya Horowitz, (1558-1628), Chief Rabbi
of Prague, containing explanations and commentaries on
the profound aspects of the Torah, mizzvoz, the festivals,
Jewish customs and the fundamental beliefs of Judaism,
including basic instruction in Kabbalah. First published
in Amsterdam, 1648.
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Shemot Rabbah: See Midrash Rabbah.
Shir Hashirim Rabbah: See Midrash Rabbah.

Shulchan Aruch Harav: Code of Jewish law by R. Schneur
Zalman of Liadi. Shklov, 1814; Brooklyn, NY, 1960-8;
New, Revised Edition, Brooklyn, 1999-2004.

Sotah: Talmudic tractate discussing the law of the suspected
adulteress.

Taamei Hamitzvot: Kabbalistic work on the 613
commandments compiled by primary disciple and
exponent of R. Yitzchak Luria’s Kabbalistic teachings, R.
Chaim Vital (1543-1620). (Heb.)

Taanit: Talmudic tractate discussing fast days.

Tanna d’Vei Eliyahu Rabbah: A Midrash taught by Elijah
the Prophet to Rav Anan, an Amora, in two parts named
Seder Eliyahu Rabbah and Seder Eliyahu Zutta. (See

Kesubot 106a where this event is recorded.)

Tanya: Philosophical magnum opus by Rabbi Schneur
Zalman of Liadi, in which the principles of Chabad are
expounded. The name is derived from the initial word of

this work. Also called Likkuzei Amarim.

Targum Yonatan: An Aramaic translation/commentary on
the Torah authored by Yonathan ben Uziel (circa 50 c.e.),
a disciple of Hillel the Elder. The Talmud (Megillah 3b)
relates that upon concluding his translation of the
Prophets, a storm of criticism arose that rocked the land
of Israel. A Heavenly voice rang out: “Who revealed My
secrets to mankind?” Whereupon Yonathan ben Uziel
arose and proclaimed, “It was I that revealed Your secrets.
It is revealed and known before You that I did not do it
for my own honor nor for that of my father’s house, but
for Your honor, in order that disputes should not
multiply in Israel’” He wished to continue and translate
the Writings too, but a Heavenly voice called out,
“Enough!”
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Tikkunei Zohar: A work of seventy chapters on the first word
of the Torah, by the school of R. Shimon bar Yochai
(circa. 120 c.e.). First printed in Mantua, 1558, Tikkune:
Zohar contains some of the most important discussions in

Kabbalah, and is essential for understanding the Zohar.

Torat Chaim: A collection of discourses elucidating major
themes of the Torah portions of Bereishit-Pekudei, by
Rabbi DovBer of Lubavitch. Kopust, 1886; Brooklyn
NY, 1974; 2003.

Torat Shmuel 5633: Chasidic discourses delivered by R.
Shmuel Schneersohn, fourth Lubavitcher Rebbe, during
the year 5633 (1873).

Tosfot: A dialectic commentary on the Talmud, generally
printed opposite the commentary of Rashi, largely the
product of Rashi’s students and grandsons (circa.
1100-1171).

The Four Worlds: English translation of a letter by R. Yosef
Yitzchak Schneersohn, sixth Lubavitcher Rebbe, dated 15
Marcheshvan 5698 (1937) discussing the four worlds of
Atzilut, Beriah, Yetzirah and Asiyah (Kehot, 2003).

Tur: Two works by this name were authored by R. Yaakov
ben Asher. One, a code of Jewish law-—also called Arbaa
Turim—was first published in Piove di Sacco, 1475. The
other, a commentary on the Torah, first appeared in
Constantinople, 1514.

Vayikra Rabbah: See Midrash Rabbab.

Ve’avraham Zaken 5666: Discourse delivered by R. Shalom
DovBer Schneersohn, fifth Lubavitcher Rebbe, on
Shabbat Chaye Sara 5666 (1905).

Vera’iti Ani 5662: Discourse delivered by R. Shalom DovBer
Schneersohn, fifth Lubavitcher Rebbe, on Shabbat
Mator-Massei 5662 (1902).

Yalkut Reuveni: A compilation culled from discourses,
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Midrashim and Kabbalistic works on the Torah, by R.
Avraham Reuven Katz. Prague, 5420 (1660).

Yefei Toar: Commentary on Midrash Rabbah by R. Shmuel
Yaffe Ashkenazi (c. 1525-1595), rabbi in Istanbul.

Yom Tov Shel Rosh Hashanah 5666: Series of discourses
delivered by Rabbi Shalom DovBer Schneersohn, fifth
Lubavitcher Rebbe, during the years 5666-7 (1905-7),
named for its opening words.

Zohar: Lit. “radiance.” Basic work of Kabbalah; compiled by
Rabbi Shimon Bar Yochai (second century Mishnaic

sage); written in Hebrew and Aramaic as a commentary
on the Torah.
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A anger, 39n36
“ani”, 88
Aaron the High Priest, 38n34 Ani Ledodi, 1070217
Abraham (Patriarch) animal soul
circumcision of, 17-18, 56, 77n127 See souls
as first to the seventh, 23, 24-25, animals, 38, 64, 74n120, 132-34,
110-18 135n23

imprisonment of, 116-18
Isaac and, 30n6
kindness of, 17-18, 56, 76
revelations brought by, 110-12
self-nullification of, 111n227
self-sacrifice of, 25, 114-18
shared theology of, 112n228
Adam (first man)
animals in awe of, 71-72n113
Creation and, 20, 33n17, 33n18,
34,72,97n187
darkness of generation of, 112n229
kingship accepted by, 70-72
names of creatures and, 74n120
See also Creation; Gan Eden; man
Adar, 34n20
Adon Olam (prayer), 20, 21
Akiva, Rabbi, 25, 116-18
alma d’itgalya, 78n129
almonds, 38n34
alphaber
See letters, Hebrew
Alter Rebbe, the
See Schneur Zalman of Liadi, Rabbi
alul, 43n45
American Jewry, 13-14
Amidah (prayer), 1050210
Ana Bechoach (prayer), 80n132
“Ancient ones”, 32
angels, 5054, 98n189, 136-38

anochi, 88, 96
apparent entities, 60—62, 72n116
Aram, 115n240
arich anpin, 146
Arizal, the, 130
Ark of Noah, 112-14
Asiyah, 51-52n61, 72n115
See also worlds
atik, 80n132, 82, 87n157
attah, 86-87n154
attributes, Divine
See Divine attributes
attributes of man, 58n81, 82n137
See also specific middot by name
Atzilut
binah of, 52n61
chesed and, 78-79n129
chochmab of, 79n129
Ein Sof within, 51n61
as emanated world, 76n123
bitnasut atzmi, 87n157
malchut of, 21, 76, 80, 84n142,
85n146, 88n158
See also worlds
aviv, 104
awakenings, 76-78, 14647
awe
See fear of G-d
Azariah, 31n6
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B

Baal Shem Tov, the, 41n41, 128
Baruch, 52n62
Beit Hamikdash, 79n131, 97-98n189
benevolence
See chesed
Beriah
angels within, 51-52n61, 98n189
atik of, 84n142, 87n157
chochmabh of, 79n129
malchut of, 80n132
See also worlds
binah, 52n61, 67n103, 68n105
binding of Isaac, 30n6
blessed (baruch), 52n62
blood from water miracle, 36, 38, 44
body, 690106, 74-75n120, 90-92
See also man
boundaries
See limitations
bracha, 52n62
bread, 107n214

Cain, 112n229
calendar, Jewish, 95n178
cause and effect in creation, 4246
celestial hosts
See angels
chai
See animals; Four Categories
chain of existence, 69n106
Chanina ben Dosa, Rabbi, 40n40
chariot, Divine, 96
chayor (angels), 50-54, 98n189, 136-38
chesed
of Abraham (Patriarch), 17-18, 56, 76
Arzilut and, 78-79n129
dependent on human behavior, 24
for “low” individuals, 39n36
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malchut and, 18, 19, 21-22, 56,
79n129
Michael (angel) and, 53n66
Nissan as, 104
sub-sefirot of, 67-68n105
water as symbol of, 38
chitzoniyut, 69n106
chochmahb (wisdom), 22, 67n103,
68n105, 79n129, 134n21
See also intellect
chodesh, defined, 95n178
See also months
chometz
See vinegar and oil
coal, 18-19, 60-64, 72n116
concealment, 60-62, 72n116
contraction of G-d
See tzimtzum
counting of the omer, 770125, 78-80
country, laws of, 84
Creation
Adam and, 33n17, 18, 72
cause and effect in, 42-46
coal and flint example, 62
continuous presence of G-d and,
142-44
of different segments in time, 33n18
Divine attributes corresponding to,
19-20
from Divine radiance, 96
by Elokim, 16-17, 48
finiteness of, 50n56
greatness of, 37n30, 44-46
internal and external dimensions of,
68-69n106
letters of, 86, 12840
malchut and, 22, 5464, 74, 82
of man with limitation, 90-92
manifestations of G-dly attributes
and, 66-67n102
miracles of Egypt compared to,
15-16
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multiplicity within, 53n66-67
nature of miracle of, 3646
nullification before G-d, 141n41
Or Ein Sof prior 1o, 48n52
preciousness of seventh and, 102
Rosh Hashanah and, 34
sefirot corresponding to, 70n109,
72n115
something-from-nothing miracles,
18-19, 36, 44, 6064, 72nl116,
132, 142
something-from-something miracles,
18-19, 3646, 6064, 72n116,
143n4
speech and, 86
“spiritual DNA” and, 40n39
splitting of the sea vs., 14244
summary of discussion (table), 99n193
by ten utterances, 40-42, 94
from Divine thoughts, 95n181,
96n183
Tishrei and, 32-34, 97n187
transcendence vs., 15, 100n197
world chosen by G-d and, 28
yearly cycle of, 100n196
creatures, 38, 64, 74n120, 132-34,
135n23
curtain (prassa), 82-84

D

daat, 670103, 68n105
Daniel (prophet), 31n6
darkness prior to Abraham, 112n229,
114
David, King, 23, 88, 1020204
Days of Awe, 106
See also Rosh Hashanah; Yom Kippur
days of the week, 33n18, 102-3n204
deeds
See mitzvot
destruction of worlds, 29n5
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detzach adash beachav, 38n33
dew and rain, 30n6, 1050209, 106-10
Divine attributes, 19-20, 134n21,
13640
See also specific attribute by name;
ten sefirot
Divine chariot, 96
Divine Essence, 92
Divine Kingship
See malchut
Divine Light, 16-17, 1050209, 138-40
See also revelations; tzimtzum
Divine names, 48n52, 80n132
See also Elokim
Divine Presence, 96-98, 110-11n224,
142-44
Divine revelations
See revelations
Divine service, 96
Divine soul
See souls
Divine speech, 15n5, 78n129, 86
See also ten utterances
Divine Unity, 134n21
Divinity
See G-d
domem
See mineral kingdom; Four
Caregories
dominion
See malchut

earth, 48-50
See also Creation

Egypt, redemption from
ascent from, 81n132
from limitations, 17, 88-92
from slave labor, 17, 30, 34, 99n192
miracles of, 15-16, 3646
Mitzraim, defined, 22
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revelation and, 16n9, 17, 22, 96
Rosh Hashanah and, 30
ten plagues, 38n33
See also Mount Sinai; redemption;
splitting of the sea
Ein Sof
within Arzilut, 51n61
beyond knowledge, 147n3
called “speech”, 41n41
keter as essence of, 88
malchut of, 92
See also ten sefirot
eitan; eitanim, 32
Eliezer, Rabbi, 30-32, 34, 102
Elijah the prophet, 31n6
Elokim, 16-17, 48, 94n176
Elul, 33n18, 34, 105n209, 107n217
emotions
animal soul and, 90-92
fear of G-d, 90, 106
intellect and, 20n14, 4244,
45n47, 68-70
love of G-d, 52, 90, 116-17n243
middot (emotive arttributes), 55n72,
66n98
energy, 68-69n106, 107
Enoch, 112
Esau, 109n221
Essence of G-d
redemption through, 22, 92n172,
93n174, 96
revelation of, 15, 16, 17, 88
evil, 52n61
ex nihilo, creation from, 18-19, 36, 44,
60-64, 72n116, 132, 142, 142n3
See also Creation
exaltedness of G-d
See malchut
exaltedness of man, 55n73, 5664,
82-84, 147
exile (galuz), 1090220

existence
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See Creation

Exodus
See Egypt; Mount Sinai; redemption;
splitting of the sea

F

fear of G-d, 90, 106
femaleness (nukva), 1050209
festivals
See specific festival by name
“festivals for rejoicing”, recitation of,
104
final redemption
See redemption
finiteness, 16, 50n56
See also Infinite Light
fire, 18-19, 60-64, 72n116
firmaments
See heavens
first Temple, 32
flame
See fire
flint stones, 18-19, 60-64, 72n116
Flood, the, 112
forty-nine days of the counting of the
omer, 78-80
forty-two travels, 78-80
Four Categories, 37-8n32
friends, 135n27
fruits, 68-69n106

G

Gabriel (angel), 52, 98n189

galut (exile), 1090220

Gan Eden, 86n149, 151, 110-11n224
See also Adam

garments of the soul, 55n72

Gehinom, 56n75

gematrior, 132
See also letters, Hebrew
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gevurah, 38, 53n66, 86, 104, 146n2
glory, 89n160, 106-7n214
G-d
Abraham inspired by, 115n241
attributes of, 19-20, 134n21, 13640
See also specific attribute by name,
ten sefirot
Divine Light of, 105n209, 138-40
See also revelations; tzimtzum
Ein Sof
within Azzilut, 51n61
beyond knowledge, 147n3
called “speech”, 41n41
keter as essence of, 88
malchut of, 92
Essence of, 92
fear of, 90, 106
glorification of, 106-7n214
kingship of
See malchut
love of, 52, 90, 116-17n243
manifestations of, 66-67n102
names of, 16-17, 48, 80n132,
94n176
nature transcended by, 118
nullification of Creation before,
141n41
as only god, 128
perceived only by the heart, 90
pleasure received from man, 96n182
Presence of (Shechinah), 96-98,
110-11n224, 14244
speech of, 15n5, 78n129, 86
See also ten utterances
Unity of, 134n21
See also revelations

H

hail, 136

“Hamavrich et hagefen”, 52n62
hamshacha, 52062

Hananiah, 31n6
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hashgacha pratit, 114
bateva (nature), 23, 28-29n3, 48n52,
49n53, 118
heart, 20n14
See also emotions
heat, 56n75
See also fire
heavenly Temple, 136
heavens, 29n5, 41n41, 48-50, 128-40
See also Creation
Hebrew letters
See letters, Hebrew
Hezekiah, 31n6
hidden entities, 58—64, 72n116
hidurei mitzvah, 106-7n214
bitnasut atzmi, 82n137, 87n157
holidays
See specific holiday by name
Holy Tongue, 137n33
See also letters, Hebrew; ten utterances
human kingdom, 38n32
See also man
humility, 88

Ibn Ezra, 36n24
ilah valul, 43n45
See also cause and effect in creation
impurity, 90, 92
inanimate matter, souls within, 130
Infinite Light, 16-17, 48-54, 66,
73n119, 94-96
See also tzimtzum
intellect
created by letters, 134n21
emotions and, 20n14, 4244,
45n47, 68-70
intellectual sefiror, 670103
as manifestation of the soul, 147n3
perceived by the mind, 90
sechel and, 55n72
See also binab; chochmabk; daat
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Isaac (patriarch), 30n6, 1090221,
111n224
Israel (land of), 81n132
Israelites, 36n24, 78-80, 101n198
See also Jacob; Knesset Yisrael; man
iraruta deli ayla mitzad atzmo, 1070217

J

Jacob (Patriarch), 30, 98, 109n221
See also Israelites
Jacobson, Rabbi Yisroel, 14
Jewish calendar, 95n178
See also days of the week; months;
years
Jewish people
See Israelites; Jacob; Knesser Yisrael;
man
Jonah, 65n95
Joseph, 31n6
Jubilee year, 1020204
judgment, 24, 48, 104
justice, 48n52, 104

K

kadosh, 50
kavod, 89n160
kezer, 88, 146n2
kindness
See chesed
Kingship of G-d
See malchut
kingship of man, 55n73, 56-64,
82-84, 147
Knesset Yisrael, 88n158
See also Israelites
knowledge, 147n3
See also chochmab; daat
kochot haneelamim, 58-59n82
Kohanim, 97n189
Korah, 38n34
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Kuzari, 36n24

last redemption
See redemption
latency of soul powers, 59n83, 60-64
laws of the country, 84
Lesson in Tanya
See Shaar Hayichud Vehaemunah
letters, Hebrew
combinations and order of,
42-43n43,
104n209, 116n242, 130-38
of Creation, 40—42, 86, 128-40
Divine attributes and, 134n21,
136-40
dominant first letter, 138
gematriot, 132
names and, 74-75n120
rashes tevot and, 138-39n37
separation of, 132-34
shapes of, 136
See also ten utterances
life-force
See souls
light
attributes as, 147
Divine, from letters, 13840
Divine, rebounding, 1050209
moonlight, 138, 139040
sun and, 73n119, 94n176
See also Infinite Light; revelations;
tzimtzum
limitations
of angels, 5054
to concealment, 64n92
Exodus from, 88-92
Infinite Light required for, 92
by malchut, 15, 17, 98n189
man created with, 90—-92
Mitzraim, defined, 17
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love of G-d, 52, 90, 116-17n243
Lubavitcher Rebbe
See Schneerson, Rabbi Menachem
Mendel
lunar cycle, 95n178

M

Machon, 136
mah, 78n129
malchut
Adam and, 72
as alma d'itgalya, 780129
animation of, 19-20, 56, 58n79
attributes vs., 22, 70n110, 14647
of Azzilut, 21, 76, 80, 85n146,
88n158
awakenings and, 76-78, 146-47
called “name”, 20-21
chesed and, 18, 19, 21--22, 56,
79n129
of chochmah, 791129
counting of the omer and, 80
Creation and, 22, 54-64, 74, 82
of Ein Sof, 92
Elokim, synonymous with, 16-17
Exodus and, 20n16
focus on others and, 57n78
of G-d vs. man, 82-84
latency of, 18~19, 56, 58n79, 60-64
letters of, 86
limitation of, 15, 22, 54-55n69,
98n189
man’s exaltedness and, 55n73, 56-64
as “name”, 72-76, 84-86, 92
oxen of lower chariot and, 96
parallel to man’s, 66
prayer and, 88n158
radiance of, 84-86
relativity of, 82n137
revelation caused by, 15, 70-86,
14647
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Rosh Hashanah as remembrance of,
71nl12

“sea”’ and, 97-8n189

speech and, 15n5

summary of discussion (table), 99n193

Tishrei as, 22-23, 97n187, 1050209

transcendence of, 84-86

types of, 76-78, 88-89n159

tzimtzum and, 88

man

attributes of, 58n81, 82n137

exaltedness of, 55n73, 5664,
82-84, 147

human kingdom dlassification, 38n32

limitations of, 90-92

pleasure from received by G-d,
96n182

speech of, 55072, 95n181

See also Adam; body; Creation;
Israelites; souls

manna for the tzaddikim, 136
Matriarchs

See Rebecca

matzah, 106
medaber

See human kingdom; Four
Caregories

meitzarim, 88

See also limitations

mevlam, defined, 66
mercy, 48n52, 104, 114

See also kindness

Messianic Era, 31n6, 1090220

See also redemption

Methuselah, 112
Michael (angel), 52, 98n189
middat hadin

See justice

middat harachamim

See mercy

middot (emotive actributes), 55n72,

66n98
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mineral kingdom, 36-38
See also blood from water miracle;
waters
Mishael, 31n6
Mitzraim, 17, 22, 88-92, 96
See also Egypt
mitzvot, 55n72, 96, 106
See also prayers
months
beginnings and ends of years-and,
33n18
chodesh, defined, 95n178
as garments of the world, 118
Nissan as first, 102, 110
revelation denoted by, 23, 94,160
sefirot, correspondence to, 104,
105n209
set by sun and moon, 29n5
Shechinah corresponding to, 96-98
summary of discussion {table), 99n193
“This month is for you the first of
months”, 23, 28-34, 101, 119
Tishrei as first, 100-102
Tishrei as seventh, 102, 110, 118
twelve oxen and, 98n189
types of, 100
See also Elul; Nissan; Tishrei
moon, 29n5, 95n178, 138, 139n40
Moses, 24, 25, 38n33, 34, 102n204,
110-18
Moshiach, 31n6
See also redemption; Messianic Era
Mount Sinai; 15-16, 22, 88
My Beloved is mine and I am His, 106-8

N

“name” (malchut as), 72-76, 84-86, 92
names (of all creatures), 132-34
names of G-d, 48n52, 80n132
See-also Elokim
nature (hateva), 23, 28-29n3, 118
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Nebuchadnezzar 1, King of Babylonia,
50n56

neetak, 83n141

Nimrod, King, 1170245

“nine lights”, attributes as, 146

Nineveh, 64

Nissan, 22-24, 25, 28n1, 30-36,
96-110, 118

Noah, 112-14

nukva, 1050209

nullification before G-d, 111n227,
141n41

8]

Ofanim, 50

See also angels
oil and vinegar, 40-42
olamot

See worlds
omer, 770125, 78—-80
or chozer, 1050209
Or Ein Sof, 16-17, 48-54, 66,-73n119,

94-96

See also tzimtzum
“other side”, 90, 92
oxen of lower chariot, 96
oxen of the “sea”, 97n189

P

panim, 690106

Paradise, 86n149, 151, 110-11n224
See also- Adam

Parshat Hachodesh, 28n1

Paschal sacrifice, 28n1

Patriarchs, 24-25, 102n204, 1190246
See also Abraham; Tsaac; Jacob

penimiyut, 690106 ’

_Pesach, 30-31n6, 79n131, 105n210,

106-8, 109n221
See also Exodus
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physical matter, 36-38

See also specific category by name
prassa (curtain), 82-84
prayers, 88n158, 108

See also specific prayers by name
Purgatory, 56n75

R

radiance of malchut, 84-86
radia, 146
rains, 1050209, 106-10
rashei tevot, 138-39n37
Rashi, 106n214
rays of light, 73n119, 94n176
Rebecca (matriarch), 109n221
rebounding light, 1051209
Red Sea
See splitting of the sea
redemption
final redemption, 24, 32-34, 102,
106, 108
from Egypt, 30-31n6
See also Messianic Era
from revelation, 15
Nissan as month of, 22-23, 25,
30-36, 96110, 118
preciousness of seventh and, 102
Rosh Hashanah and, 31n6
summary of discussion (table),
99n193
through Essence of G-d, 22
Tishrei and, 24
Reisha d'lo it'yada, 146
relativity, 82n137
repentance, 104, 106n213
revelations
brought by Abraham, 110-12
coal and flint example, 62
Creation transcended by, 100n197
definition, through, 21-22
denoted by chodesh, 951178
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of Divine Essence, 15, 16, 17, 88
Infinite Light required for, 92
for Israel exclusively, 101n198
latency, preceded by, 60
malchut and, 15, 18-19, 70-86,
14647

months as, 22-23, 100
at Mount Sinai, 15-16, 22, 88
nature transcended by, 28-29n3
Nissan and, 22-23
Ofanim and, 52062
Or Ein Sof and, 48-49n52
sefirot, through, 55n72
of soul powers, 59n82
specific nature of, 78
speech, through, 78n129
Tishrei and, 22-23
See also Divine Lighe

righteous, manna for, 136

Rosh Chodesh, 101n198

Rosh Chodesh Nissan, 28n1

Rosh Hashanah
Creation, as remembrance of, 34
as first of Tishrei, 32-34
prayers of, 34n20, 71n112
redemption and, 30, 31n6
as time of justice, 1046
Tishrei and, 101n201

S

Sabbatical year, 102n204

sapphires, 38n33

saraf, 52n61

Schneur Zalman of Liadi, Rabbi, 16n8,

40-41n41, 42n42, 44, 45n47,
134n21

See also Shaar Hayichud Vehaemunah

Schneersohn, Rabbi Shalom DovBer,
63-64n92

Schneersohn, Rabbi Yosef Yitzchak,
13-14, 117-19n246, 146
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Schneerson; Rabbi Menachem Mendel,
50n59, 117-19n246, 134n21,
142n3, 146
“sea” (in Beit Hamikdash), 97-8n189
sechel '
See intellect
seder hishtalshelut, 69n106
sefirot, ten
See ten sefirot
self-contraction of Or Ein Sof
See tzimizum
self-nullification
by Abraham and Moses, 111n227
of sefirot, 78-79n129
Serafim, 50, 52n61
See also angels
seven heavens, 48-50
See also heavens
seventh, preciousness of, 23-24, 30,
1024, 110, 118-19n246
severity
See gevurab
Shaar Hayichud Vehaemunah, 128—44
Shabbat, 23, 102-3n204
Shabbat candles of R. Chanina ben
Dosa’s daughter, 40n40
Shavuot, 79n131, 1050210
Shechakim, 136, 137n33
Shechinah (Divine Presence), 96-98,
110-11n224, 14244
Shelab, 93-94n175
Shema (prayer), 116-17n243
shemen
See oil and vinegar
shofar, 71n112, 104, 106n214
Shofar shel Rosh Hashanab (discourse),
146
sight, 58n81
Sinai, revelation at, 15-16, 22, 88
See also Egypt
sins, 110-11n224
slave labor, ceasing of, 17, 30, 34, 99n192
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See also Exodus
snake from staff miracle, 1516, 36-38,
44
snow, 136
Solomon, King, 32, 97n189
something-from-nothing miracles,
18-19, 36, 44, 60-64, 72n116,
132, 142
See also Creation
something-from-something miracles,
18-19, 3646, 60-64, 72n116,
143n4
See also Creation
souls
attributes of, 54-56
descent of, 78n129
emotions and intellect of, 90-92,
147n3
garments of, 55n72
hidden powers of, 58—64
imprisonment of, 22, 90-92
within inanimate matter, 130
from Infinite Light, 94-96 7
internal and external dimensions of,
69n106 '
malchut and, 21
names and, 21, 74-75n120
revealed powers of, 59n82, 94
“strength of body is weakness of the
soul”, 91n168
transformation of, 90n166
sparks, 18
" See also fire
speech, Divine, 15n5, 78n129, 86
See also ten utterances
speech of man, 55n72, 95n181
spiritual imprisonment, 39036
splitting of the sea, 36, 38, 4446,
14244
springtime, 104n209
staff turned into snake, 15-16, 36-38,
44
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stars, 68n106

stones, 38, 42n43, 130-32, 137n35,
138n36, 142

strength
See gevurah

“strength of body is weakness of the
soul”, 91n168

Sukkot, 32, 1050210

sun, 29n5, 73n119, 94n176, 138,
139n40

Supernal inspiration, unprovoked,
106-8

T

Temple, first, 32
Ten Days of Repentance, 106n213
ten plagues, 38n33
ten sefirot
Atzilut and revelation of, 76
awakenings of, 147
categories of, 55n72
counting of the omer and, 77n125
Creation and, 700109
defined, 55n72
descent of, 81n132
forty-two travels and, 80
Infinite Light, as revelations of, 66
as “lights”, 147
lower seven, 6668, 77-78n125
lowering of, 72n115
malchut vs. others, 146
months corresponding to, 104,
105n209
“nine lights” of, 146
self-nullification (bitruld) of,
78-79n129
tzimrzum, prior to, 92n174
See also specific sefirot by name
ten utterances, 40—42, 74-75n120,
88-89n159, 94, 13040, 144
See also Divine speech; letters,
Hebrew
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Terah, 117n245
thoughts
Divine, 95n181, 96n183
of man, 55n72, 95n181
Throne of Glory, 51n61, 104
Tikkun, world of, 51n61
Tishrei
as Creation, 33n18, 96-110
Elul and, 107n217
as first month, 32-34, 97n187,
100-102
as gevurah, 104
Hebrew spelling of, 104n209
judgment, as time of, 24
as malchut, 970187, 105n209
Nissan, relationship to, 25
redemption and, 24, 118
revelations and, 22-23
Rosh Hashanah and, 101n201
as seventh month, 30, 34, 102, 110,
118
Tohu, 51061, 52n61
Torah, giving of, 32n16
See also Mount Sinai
Torah, service of, 96
transcendence of nature, 15, 28-29n3,
84-86
transformation of matter, 1516,
40n39
See also something-from-something
miracles
Tree of Knowledge, 110n224
Tukfa degufab chulsha denishmata,
91n168
turning (panim), 69n106
tzaddikim, manna for, 136
tzimizum
“ani” and, 88
Creation through, 48
defined, 48—-49n52
Divine speech and, 41n41
Elpkim, represented by, 16-17,
94n176
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letters and, 86

limitation from, 53n66

malchut and, 88

need for, 50n56

sefirot prior to, 92n174

See also Divine Light
Tzomeach

See vegetation

8]

understanding, 52n61
See also intellect
Unity, Divine, 134n21

v

vegetation, 36-38, 68-69n106, 130n10
vinegar and oil, 40-42

w

waters

of Noah, 113n234

of the Red Sea

See splitting of the sea

turned into blood, 36, 38, 44
wholeness (spiritually), 1080219
wind, 142
wisdom, 134n21

See also intellect
wood, 38
words, 128—40

See also letters, Hebrew
worlds
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boundaries of, 88

curtain (prassa) between each world,
82

defined, 48n51

destruction of, 29n5

meolam related to, 66n101

months as garments of, 118

ten sefirot parallel to, 55n72

See also Asiyah; Atzilut, Beriak,
Creation; earth; Yetzirah

Y

years, 22, 33n18, 102n204
See also months
Yehoshua, Rabbi, 30-32, 34n20, 102-4
Yehuda, Rabbi, 38n33
yesh meayin, 132, 142n3
See also Creation; something-from-
nothing miracles
yesh meyesh, 36-37n25
See also Creation; something-from-
something miracles
yeshut umetziut, 22
Yetzirah, 52n61, 80n132
See also worlds
Yom Kippur, 30n6, 1050210
Yonatan ben Uziel, 100-102
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za, 78n129

Zeh Hayom (discourse), 14647
Zvul, 136
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THE ETERNAL BOND fom Torah Or

By Rabbi Schneur Zalman of Liadi
Translated by Rabbi Ari Sollish

This discourse explores the spiritual significance of brit milah, ana-
lyzing two dimensions in which our connection with G-d may be
realized. For in truth, there are two forms of spiritual circumcision:
Initially, man must “circumcise his heart,” freeing himself to the
best of his ability from his negative, physical drives; ultimately,
though, it is G-d who truly liberates man from his material attach-
ment.
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JOURNEY OF THE SOUL from Torah Or

By Rabbi Schneur Zalman of Liadi
Translated by Rabbi Ari Sollish

Drawing upon the parallel between Queen Esther’s impassioned
plea to King Ahasuerus for salvation and the soul’s entreaty to G-d
for help in its spiritual struggle, this discourse examines the root of
the soul’s exile, and the dynamics by which it lifts itself from the
grip of materiality and ultimately finds a voice with which to
express its G-dly yearnings. Includes a brief biography of the

author.
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TRANSFORMING THE INNER SELF from Likkutei Torah

By Rabbi Schneur Zalman of Liadi
Translated by Rabbi Chaim Zev Citron

This discourse presents a modern-day perspective on the Biblical
command to offer animal sacrifices. Rabbi Schneur Zalman teach-
es that each of us possesses certain character traits that can be seen
as “animalistic,” or materialistic, in nature, which can lead a person
toward a life of material indulgence. Our charge, then, is to “sacri-
fice” and transform the animal within, to refine our animal traits
and utilize them in our pursuit of spiritual perfection.
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FLAMES from Gates of Radiance

By Rabbi DovBer of Lubavitch
Translated by Dr. Naftoli Loewenthal

This discourse focuses on the multiple images of the lamp, the oil,
the wick and the different hues of the flame in order to express pro-
found guidance in the divine service of every individual. Although
Flames is a Chanukah discourse, at the same time, it presents con-
cepts that are of perennial significance. Includes the first English
biography of the author ever published.
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THE MITZVAH TO LOVE YOUR FELLOW AS YOUR-

SELF from Derech Mitzvotecha

By Rabbi Menachem Mendel of Lubavitch, the Tzemach Tzedek
Translated by Rabbis Nissan Mangel and Zalman I. Posner

The discourse discusses the Kabbalistic principle of the “collective
soul of the world of 7ikkun” and explores the essential unity of all
souls. The discourse develops the idea that when we connect on a
soul level, we can love our fellow as we love ourselves; for in truth,
we are all one soul. Includes a brief biography of the author.
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TRUE EXISTENCE M; Chamocha 5629

By Rabbi Shmuel of Lubavitch
Translated by Rabbis Yosef Marcus and Avraham D. Vaisfiche

This discourse revolutionizes the age-old notion of Monotheism,
i.e., that there is no other god besides Him. Culling from Talmudic
and Midrashic sources, the discourse makes the case that not only
is there no other god besides Him, there is nothing besides Him—
literally. The only thing that truly exists is G-d. Includes a brief
biography of the author.



TRUE EXISTENCE 7%e Chasidic View of Reality

A Video-CD with Rabbi Manis Friedman

Venture beyond science and Kabbalah and discover the world of
Chasidism. This Video-CD takes the viewer step-by-step through
the basic chasidic and kabbalistic view of creation and existence. In
clear, lucid language, Rabbi Manis Friedman deciphers these eso-
teric concepts and demonstrates their modern-day applications.
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YOM TOV SHEL ROSH HASHANAH 5659

Discourse One
By Rabbi Shalom DovBer of Lubavitch
Translated by Rabbis Yosef Marcus and Moshe Miller

The discourse explores the attribute of malchut and the power of
speech while introducing some of the basic concepts of Chasidism
and Kabbalah in a relatively easy to follow format. Despite its title
and date of inception, the discourse is germane throughout the
year. Includes a brief biography of the author.
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FORCES IN CREATION

Yom Tov Shel Rosh Hashanah 5659 Discourse Two

By Rabbi Shalom DovBer of Lubavitch
Translated by Rabbis Moshe Miller and Shmuel Marcus

This is a fascinating journey beyond the terrestrial, into the myriad
spiritual realms that shape our existence. In this discourse, Rabbi
Shalom DovBer systematically traces the origins of earth, Torah and
souls, drawing the reader higher and higher into the mystical, cos-
mic dimensions that lie beyond the here and now, and granting a
deeper awareness of who we are at our core.
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THE POWER OF RETURN

Yom Tov Shel Rosh Hashanah 5659 Discourse Three

By Rabbi Shalom DovBer of Lubavitch

Translated by Rabbi Y. Eliezer Danzinger

In this discourse Rabbi Shalom DovBer examines of the inner
workings of zeshuvah, and explains how it is precisely through
making a detailed and honest examination of one’s character and
spiritual standing—which inevitably leads one to a contrite and
broken heart—that allows one to realize his or her essential connec-
tion with G-d.

OVERCOMING FOLLY

Kuntres Umaayan Mibeir Hashem

By Rabbi Shalom DovBer of Lubavitch

Translated by Rabbi Zalman I. Posner

In this classis ethico-philosophical work, Rabbi Shalom DovBer
weaves Chasidic doctrine, Kabbalah thoughts, Biblical and
Talmudic texts and candid insights into human frailties into a doc-
ument structured and systematic, yet informal and personal—a text
for study and meditation.

THE PRINCIPLES OF

EDUCATION AND GUIDANCE

Klalei Hachinuch Vehabadrachah
By Rabbi Yosef Yitzchak of Lubavitch
Translated by Rabbi Y. Eliezer Danzinger

The Principles of Education and Guidance is a compelling treatise
that examines the art of educating. In this thought provoking analy-
sis, Rabbi Yosef Yitzchak teaches how to assess the potential of any
pupil, how to objectively evaluate one’s own strengths, and how to
successfully use reward and punishment—methods that will help
one become a more effective educator.

oo



THE FOUR WORLDS

By Rabbi Yosef Yitzchak of Lubavitch

Translated by Rabbis Yosef Marcus and Avraham D. Vaisfiche

Overview by Rabbi J. Immanuel Schochet

At the core of our identity is the desire to be one with our source,
and to know the spiritual realities that give our physical life the
transcendental importance of the Torah’s imperatives. In this letter
to a yearning Chasid, the Rebbe explains the mystical worlds of
Atzilut, Beriah, Yetzira, and Asiya. ’
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ONENESS IN CREATION
By Rabbi Yosef Yitzchak of Lubavitch
Translated by Rabbi Y. Eliezer Danzinger

Said by Rabbi Yosef Yitzchak at the close of his 1930 visit to
Chicago, this discourse explores the concept of Divine Unity as
expressed in the first verse of the Shema. The discourse maintains
that it is a G-dly force that perpetually sustains all of creation. As
such, G-d is one with creation. And it is our study of Torah and per-
formance of the mitzvot that reveals this essential oneness.
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GARMENTS OF THE SOUL Vayishiach Yehoshua 5736
By Rabbi Menachem M. Schneerson, the Lubavitcher Rebbe
Translated by Rabbi Yosef Marcus

Often what is perceived in this world as secondary is in reality most
sublime. What appears to be mundane and inconsequential is often
most sacred and crucial. Thus, at their source, the garments of the
human, both physical and spiritual, transcend the individual.
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THE UNBREAKABLE SOUL Mayim Rabbim 5738
By Rabbi Menachem M. Schneerson, the Lubavitcher Rebbe
Translated by Rabbi Ari Sollish

The discourse begins with an unequivocal declaration: No matter
how much one may be inundated with materialism, the flame of




the soul burns forever. This discourse speaks to one who finds pleas-
ure in the material world, yet struggles to find spirituality in his or

her life.
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VICTORY OF LIGHT Zinu Rabanan Mitzvat Ner Chanukah 5738
By Rabbi Menachem M. Schneerson, the Lubavitcher Rebbe
Translated by Rabbi Yosef Marcus

Even darkness has a purpose: to be transformed into light. In this
compelling discourse, the Lubavitcher Rebbe, Rabbi Menachem M.
Schneerson, explains how we can draw strength from the story of
Chanukah for our battle with spiritual darkness, so that we, like the
Macabees of old, may attain a Victory of Light.
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ON THE ESSENCE OF CHASIDUS
Kuntres Inyana Shel Toras Hachasidus
By Rabbi Menachem M. Schneerson, the Lubavitcher Rebbe

In this landmark discourse, the Lubavitcher Rebbe, Rabbi
Menachem M. Schneerson, explores the contribution of Chasidus
to a far deeper and expanded understanding of Torah. The Rebbe
analyzes the relationship Chasidus has with Kabbalah, the various
dimensions of the soul, the concept of Moshiach and the Divine
attributes—all in this slim volume.
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NURTURING FAITH Kuntres Purim Kastan 5752

By Rabbi Menachem M. Schneerson, the Lubavitcher Rebbe

Translated by Rabbi Yosef Marcus

At its core, this discourse discusses the function of a nasss, a Jewish
leader, who awakens within every single person the deepest part of
the soul. Similar to Moses, the #nassi inspires the person so that one’s
most basic faith in G-d leaves the realm of the abstract and becomes
real. Nurturing Faith will cultivate your bond with the Rebbe's role
as the Moses of our generation.
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THERE ARE MANY IMPORTANT MANUSCRIPTS
THAT ARE READY TO GO TO PRESS, BUT ARE
WAITING FOR A SPONSOR LIKE YOU,

PLEASE CONSIDER ONE OF THESE OPPORTUNITIES
AND MAKE AN EVERLASTING CONTRIBUTION TO
JEWISH SCHOLARSHIP AND CHASIDIC LIFE.

FOR MORE INFORMATION PLEASE CONTACT:

THE CHASIDIC HERITAGE SERIES
770 EASTERN PARKWAY
BROOKLYN, NEW YORK 11213
TEL: 718.774.4000
E-MAIL: INFO@KEHOTONLINE.COM
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COMING SOON!

LECHA DODI 5689 & 5714

By Rabbi Yosef Yitzchak of Lubavitch
and Rabbi Menachem M. Schneerson, the Lubavitcher Rebbe
Translated by Rabbi Ari Sollish

UMIKNEH RAYV 5666
By Rabbi Shalom DovBer of Lubavitch
Translated by Rabbi Yosef Marcus

Lol ol

TRACT ON PRAYER Kunseres Harcfillah

By Rabbi Shalom DovBer of Lubavitch
Translated by Rabbi Y. Eliezer Danzinger
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