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To our esteemed family and friends,

We are thankful to G-d Almighty and humbled by all the goodness He
has bestowed upon us. A simcha is made joyous when celebrated with

family and friends, and we thank you for joining us in this momentous
occasion.

It is our honor to present to you Lessons in Basi Legani, the prominent
Yud Shvat maamar, in the acclaimed Sichos in English Lessons series
format published in celebration of the wedding of our dear children,
Mendel and Hindi Mintz.

This unique and ever-relevant compilation explains the Rebbe Rayatz’s
final maamar to his Chassidim while incorporating the Rebbe’s
in-depth analyses which were delivered over the span of close to

forty years of the Rebbe’s leadership. As Yud Shvat nears, the Rebbe’s
insights interwoven into the original text are sure to enhance the Basi
Legani learning which customarily takes place in this season.

This maamar begins by quoting an excerpt from Shir HaShirim, “I
have come to my garden, my sister, my bride.” The midrash explains the
garden to be the bridal chamber which becomes a glorious home for
Hashem and his beloved through their invested efforts.

We bless our dear children, Mendel and Hindi, that their marriage be
filled with happiness and beauty as they walk through their garden, a
microcosm of Hashem’s garden.

May we all merit to reap the benefits of our efforts until we merit to
hear the ultimate joyous call of Hashem saying, “I have come to my
garden” with the coming of Mashiach now!

May we always share in simchos,
Mr. Reuven and Rochel Medalie
Rabbi Yossi and Sarale Mintz
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PUBLISHER'S FOREWORD

The Rebbe Rayatz had a unique sensitivity to the world’s natural beauty. In many
places in his Likkutei Dibburim, in mellifluous prose, he describes the splendor
latent in what others would consider the most ordinary scenes. Simultaneously,
he would appreciate how those settings mirror spiritual reality. For example:!

One day in the summer of 5656 (1896), I was strolling with my father in
a field in the country resort of Bolivke, near Lubavitch. The crops were
almost ripe, and the grain and the grass were nodding in a gentle breeze.

“Behold G-dliness!” said my father. “Each movement of every single ear of
grain and blade of grass was included in the Primal Thought of [...] Him
Who watches and gazes until the end of all the generations; and Divine
providence brings this thought to realization for the sake of a certain Di-
vine intention.”

In that context, the fact that the Rebbe Rayatz introduced the maamar pub-
lished for the day of his passing with the verse,* Basi LeGani, “I came into My
garden,” takes on added significance. A garden is a place of beauty, in which
a person delights. By paraphrasing G-d as saying, “I came into My garden,” to
describe the return of the Divine presence to this world, the Midrash is high-
lighting the nature of the world. It is a place in which G-d luxuriates.

What a unique way to describe our world!

When seen in the context of when the maamar was published, that introduction
takes on all the more significance. The Rebbe Rayatz’s life [5640 (1880) - 5710
(1950)] was a time of turbulence. During his early years, the Jewish people in
Russia suffered through pogroms and Czarist persecution. He assumed his
leadership of the chassidic movement shortly after the Communist revolu-
tion and he and his followers felt all the harshness of the Stalinist regime. The
beatings and deprivation he suffered at the hands of their minions ruined his
health, leaving him partially paralyzed. He was sentenced to the most severe

1. Likkutei Dibburim, English, Vol. 1, p. 179.
2. Shir HaShirim 5:1.
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punishment, and only through unique strokes of Divine providence did he
remain alive. After being exiled to Latvia and Poland, he labored to set up a
network of yeshivos and educational institutions despite the rigors of the De-
pression and the lack of appreciation many of the local leaders showed for his
work. He was in Warsaw during the Nazi occupation of that city and again,
only through unique providence was he able to escape. Despite his deterio-
rating health, after his arrival in the United States, he set out to change the
prevailing atmosphere of the American Jewish community, declaring America
iz nit anderish, “America is no different” - that unlike the conception of many
sectors of the American-Jewish community who thought meticulous Torah
observance was for the “old country;” America could become a Torah center.

After such a life, how does he refer to the world? A garden, a place of pleasure.’

A GARDEN, NOT ONLY A DWELLING

Beginning with Tanya* and continuing in many sources in Chassidus,” includ-
ing this maamar, an emphasis is placed on the Midrashs® statement that G-d
created the world because He desired a dwelling in the lowest realms. The use
of that description is highlighted, because a dwelling is the place in which a
person is completely himself, in which he expresses himself freely, allowing
the inner dimensions of who he is to be expressed. In that vein, Chassidus in-
terprets the Midrash’s statement as meaning that G-d desired a place in which
His Essence, Who He really is, will become manifest.

By starting with the verse, “I came into My garden,” the Rebbe Rayatz is adding
an important dimension to that teaching. Not only are we together with G-d
in a world that is His dwelling, a place in which His Essence is revealed. It is
a place of delight.”

A SHARED PLACE

The Rebbe Rayatz adds a further dimension to his description of the world by

3. Sichos Yud Shvat, 5732.

4. Tanya, ch. 36.

5. The series of maamarim entitled Yom Tov shel Rosh HaShanah, 5666, p. 3; Likkutei Sichos, Vol. 6, p. 17ff., et al.
6. Midrash Tanchuma, Parshas Bechukosai, sec. 3, Parshas Naso, sec. 16.

7. Toras Menachem, Hisvaaduyos, 5743, Vol. 4, pp. 1895-1896.
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quoting the Midrash® that interprets legani as lignuni, “My bridal chamber”
The beauty and the revelation of the essence that characterize this world are
shared by G-d and His bride, the Jewish people. Just as a home is fashioned
by the joint efforts of the husband and wife, so too, the contributions of both
G-d and the Jewish people are necessary for the world to reach its desired state.

Put simply, just as a garden needs to be tilled and cultivated, the latent spiritual
potential that G-d invested in the world has to be brought to revelation by the
Jews’” Divine service — and, particularly, as the Rebbe Rayatz emphasizes in
this maamar - the services of iscafia, “subordination,” and ishapcha, “transfor-
mation” — which remake the world’s material nature. In every material entity,
there are sparks of G-dliness, and it is the task of the Jewish people to bring
this inner spiritual reality to the surface.

THE SEVENTH GENERATION

In in the midst of his explanation of the Midrash that speaks of the world as
“G-d’s bridal chamber;” the Rebbe Rayatz introduces a second Midrash’ that
highlights the uniqueness of being the seventh, stating, “All those who are sev-
enth are cherished.” In the maamar he delivered upon accepting the leadership
of the chassidim,'* the Rebbe understood those words as marching orders. Just
as Moshe was the seventh and it was he who drew down the Divine presence
back to the earth, so too, is ours the seventh generation of Chabad-Lubavitch,
and it is our mission to complete the ultimate purpose and draw the Divine
presence to the earth again. Then, “I will come into My garden,” “My bridal
chamber” - G-d and the Jewish people will delight together in the consum-
mation of the original intent of creation.

8. Shir HaShirim Rabbah on Shir HaShirim 5:1.
9. Vayikra Rabbah 29:11.
10. Basi LeGani, 5711.






PROLOGUE

Yud and Yud-Gimmel Shvat marked the yahrzeits of the Rebbe Rayatz’s
grandmother, Rebbitzin Rivkah, and his mother, Rebbitzin Shterna Sarah, re-
spectively. It was customary for him to deliver or prepare maamarim for study
on those days. He did so for Yud and Yud-Gimmel Shvat, 5710 (1950), as well.

Suddenly, on Shabbos morning, Yud Shvat, 5710, everything changed. The
Rebbe Rayatz passed and the maamar published for that day took on a different
significance. The Rebbe understood it as a spiritual last will and testament.

A SOURCE FOR ONGOING GUIDANCE

In letters and sichos directed to chassidim as individuals and as a collective, the
Rebbe counseled them to look to the maamar for answers to their individual
questions. For example, in a letter addressed to the noted chassid, Reb Nissan
Nemenov, he writes,' “In the maamar released for the day of [the Rebbe’s]
passing, there are several astonishing® statements. In my humble opinion, the
resolution of your question is found in the beginning of sec. 5

Similarly, in a sichah, delivered on 19 Kislev, 5711 (1950), the Rebbe highlights
the importance of studying this maamar as a tool to maintain an active bond
with the Rebbe Rayatz, stating:

I would like to offer another suggestion. That [every]one should review
and have committed to memory the entire - or at least a portion of the
- maamar the Rebbe released for the day of his passing (i.e., the maamar
entitled Basi LeGani). Then from time to time, whenever he feels confu-
sion, is disturbed by doubts, or “confronted by that scoundrel [i.e., the evil

»

inclination],” he should mentally review that maamar.

What matters most here is not so much the quantity — whether one studies
the whole maamar or (if for whatever reason that is impossible) part of

1. The Rebbe’s Igros Kodesh, Letter no. 565, translated in I Will Write It in Their Hearts, Vol. 5.

2. “Astonishing” is used to translate the word Baal Shemska. Just as the Baal Shem Tov revealed miracles of a
wondrous and astonishing nature, so, too, there are wondrous and astonishing statements in this maamar.
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it; what matters most is the quality - that its words should be engraved
in one’s mind, like letters that are an intrinsic and inseparable part of the
stone in which they are engraved or like the living waters that flow from
a spring and remain connected to their source, the essence of the soul.?

CONTINUING STUDY

On Yud Shvat, 5711 (1951), when the Rebbe formally accepted the leadership
of the Chabad-Lubavitch movement, he did so by reciting a maamar begin-
ning with the same verse and theme as the maamar of the Rebbe Rayatz. The
chassidim noted that both the Rebbe Rayatz and his father, the Rebbe Rashab,
had also initiated their leadership in this manner, delivering a maamar on the
same verse and theme as the last maamar their predecessor delivered. What
struck the chassidim as unique, however, was that a year after that, on Yud
Shvat, 5712 (1952), the Rebbe again delivered a maamar based on that verse,
but in contrast to the maamar delivered during the previous year, this year he
focused on the second section of the Rebbe Rayatz’s maamar.

By the third year, it was understood; the Rebbe’s maamar highlighted the third
section of the Rebbe Rayatz’s maamar. The pattern continued until 5730 (1970),
the twentieth anniversary of the Rebbe Rayatz’s passing. The Rebbe Rayatz had
prepared Basi LeGani to be published as a series of four maamarim: two for
Yud and Yud-Gimmel Shvat, as mentioned above, one to be published for Pu-
rim, and one to be published for Beis Nissan, the yahrzeit of the Rebbe Rashab.
Each of these maamarim comprised five sections. Thus, by 5730, the Rebbe had
completed the explanation of all twenty sections of the Rebbe Rayatz’s maamar.

As Yud Shvat, 5731 (1971), approached, the chassidim wondered what the
Rebbe would do that year. Characteristically, the Rebbe continued his ongoing
pattern, going back and reviewing the first section of the maamar. He contin-
ued in this manner until 5748 (1988), the last year he delivered maamarim in a
regular fashion. In subsequent years, he released edited versions of maamarim
that he delivered in previous years corresponding to the section associated
with that year.

This pattern has continued each year until the present; chassidim study the
section of Basi LeGani appropriate for that year.

3. See Proceeding Together, Vol. 3, where that sichah is presented in its entirety.
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IN TRANSLATION

Significantly, Basi LeGani was the first book published by SIE, appearing in
5740 (1980). At that time, the publication of Jewish classics in English was
still in its infant stages. Afterwards, a second edition was published in 5750
(1990) - the product of the synergistic involvement of Eliyahu Touger, Sholom
Ber Wineberg, and Uri Kaploun - these editions sought primarily to convey
the conceptual flow of the Rebbe Rayatz’s maamar in a form accessible to an
English reader. With the rising popularity of the Lessons in Maamarim series,
the conception of the present volume began to take shape - to present a facing
translation of the Rebbe Rayatz’s maamar together with the insights of the
Rebbe gleaned from his review of that maamar over the years.

The goal is to produce a translation with commentary on all 20 chapters.
However, as Yud Shvat approached, we desired to produce a foretaste of that
complete work - the translation and explanation of the first five chapters.

As mentioned, the theme of the maamar is the revelation of the Divine pres-
ence here on this earth. Each person has his individual role in carrying out
this mission. It is our hope that the study and application of the lessons of the
maamar will lead to the fulfillment of that purpose and bring about the time
when “I will {again} come into My garden,” with the dawning of the Ultimate
Redemption.
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IN APPRECIATION

As in all SIE publications, this work was a harmonious collaboration of many
individuals, with each one seeing his input - not as an independent contribu-
tion — but as part of a collective effort, enabling the whole to become greater
than the sum of its parts. Even so, it is worthy to mention the roles played by
each of the participants in this undertaking:

Schneur Zalman Avtzon labored tirelessly to convert the initial translation of
the maamar to the format of the Lessons in Maamarim series.

Rabbi Eliyahu Touger fine-tuned the translation and added extensive
explanations.

Levi Paltiel, Schneur Zalman Avtzon, Yaakov David, Meir Avtzon, and
Rabbi Naftoli Hertz Pewzner, critically reviewed the translation, and clar-
ified many points.

David Hendler who edited the translation and chapter introductions.

Uri Kaploun added masterful contributions in both style and content to the
foreword.

Yosef Yitzchok Turner put in hours after hours to produce an attractive and
user-friendly text, making sure that the translation corresponded to the He-
brew original.

Rabbi Shmuel Avtzon who conceived of the project and not only harmonized
the contributions of all the others, but made his own in both style and content.

Sichos in English
3 Shvat, the yahrzeit of
Rabbi Yonah Avtzon, longtime director of SIE
Brooklyn, New York
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BASI 11727 *TIX2
The following maamar, comprising sections 1-5 (i.e., part |) of the series of
discourses with the general title of Basi LeGani, was released in advance
for study on Shabbos, Parshas Bo, Yud Shvat 5710 (1950), in honor of the
yahrzeit of the Rebbitzin Rivkah,' the grandmother of the Rebbe Rayatz.

The footnotes to the Rebbe Rayatz's maamar were added by the Rebbe.
The use of the first person in footnote 30 is thus referring to the Rebbe.

1. Often the Rebbe Rayatz delivered - and many times, particularly in his later years published for study - a maamar in
connection with that date. The Rebbe Rayatz did so in 5710 as well. He also passed away on that day. He prepared these

five sections to serve as the first of a longer series of maamarim. The second five sections, the maamar entitled HaYosheves
Beganim, were published together with these five. The next five were published — without an introductory verse that serves
as a title - for Purim. And the last five were published - also without a title — for 2 Nissan, the yahrzeit of the father of Rebbe
Rayatz, the Rebbe Rashab.

The Rebbe viewed the maamar as a “spiritual will,” left by the Rebbe Rayatz to define the mission of the coming generation.
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A PRIVATE PLACE FOR G-D AND HIS BELOVED

ur Sages' explain that Shir HaShirim is not to be taken at face value: it is a metaphor

describing the ongoing relationship between G-d and His bride, the Jewish people.
In that vein, they interpret? the phrase,® “| have come into my garden,” as referring to
the time of the construction of the Sanctuary, when the Shechinah, the Divine presence,
came into His garden, returned to our world.

Our Sages relate? that, initially, the Divine presence had been manifest in the world;
to quote, “In the beginning, the essence of the Shechinah was present in this lowly world.”
However, afterwards, due to the sin of the Tree of Knowledge, the Divine presence
withdrew from the world. As a result of subsequent transgressions, it receded further
and further, rising to loftier spiritual realms.

Through his Divine service, Avraham brought about a reversal of that trend and
started the process of drawing the Divine presence back down to the earth. That pro-
cess culminated with the achievement of Moshe, the seventh in this sequence, through
whose efforts, the Shechinah “came into My garden,” and became manifest again on
this earth through the construction of the Sanctuary.

In the maamar that follows, the Rebbe Rayatz explains that the Divine presence was
initially manifest on the earth because G-d brought the world into being since nisaveh...
lihiyos lo dirah bitachtonim, “"He desired a dwelling in the lowest realm.” Since He desired
this world, when He brought it into being, His presence was manifest within it.

n92°nhxR 137 °nX2 “I have come into My garden, My sister, My
bride.”

U772 XX Commenting (on this verse), Midrash Rabbah
(Mpn2) 7271 observes

The interpretation of the verse, “I have come into My garden,” is found in many
sources in the Midrash. Here, the Rebbe Rayatz highlights that the source is the
interpretation of the Midrash on the verse.?

1. Midrash Tanchuma, Parshas Tetzaveh, sec. 5, et al.
2. Shir HaShirim Rabbah on the verse to follow.
3. Shir HaShirim 5:1.

4. Chassidim noted that the association of this verse with the return of the Divine presence to this world is found in sev-
eral other sources in the Midrash (Bamidbar Rabbah 13:2; Midrash Tanchuma, Parshas Naso, sec. 20, et al.) and is attributed
to several different Sages. In Shir HaShirim Rabbabh, it is attributed to “Rabbi Menachem, the son-in-law of....” Noting the
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N3 PR 7YY (MIPRI) 727 WITHR RORI LAY NINK 139 SNR2” (x
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X2 2°N3 1R 132”7 that the word used is not 13% which means “to the
garden’,

*337 XPX  but 339 which means “to My garden” -

By using the possessive form, “My garden,” the verse is implying that when the
Divine presence became manifest in the Sanctuary, it was not coming to a new
place. Instead, it was returning to a place where it had already been manifest before.

The Midrash proceeds to explain that the inference from the possessive form is
more encompassing.

,’;na;? 127 implies ’m;?, which means, as the commentaries on
the Midrash explain, “my bridal chamber.”

n‘gmj; MRY Y D‘lp?g‘? It is as if the Divine presence is saying, “I have come
into My bridal chamber, into the place in which My
essence originally was manifest.”

7PV YT The Midrash continues, “[In the beginning,] the
A 2°1IANN2  essence of the Shechinah was present in this lowly
world.”

The term Shechinah (N3>W) is translated as “the Divine presence,” because its root
letters 10w, mean “dwell” Thus, the term Shechinah refers to the dimension of G-dli-
ness that dwells and enclothes itself within the world.

In the spiritual realms, there are many levels that are referred to as Shechinah. The
Rebbe® explains that the term “the essence of the Shechinah” refers to “the essential
and innermost dimension of the Shechinah”

»
>

The term tachtonim, literally, “lower places,” is plural and there are many levels
in the chainlike progressions of spiritual realms that can be considered “lower.”

focus on the author of the teaching, the Rebbe explained (see Sefer HaSichos 5752, Vol. 2, p. 400, footnote 81) that since
the maamar, Basi LeGani, focuses on the ultimate manifestation of the Shechinah in this world, it highlights the connection
to Rabbi Menachem, because as our Sages comment (Sanhedrin 98b), Menachem is one of the names of Mashiach.

5. See Tanya, chs. 41 and 52. In chassidic thought, dwelling within and enclothement are considered synonymous terms
because enclothement involves the light adapting to the form that characterizes the recipient like clothes that are tai-
lored to fit the wearer. Only after such a process, can it be said that the light dwells within that recipient.

6. The Rebbe’s maamar entitled Basi LeGani, 5711.
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Nevertheless, from the Midrash — which states that due to the sin of the Tree of
Knowledge, the Divine presence withdrew from the earth and returned with the
construction of the Sanctuary - it can be understood as implying that the term
tachtonim is referring to this physical world.®

Thus, at the beginning of creation, this world was meant to be a place where the
loftiest levels of Divine light would be manifest.”

More specifically, it was only the potential for that revelation that was manifest
at the time of creation. The ultimate manifestation will be in the era of Mashiach
and will be brought about by man’s Divine service.® The rationale is — as will be
explained below - for G-d’s dwelling to permeate the world and become internal-
ized within it, the dwelling cannot be drawn down on G-d’s initiative alone, but
has to be fashioned by the service of the created beings themselves. That motif was
reflected at the very beginning of creation, when G-d placed man in the Garden
of Eden “to cultivate it’ and guard it” '

Since only the potential for the manifestation of G-d’s presence existed at the time
of creation, there was the possibility for sin.

nyT3 7Y XL YY1 Thus, in the wake of the sin of the Tree of
Knowledge,

This sin served as the source for all the sins committed by mankind afterwards.®
G-d created man without a tendency to sin. Violating G-d’s will was totally out
of character."" After the sin, by contrast, the possibility of sinning exists within
a person’s mind and heart and it is necessary to struggle to avoid sinning in the
future. For that reason, this was the most serious sin.

nPown R0y the Shechinah departed from the earth and rose
,¥°272 I8 into the heavens.

7.In many of the Rebbe's maamarim entitled Basi LeGani, he discusses what is meant by the term “the essence of Divine
presence.” We are following the interpretation given in the maamar entitled Basi LeGani, 5731, the Rebbe's last treatment
of the subject.

8. Sefer HaMaamarim 5670, p. 215ff. The Rebbe's maamar entitled Basi LeGani, 5731, footnote 32.

9. Bereishis 2:15.

10. The Rebbe's maamar entitled Basi LeGani, 5731.

11. One might then ask: How was the sin of the Tree of Knowledge possible? There are lengthy explanations concerning
this which are outside the scope of this maamar. See Rebbe's maamar entitled Basi LeGani, 5731, sec. 5; Toras Chayim,
Bereishis, p. 153d ff.; Likkutei Sichos, Vol. 18, p. 395, and the sources mentioned there.
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This was the fundamental step in the departure of the Divine presence. Firstly,
since man is an earthly being, this departure is what primarily affects him. When
the Divine presence is manifest in this world, our spiritual consciousness is of an
entirely different nature. Moreover, from G-d’s perspective, this is the fundamental
withdrawal, for, afterwards, in a revealed manner, the world was no longer fit to
be His dwelling, which was the purpose of the creation.®

Why did sin cause the withdrawal of the Divine presence? G-d’s presence is mani-
fest in this world because He desired to derive pleasure from man’s Divine service.
Since sin constitutes the polar opposite of that desire, He withdrew His presence,
like one who loses interest and turns away when his will is violated."

VIR 1R RUM *72 2V Later, on account of the sin of Cain and then the
sin of Enosh,

nown pPno)  the Shechinah withdrew even further from this world,
/3727 'R ¥°pn  rising from the nearest heaven to the second, and
then to the third.

2121973 7972 72 I0R]  Later yet, the sins of the generation of the Flood
77973 'R ARPA0I  caused the Divine presence to recede from the third
heaven to the fourth, and so on."

The Rebbe Rayatz singles out the sin of the Tree of Knowledge because that is
what brought about the most fundamental change. The withdrawal of the Divine
presence into successively loftier spiritual realms did not make such a sweeping
difference in man’s Divine service. Once the Shechinah was no longer manifest in
this earth, the difference was of a relative, not a radical, nature. It was the initial
withdrawal from the earth that changed the fundamental nature of our existence.®

%y 127 WTna ’°R7191 The Midrash notes that the recession of the revealed
] 51? DX YW 7109 Divine presence is alluded to in the wording of the
— 132 77000 DPX

12. The seven sins mentioned by the Midrash: the sin of the Tree of Knowledge, Cain's murder of Hevel, the worship of
false deities by Enosh and the people of his generation, the sins that preceded the Flood, building the tower of Bavel, the
sins of Sodom and Amorah, and the sins of the Egyptians in Avraham's time.
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verse that relates that Adam and Chavah, “heard the
sound of G-d walking about in the garden"

°X 7971 ,X28 °271 9% “Rabbi Abba notes, “The verse does not [use the
,q'_?tlsz N'?N 1IR3 N2 expected form of the verb,] 77an, [‘walking; i.e., pro-
gressing in an ordered manner,] but rather 77101,
791X1 YD R2IX1 ¥R [which suggests] jumping and progressing, jump-
ing and progressing,” i.e., they heard the Divine
presence springing back in successive stages of with-

drawal in the process of its departure from this world.

177y 72 90X The Midrash proceeds to explain that after seven sins

D78 YAV caused the Divine presence to withdraw seven spiri-
tual levels from its initial manifestation in this world,
seven tzaddikim' arose

TYNY 1PP2WD DR 1T whose Divine service drew the Divine presence
back into this world below.

More precisely, through their Divine service, they began drawing down a greater
manifestation of the Divine presence than that which existed previously. As men-
tioned above, and to be explained in greater length, since the manifestation of the
Divine presence is dependent upon man’s service, each stage of that service brings
about a greater manifestation.

DR 77971 7271 037328 Through the merit of Avraham, the Shechinah was
/17 /1 ¥°p10 12W3 brought down from the seventh heaven to the
sixth,

True, there were great tzaddikim before Avraham. However, their Divine service
centered primarily on their own selves. Avraham made mankind as a whole aware
of G-d’s presence, “calling forth the name of G-d, the eternal L-rd.”'* Moreover, our

13. Bereishis 3:8.
14. The seven tzaddikim mentioned by the Midrash are Avraham, Yitzchak, Yaakov, Levi, Kehos, Amram, and Moshe.

15. Ibid. 13:4. See the maamar entitled HaChodesh, 5700, where these concepts are explained.
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Sages'® interpret that verse to mean that not only did he proclaim the presence of
G-d, he motivated others to do so. Furthermore, he carried out these efforts with
mesirus nefesh, self-sacrifice, without any thought of his own self at all. Accordingly,
it was his Divine service that was able to reverse the trend and begin the process
of drawing the Divine presence downward again."”

;17 " p¥” and then through the merit of Yitzchak, the Shechi-
nah was brought down from the sixth heaven to the
fifth, and so on,

Just as with the withdrawal of the Divine presence, the Rebbe Rayatz did not
elaborate regarding the intermediate phases, because what was most important
was the initial withdrawal from the earth; so too, he does not elaborate regarding
the intermediate phases in the process of drawing the Divine presence down to
the earth again.

YW RITW AWN °2 7Y until Moshe, the seventh of these tzaddikim

(1°2°20 1°y°2w3 927)  (and “all those who are seventh are cherished”ls),

16. Sotah 10b.

17. Avraham's service began the spread of the awareness of G-d to others, as reflected by the verse (Bereishis 13:4.), "He
proclaimed there the name of G-d, the eternal L-rd (219 9-X).” More particularly, as our Sages emphasize, his service
was entirely outward oriented. Thus, they state, “Do not read vayikra - ‘'he proclaimed,’ but vayakri - 'he motivated others
to proclaim™ (Sotah 10b, cited by the Rebbe in his maamar entitled Basi LeGani, 5711).

Moreover, as explained in Chassidus (Likkutei Torah, Devarim 43c, et al.), the above verse does not say 091 5-X, “G-d of
the world,” but 0%y 5-X, implying that G-d and the world are one. Not only did Avraham emphasize that G-d was the
Master of the world, he taught- as we proclaim in the Shema - that “G-d is one,” i.e., His oneness pervades and permeates
all existence (see also the maamar entitled ViKibeil HaYehudim, 5711). These efforts began the process of making the
world a dwelling fit for the Divine presence to rest in.

Nevertheless, as the Rebbe continues in his maamar cited above, what is significant is that Avraham carried out his
service with mesirus nefesh. In order to motivate the Divine presence to change course, reverse its direction, and begin a
downward flow, there had to be a revolutionary change in man’s Divine service. This reflected the uniqueness of Avra-
ham's service. He went beyond his personal nature - even the nature of his G-dly soul (ibid.) - and carried out his service
with utter self-sacrifice.

18. Vayikra Rabbah 29:11; cf. the conclusion of the maamar beginning HaChodesh HaZeh, 5700.

This Midrash has no direct connection with the Midrash from Shir HaShirim Rabbah on the verse, "l came into My garden,”
which serves as the theme of the present maamar. It is cited by the Rebbe Rayatz to emphasize that the primary step in
drawing down the Shechinah was accomplished by Moshe who drew it down to this physical world. Why was Moshe able
to accomplish this? Because he was the seventh. (See the Rebbe's maamar entitled Basi LeGani, 5711, where he elaborates
regarding the uniqueness of being seventh.)

It is worth noting that the Midrash, beginning with the words Basi LeGani, “| came into My garden,” is cited by the Rebbe
Rayatz in several maamarim, [e.g., the maamar entitled B'Etzem HaYom HaZeh, 5683 (Sefer HaMaamarim 5682-5683,
p.173ff.); the maamar entitled Basi LeGani, 5686 (Sefer HaMaamarim 5686, p. 231ff.); the maamar entitled Padah BiShalom,
5687 (Sefer HaMaamarim 5687, p. 83); the maamar entitled Tik'u, 5697 (Sefer HaMaamarim 5691, p. 11); the maamar entitled
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The Midrash does not say, “All the cherished are seventh.” That wording would imply
that the person is cherished because of his own efforts and service. By saying, “All
those who are cherished are seventh,” the Midrash implies that the virtue is inherent
in being the seventh in the progression, i.e., is not dependent on the choice, will, or
desire of that person. It is granted to him because of his position in the sequence.®

JPIR2 7WYNY 37737 drew the revelation of the Shechinah down into this
world below.

Just as the fundamental element of the withdrawal of the Divine presence was the
withdrawal from this world, so too, in the reversal that involved drawing down
the Shechinah from above, the fundamental element was drawing it down into this
world. Apart from the fact that this stage in drawing down the Shechinah is the one
that affects our Divine service most profoundly, it is also the most fundamental
phase in enabling the world to reach its purpose, to be a dwelling for G-d’s Essence.

73 MIP2R 193 9pY1  The primary revelation of G-dliness was in the
WTpnd n°22  Beis HaMikdash,

WTpn °2 WYY 2027 as it is written, - “And they shall make Me a Sanc-
02902 °nI0WY tuary and I shall dwell within them”"

As Rambam writes in the beginning of Hilchos Beis HaBechirah,”’ the command-
ment to fashion a dwelling for G-d began with the Sanctuary in the desert and
continued with construction of the Beis HaMikdash. The Beis HaMikdash followed
further and more complete phases in man’s Divine service and thus represented
a more comprehensive stage in the manifestation of the Divine presence. This is
evidenced by the fact that, from the dedication of the Beis HaMikdash onward,
G-d’s presence was — and will be — manifest in that place for all time.

Basi LeGani, 5692 (Sefer HaMaamarim 5692, p. 288), et al.]

In many of those maamarim, Moshe's merit in being the seventh is not mentioned at all. Why then is it mentioned in the
maamar released for Yud Shvat, 57107 Chassidim have interpreted this as an allusion to the seventh generation of Chabad
which dawned on that day, as the Rebbe emphasized in sec. 3 of his maamar entitled Basi LeGani, 5711.

(This midrash is also mentioned in the maamarim cited above that are associated with Beis Nissan, the yahrzeit of the
Rebbe Rashab. Perhaps the reason for this is because, when counting from the Baal Shem Tov, the founder of Chassidism,
the Rebbe Rashab was the leader of the seventh generation.)

19. Shmos 25:8.
20. Rambam, Hilchos Beis HaBechirah 1:1-3.
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By emphasizing that the process of the manifestation of G-d’s presence was not
completed through the construction of the Sanctuary, but was continued by the
construction of the Beis HaMikdash — and also, by the fashioning of a Beis Ha-
Mikdash in every Jew’s heart — the Rebbe Rayatz highlights that the command to
make the world a sanctuary for G-d is an ongoing process that will continue until
its consummation with the construction of the Third Beis HaMikdash by Mashiach.

IR3I XY 9932 Significantly, the last Hebrew word of the verse is not,
as expected, 15102 which would mean “within it,”

,029N2 XPX  but 03in3, which means “within them” -
ORI I0R 92 702 for G-d’s dwelling is within each individual Jew.
This concept provides insight into the verse,

PR AW 0787 71 “The righteous will inherit the land and dwell
/9y 1YY 3w forever upon it

The word laad, here translated as “forever”, recalls the word ad in the phrase, “He
Who dwells forever, exalted and holy is His name”

The above verse may thus be understood as follows:

PR WY o187 “The righteous will inherit the land,” which is an
IV A RINY  allusion to Gan Eden,

Since the Rebbe Rayatz mentions this point in connection with the line that fol-
lows - that the tzaddikim draw down G-d’s presence into this physical world - it
follows that, in contrast to many sources, here, the term Gan Eden does not refer
to the incorporeal world of the souls, but to the Garden of Eden here on earth.?

;218 Why?

11°7) 0°°2Wn 0iW 07 Because they prompt “He Who dwells forever,
729 N0 (2°2°Wnn  exalted and holy is His name,”” to dwell
,Wﬁm 01 Y
21. Tehillim 37:29.

22. The Rebbe's maamar entitled Basi LeGani, 5729, sec. 1.
23. The Shabbos and festival liturgy. Cf. Zohar 11, beginning of Parshas Vaeira, and Biurei HaZohar, ad loc.; see the
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790 932 7Y and be revealed in this physical world below.

The Rebbe notes' that the Rebbe Rayatz changes the order of subjects in the Mid-
rash. The Midrash quotes the verse, “The righteous will inherit the land...,” before
mentioning the indwelling of the Divine presence in the Sanctuary. The Rebbe
Rayatz mentions the Sanctuary first and then the Beis HaMikdash to clarify that
when speaking of the righteous, the intent is not only to mean the seven tzaddi-
kim mentioned in the Midrash, but the entire Jewish people, of whom it is said,*
“Your nation are all righteous.” For the Divine service of transforming this world
into a dwelling and Sanctuary for G-d was the mission of the entire Jewish people
in Moshe’s time - and for all time. Nevertheless, the emphasis is on Moshe - the
seventh — because the potential for every Jew to carry out this service is generated
by Moshe and the extension of him in every generation.

*137 °nX2” 171 This, then, is the meaning of the verse, “I have come
into My garden,’

The Rebbe notes? that it is very unusual to find the term Vezehu, translated as “This,
then, is the meaning” at the beginning of a maamar. Usually, it appears at the end of
a maamar, when the author is offering a summation of his thoughts. However, it is
appropriate here because with this sentence, the Rebbe Rayatz is summarizing the
introductory portion of the maamar, which outlines the theme of the entire maamar.

The revelation of the Divine presence in the Sanctuary and later, in the Beis HaMik-
dash, and more particularly, the revelation of the Divine dimension which every
Jew at all times achieves within himself through the construction of his personal
sanctuary, is what is meant by

21132 “T have come into My bridal chamber”;

1Py MW 0IpnY  i.e., the Shechinah here speaks of its return to its
,”n‘gm;a original location, its essential abode -

maamar in Likkutei Torah entitled Eileh Pekudei, sec. 6, and its Biur, sec. 4.
24. Yeshayahu 60:21.
25. The maamar entitled Basi LeGani, 5731, footnote 12.
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7OV YT for the essence of the Shechinah was in this lowly
S o3Pnn2 world.

From the explanations given above - that at the time of creation, it was the potential
for the revelation of the Shechinah that was present in this world - it can be under-
stood that the “return” of the Shechinah to this world at the time of the construction
of the Sanctuary represented a greater revelation of G-d’s presence, following the
motif of yeridah litzorech aliyah, “a descent for the purpose of ascent.”*

The Rebbe Rayatz proceeds to explain why the essence of the Shechinah was in
this world.””

A PLACE CALLED HOME

hassidus elaborates in great depth regarding that expression, “The Holy One, bless-

ed be He desired to have a dwelling place in the lower worlds,”?® highlighting the
implications of the terms: “desire,” “dwelling,” and “lowest realm.”

When asked to clarify our Sages’ teaching that G-d “desired a dwelling in the lowest
realm,” the Alter Rebbe replied,?® “With regard to a desire, you don't ask ‘Why?""

The Rebbe explains3® that this was not a mere witticism; the Alter Rebbe was high-
lighting what the true nature of a desire is. When speaking about an action that is
motivated by logic, it is relevant to ask: “Why was it performed? For what reason did the
person act as he did?" By contrast, a true desire is not something wanted for a reason,
but something wanted solely because it is wanted.”

Similarly, when speaking about bringing an entity into existence, we expect there
to be a reason. Since it did not exist previously and was created, it is logical that it was
brought into being for a purpose, a reason that makes sense.

What being has no purpose for its existence, and needs no reason to be? Only G-d. His
existence transcends the concept of purpose. He simply is. He was, and He will be. Unlike
creations, His existence is not brought into being from nothingness, but rather His is true

26. Cf. Makkos 7b; see Likkutei Torah, Bamidbat, p. 65d; Devarim, p. 50b; Shir HaShirim, p. 17¢; Likkutei Sichos, Vol. 5, p. 59ff.,
et al,, where this concept is explained.

27. The Rebbe's maamarim entitled Basi LeGani, 5711, sec. 4, and 5731, sec. 2.

28. Midrash Tanchuma, Parshas Bechukosai, sec. 3, Parshas Naso, sec. 16. See Tanya, ch. 36.

29. The Alter Rebbe's reply is cited in the maamar entitled Yom Tov shel Rosh HaShanah, 5666, and the maamar entitled
Shokav Amudei Sheish 5702, sec. 19.

30. See the Rebbe's maamar Basi LeGani, 5731, and Likkutei Sichos, Vol. 6, Parshas Shmos, et al., where the Rebbe explains
this point.

31. For this reason, it is only G-d Who can truly desire. Although man also has drives which are called desires, in an
ultimate sense, the use of that term is merely a metaphor because all of our “desires” have motivations - either conscious
or subconscious - behind them. We may not understand or realize what is triggering our “desires,” but there are inner
factors, psychological, emotional, and/or physiological, that prompt us to want what we want.
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existence; He exists independently, without a cause or reason for being.” Since He does not
have a reason for His existence, He - and only He - can desire something for no reason.

When speaking about a desire, there is no room for questions; the person desires
the object or the activity because he desires it. This is the focus of his soul at that time.
Saying that G-d desires to bring our world into being means that He invests something
which is not reasonable or logical, an aspect that does not have a purpose or a cause,
a dimension of the essence of His Being, into creation.??

Therefore, the world that comes into being from His desire is intended to be His
dwelling. What is a dwelling? A place where a person is completely himself, where he
expresses himself freely, allowing the inner dimensions of who he is to be expressed.

This is what G-d desired - a place where His Essence, Who He really is, will become
manifest.

Where is that Essence to be manifest? That leads to the third term, the “lowest
realm.” After the clarification of the above two concepts - that the world was intended to
be a dwelling for G-d's Essence which comes into being through His desire - the nature
of the world brought into being through that desire becomes understood. It is a world
for which there is no explanation why G-d would desire to bring it into existence. Were
there to be such an explanation, that explanation - and not a simple desire - would be
the reason for its existence.®

This is what defines our world as lowly: that its material existence shares no connec-
tion - neither apparent or even comprehensible through logic - with G-d or His purpose.
Such a world could only be brought into being because G-d desired it. Precisely because
its existence is sourced in His Essence from which His desire emanates is why such
a world - a place where His presence is not apparent and man can choose to ignore
His will, and yet, despite having that option, will serve G-d - is where He desired His
dwelling to be manifest.

7377 ,837 173931 Now, the ultimate purpose for the creation of the
NX>722 71973 N°99R  spiritual and physical worlds
,NIn%Iv n1anm

32. As Rambam (Hilchos Yesodei HaTorah 1:1) states, “From the truth of His Being came into existence all beings.”

33. For example, one of the fundamental kabbalistic texts, Eitz Chayim, states that the world was created “so that the
perfection of [G-d's] powers would be revealed.” However, there is an element of the world's existence - the concept of
selfhood (yesh) in chassidic parlance, the feeling that | exist independently, without anything causing my existence - that
does not reveal G-d's powers. Quite the contrary, it stands in opposition to that revelation. Hence, that rationale cannot
be the reason for this world's creation.
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T2 WITR3 MIRNIT  was that, “The Holy One, blessed be He, desired to
77207 92 N2 X317 have a dwelling place in the lower worlds”:
,2°I002 1777

The purpose of the creation of all existence including the entire Seder Ha-
hishtalshelus - the chainlike progression of spiritual levels of existence - is for the
creation of this world, for it is here that G-d desired that His dwelling be fashioned.
Hence, it is here that His Shechinah was originally invested and this is the place
He describes as “My bridal chamber.”

Therefore, as the maamar continues, His dwelling involves

N’ NIPYR 2193 Y that G-dliness be revealed below on this material
plane

,0IRI NTI2Y > %Y by means of man’s Divine service*

T

,RODINRI X02NX *1° %Y of subordinating and transforming his physical

nature and that of the world around him.

The fact that the nature of man in the world requires subordination and transfor-
mation to serve G-d reflects the definition of this world as being “lowly;” a place
where G-dliness is hidden.

More particularly, the concept of a dwelling in the lower worlds indicates not only
where the dwelling will be, but also: a) That the dwelling be achieved by the created
beings themselves, through their service, and b) That the service they perform in-
volves the world’s physical substance and the mindset that prevails in it. Therefore,
it is man’s service of iscafia, “subordination,” and ishapcha, “transformation,” that
transforms the world into G-d’s dwelling.*”

34. This can also be inferred from the description of the world as the “bridal chamber” that man and G-d share. A home is
established through the efforts of both a man - in the analog, G-d - and a woman - in the analog, the Jewish people.

35. Significantly, in the synopsis added at the end of sec. 1, the Rebbe does not mention that G-d's dwelling is fashioned
through man's Divine service as a whole, but rather focuses on specifically the Divine services of iscafia and ishapcha.
Although from the beginning of creation, there was an emphasis on man's service - as G-d placed man in the Garden of
Eden “to cultivate it and guard it" - originally, the world was not characterized by concealment and thus, the services of is-
cafia and ishapcha were not relevant. It is only after the sin of the Tree of Knowledge, when man's conception of existence
changed (see sec. 5 below), that these services became necessary. Nevertheless, it is precisely these services that elicit
the revelation of “the glory of the Holy One, blessed be He.” The descent caused by sin set the stage for man to perform a
more elevated service and thus draw down the ultimate revelations.
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The two terms the Rebbe Rayatz uses have specific definitions. Iscafia, “subordi-
nation,” refers to man’s efforts to compel his natural, animal tendencies to follow
G-d’s will - both in performing positive commandments and refraining from
violating prohibitions — even if his natural tendency is not to do so. In such an
instance, carrying out G-d’s will involves a challenge because the person must go
against his nature.

Ishapcha, “transformation,” involves a more complete service. The person trans-
forms his nature to the point where even his animal soul desires to fulfill G-d’s
commandments.*

TO BE G-D'S PARTNER IN THE CREATION

n Chassidus, the contrast between revelation from Above and a process of refinement

and ascent from below is explained at length. When the revelation comes from Above,
it is like sunlight shining into a room. In and of itself, the room is dark. However, light
dispels darkness and as long as there is an open window through which the sun’s rays
can shine, the room will be bright.

There is, however, an imprecision in the last statement. The room is not bright; it
has not changed. It is only that the sun’s light is illuminating it. When the sun sets or
the window is covered, the room becomes dark again.

This reflects the advantage of refinement and ascent from below. In that motif, the
object or the person being refined and elevated undergoes changes. He or it is no longer
the same as before. Take, for example, a student tutored by a teacher; even after he
has ceased studying under his teacher’s guidance, the instruction his teacher gave him
affects the way he approaches concepts.

To relate these concepts to the idea of a dwelling in the lowest realm: Were the
dwelling to be established through revelation from Above - because G-d manifested
His presence in this world - it would not be a perfect home for Him. There would be
something - the world as it exists in its own context - outside that dwelling. For the
dwelling to be truly “in the lowest realm,” part and parcel of the world's existence, it
has to be fashioned by man himself, through his Divine service, and involve elements
of the world's material substance. In that way, G-d's dwelling will permeate the world
in its totality.

The Rebbe Rayatz proceeds to explain how man fashions the dwelling that G-d
desired:

36. See the explanations to sec. 2 of the maamar where these concepts are further clarified.



15 MAAMAR BASI LEGANI 5710 - SECTION 1

MR DY 1°No7 LY o ,nnan wen (12 wabnnh awvn? TN anwid
.091¥3 3P%1 03 ,0PHRan WHI JIAT TI9T 12 30w Ywen 11 9021 ,nwin

790 7wiT The soul will descend from its Divine source - the
Jewish soul being an actual part of G-d* -

7932 W22na% 7un?  to this lowly plane and become enclothed in a body
,°N037 W91 and an animal soul,

1°0021 35°7¥° 071 which will conceal and obscure the soul’s light
,IDWIT IR DY

nnwIn YIvon 71 2921 and despite all this, through the study of Torah and
333 79371 9972  the observance of the commandments, the soul will
,N°n727 WY1 refine and purify the body and the animal soul,

.079v2 9P 031 as well as its portion of the world at large.

Every entity in the world is made up of a physical form with material substance
and a Divine life-force that brings it into being and maintains its existence. This
Divine life-force is referred to as a Divine spark. Avodas habirurim, the task of
refinement, refers to man’s efforts to highlight the Divine sparks within the material
entities with which he comes in contact and bring out their G-dly nature by using
them for a spiritual purpose.

In a pattern determined by unique Divine providence, every soul was allotted a
designated “portion of the world,” certain sparks he is destined to elevate. Indeed,
the fulfillment of a soul’s life mission is dependent on the accomplishment of this
task.

WHERE HEAVEN MEETS EARTH

Developing the concept that the task of making the world a dwelling for G-d is an
ongoing mission, the Rebbe* explains that the words of the Midrash that - “In the
beginning, the essence of the Shechinah was present in this lowly world” - mean that
the world was created in a manner that it was fit to become a dwelling for G-d through
man's service. Only the potential for the manifestation of the Shechinah was present

37. Tanya, ch. 2.
38. See Kesser Shem Tov, sec. 194; Likkutei Sichos, Vol. 1, p. 177.
39. The Rebbe's maamar Basi LeGani, 5731.
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initially. To make His dwelling complete, G-d concluded His creation by bringing man
into being and “plac[ing] him in the Garden of Eden to cultivate it and protect it.”° He
intended that man be the one who fashions G-d's dwelling through his efforts to refine
and elevate himself and worldly existence as a whole.

To give an example of how the world can become a dwelling for G-d's presence - and
to highlight how man'’s service is fundamental to the establishment of that dwelling -
the Rebbe Rayatz cites the verse,*® “"And they shall make Me a Sanctuary and | shall
dwell within them."” The Rebbe Rayatz underscores that the last Hebrew word of the
verse is not, as expected, 13302 which would mean “within it,” but @3in3, which means
“within them.” G-d did not dwell only in the physical structure of the Sanctuary and
the Beis HaMlikdash that followed it, but dwells within the sanctuary that is within each
individual Jew. In this way, the Jewish people bring about the manifestation of G-d's
presence in the world.

WIpn °2 WYY 3071 This, then, is the meaning of the above-quoted verse,
,/02In2°n10W1 “And they shall make Me a Sanctuary and I shall
dwell within them” -

;I0X1 IR 22 7902 within each individual Jew, as mentioned above.

779297 > Yy X3 The individual brings about this revelation of the
071123 N732¥2 Divine presence within his personal sanctuary
through his Divine service of refining materiality,

X02nX N1122 by subordinating and transforming his physical
,XJDINRY nature and that of the world around him.

X?DDNR 72”7 I9KRMI7  In this spirit, it is said,” “When the sitra achra, lit.,
RIIX X0 ‘the other side’; i.e., the cosmic force opposing holiness
is subdued,

XWTIPT RP° P7ROR  the glory of the Holy One, blessed be He, will be
1%y P02 X7 772 revealed in all the worlds.”

40. Shmos 25:8.

41. See Zohar, Vol. Il, p. 184a. See Tanya, ch. 27, [p. 37a fL.,] Likkutei Torah, Shmos, the beginning of Parshas
Pekudei, [p. 3a,] Bamidbar, Parshas Chukas, the maamar entitled Al Kein Yomru, [p. 65b ff.]
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Istalek, translated here as “revealed,” generally refers to withdrawal. It is used in this
context because it refers to the revelation of a level of light that is fundamentally
“withdrawn” — entirely transcendent — from the worlds.* By using this term, the
maamar implies that even when this light is revealed, its transcendent nature is
apparent.”

TO ELICIT A HIGHER LIGHT

he Rebbe Rayatz focuses on the Zohar’s statement that G-d's glory “will be revealed

in all the worlds,” stating that this refers to G-d's light that is sovev kol almin. The
latter term means “encompassing all worlds.” In Tanya,** the Alter Rebbe clarifies that
the intent is not encompassing and surrounding from above, from the outside, but rather
that this light is present within every element of existence. It is called “encompassing,”
because it is transcendent in nature, of a loftier type of being, not only of a given entity,
but of all entities that are defined.

To accentuate the uniqueness of this light, the Rebbe Rayatz contrasts it with G-d's
light that enclothes itself within the worlds and adapts itself to the various distinctions
between them, i.e., G-d's light that is memale kol almin. He explains the nature of the
differences between the four worlds, Atzilus, Beriah, Yetzirah, and Asiyah, and emphasizes
how G-d's light that is sovev kol almin transcends them, shining in all worlds equally.

XY 72 7371 When the phrase “in all the worlds” is used in
,”'{’?_3'?5] ’lﬁ‘?’lb;” that reference,

93873 N3717H PV 73397 it intends to describe a level of Divine light that
,W32 1%y 307132 X377 shines equally in all worlds,

With these words, the Rebbe Rayatz is not merely stating where this light will
shine, but also highlighting the nature of the light. Stating that this light shines in
all worlds equally implies that it is a different and unique type of light.

]’?p’?sj 93 22997 IR W ie., G-d’s light that is sovev kol almin, “encom-
passing all worlds.”

42. To cite an example on the physical plane: A nation’s relationship with their king is established specifically by setting
him apart and regarding him with reverence and honor (the Rebbe's maamar entitled Basi LeGani, 5730, maamar 2, sec. 2).
See footnote 53 below.

43, See the extensive explanation in the Rebbe's maamarim entitled Basi LeGani, 5711 and 5731, et al.

44, Tanya, ch. 48.
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922 °RRY  Hence, this light shines in all worlds equally.
,IW2 NNV

There are certain levels of G-dly light that are intended to be internalized within
the world, as the Rebbe Rayatz proceeds to explain in this maamar. As light of
that nature is diffused throughout the hierarchy of spiritual existence, each level
receives a measure of light appropriate for it. However, because of its transcendent
nature, the light that is sovev kol almin does not recognize any of these levels and
shines in all worlds equally.

The Rebbe Rayatz proceeds to explain G-d's light that is sovev kol almin by elabo-
rating on its counterpart, His light that is memale kol almin, that “invests itself in
the worlds” By describing the Divine light that is enclothed within the different
levels within the chainlike progression of spiritual existence (Seder Hahishtalshelus)
and adapts itself to them, he accentuates the uniqueness of the light that is sovev
kol almin, that it knows no definition whatsoever.

AR mn’gﬁm There are various levels of spiritual worlds:
BOboni~Ririkly

nIn73v 1937 9°%7 The loftier realms do not resemble the lower
Ningivy 0117y realms.
el yigints)

0197977 NIn%v2T  In the loftier realms, the Divine light shines forth
1932 7IRT PRY  in overt revelation,

IR 03003 NIN?9Y21 while in the lower realms, the revelation of the
72 22 ”1'73:;1 PR IPXR  light is not as apparent,

N3 X2 7RJY W21 and on certain levels, the light is even hidden and
INdI1 07V obscured.

,NI3771 °p1%0 772 W2 In this hierarchy of spiritual realms, there are differ-
ent levels.
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770277 AR” 2IN2W 31 The Midrash® refers to this variety of levels in its
/DY NDY "1 PR comment on the verse,* “My hand established the
earth, and My right hand spanned the heavens.”

)7 W2 RD°RY The Midrash states, “He stretched out His right
7V31,00% X721 927 hand and created the heavens; He stretched out
VIR X121 9981 His left hand and created the earth.”

770 722 17 ¥I17° As is well known, the right hand signifies a great-
,ni> 1233179877 %Y er light and more overt revelation than does the
left.

"0 A2Y °PnY” 1) This is what is meant by, “My right hand spanned
the heavens”

13123 72nW”7  “The heavens” refer to the loftier spiritual realms,
— 029y NI

PR Nrn22 7933 00 in which the revelation stems from G-d’s right
;IR 193 XMW hand which is associated with the revelation of light

X371 92¥Y 79X and the Divine light is revealed overtly.
173 NPRaa

The Rebbe Rayatz is emphasizing two dimensions of the higher realms: a) There is
a greater intensity of Divine light, and b) That light is not veiled, but rather shines
overtly. It is possible that there be a very powerful light, but for the light to be
shaded, and conversely, for there to be a lesser light but that it can be perceived di-
rectly. In the higher realms, the light is both more intense and it is revealed directly.

73123 "7IR”Y  In the above verse, “the earth” refers to the lower
Raylciyish ningIy spiritual realms, which are identified with the left
YXh nPnan o7 hand.

45. See Pirkei D’Rabbi Eliezer, ch. 18; Zohar, Vol. I1, pp. 20a, 37a, 85b.
46. Yeshayahu 48:13.
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;72 92 1732 7R XYW In these lower realms, the light is not as revealed,

X2 9%y 7IX73 011 and the Divine light is diffused in a hidden and
;N0 07V NIPM22  concealed manner, ie., in these realms, there is less
intensity of Divine light, and that light is shaded by veils.

UNDERSTANDING THE HIERARCHY OF EXISTENCE

he term “the higher realms” used immediately above refers to a level of existence

described as olamos haEin Sof, “the infinite realms,” i.e., realms of existence that are so
lofty that the spiritual qualities (sefiros) they comprise are subsumed entirely within the
G-dly nature of that realm. Chassidus* explains this concept with analogy of a flintstone.
The fact that sparks can be produced by striking a flint indicates that it contains the po-
tential to create fire. However, within the flint itself, no fire can be detected. Similarly, the
fact that through a chainlike process of descent from these lofty realms, distinct spiritual
qualities - [Chochmah (wisdom), Chesed (kindness), etc.] - come into existence in the lower
realms indicates that they also exist in these infinite realms. However, in the higher realms
themselves, these qualities are not at all distinct. They are subsumed within G-d's light.

The term “lower realms” refers to realms where these spiritual qualities become
distinct. Each quality and attribute assumes its own identity and functions accordingly.
Furthermore, in some of these lower realms, the created beings also have a sense of
yesh, “selfhood.” In this, we see the uniqueness of the realm of Atzilus. On one hand,
it is a defined realm where each of the attributes has a specific identity. On the other
hand, “He and his attributes are one."*® They have no sense of selfhood. By contrast, in
the realms below Atzilus, there is - albeit in a very lofty manner - a sense of self.

w933 Y3722 This concept can be grasped more completely through com-
,NIN%3Y 772 prehension of the well-known differences between
the four spiritual realms

X1p37 99”7 22027 alluded to in the verse,” “All that is called by My
PDXI2 °792971 "HW2  name, it is for My glory that I created it, formed
SIPRY AR 1PATYY it, and indeed made it”

47. The series of maamarim entitled Yom Tov shel Rosh HaShanah, 5666, p. 83ff., et al.
48. The passage Pasach Eliyahu, introduction to Tikkunei Zohar, p. 17a.
49. Ibid. 43:7.
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This verse alludes in descending order to the Four
Worlds i.e., to the four stages in the creative process,
Atzilus, Beriah, Yetzirah, and Asiyah.

The manner of illumination in Atzilus differs
from that in the other three Worlds, Beriah, Yetzi-
rah, and Asiyah

for Atzilus is not a new entity, created from nothing-
ness. Instead, it is merely a revelation of the Divine
light that had previously been concealed.*

The potential for the world of Atzilus existed previously in more abstract realms.
Nevertheless, in those higher realms, the light was too transcendent for the specific
qualities within the light to take shape and form. Only after there were several
degrees of tzimtzumim, contractions of the light, was it possible for these qualities
to become distinct entities.

Thus, the Sefiros of Atzilus existed beforehand but in a hidden state, and after their
descent into Atzilus, they became revealed as distinct entities.

1w NMPEXI

91 1238

1IWPR NIPXR WD 19
AYIDT 7%

Ini>;7 oy M2 ¥RT
,0299 NP3

2992 X377 IMIY%03 22X
;70 PR NINgIY

The root letters of the name Atzilus form the word
etzel (93x), “close,” i.e., Atzilus is close and near to Him.

Similarly, the root of the name Atzilus is shared
by the word 1%%7, which means “emanation,” and

“separation.”!

On the one hand, Atzilus is separate enough from its
source to be categorized as a world.

On the other hand, as a whole, it is considered as
one of the worlds of the Ein Sof, i.e., a level sub-

50. With regard to all the above. See Torah Or, Parshas Bereishis, the explanation of the maamar entitled Ki
Kausher HaShamayim (p. 3a), Parshas Vayeira (p. 14a), and the explanation of the maamar entitled Ve’Eilah

HaMishpatim (p. 76b), et al.

51. See Bamidbar 11:25, which uses a derivative of that root YN, to describe how G-d separated a portion of Moshe's
spirit and let it emanate forth and rest upon the 70 elders.
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sumed within G-d’s transcendent light that is not
considered as an independent entity.

This is not the case regarding the World of Beriah.

It represents the beginning of seemingly independent
existence: the creation of something from nothing.

Although the Divine energy which serves as the lifeforce for the World of Beriah
existed beforehand, nevertheless, in the World of Beriah, there are created beings
that have a sense of self. That sense of self is a new creation.

X137 257 1N
/72792091 *nwa
X377 79227 "W
,171Y 723003

nY°¥RT 029V 2y *RpY
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This is what is meant by the phrases in the above-
quoted verse, “My name” and “My glory.”

“My name” and “My glory” indicate a state of being
that is still at one with its Divine source.

They thus refer to the world of Atzilus,

as the world of unity, subsumed within its source.

In that world, the Divine light shines forth in utter
revelation.

The Divine revelation there does not at all resemble
the revelation in the Worlds of Beriah, Yetzirah,
and Asiyah.

Moreover, in the Worlds of Beriah, Yetzirah, and
Asiyah, there are differences in the level of the
revelation of light,

as their separate names, the World of Beriah,
the World of Yetzirah, and the World of Asiyah,
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indicate, each one is a world of its own and there are
differences in the degree of light received by each.

99R772 X7 77 22 DInR  Nevertheless, all of this differentiation, applies only
NIN?IY3 DX NP 0a% XY to the Divine light that comes to impart vitality
to the worlds,

79y 92 X9 nna2  the level of light referred to as memale kol almin,
the light “that fills all the worlds.” This light adapts itself
to the individual levels of the world and becomes inter-
nalized within them.

RELATIVE AND ABSOLUTE TRANSCENDENCE

he Zohar cited above highlights the service of iscafia because it requires a person

to subdue his individual nature and go beyond all his personal limits. Doing so is
only possible by calling forth an unlimited dimension of the soul, the deepest dimen-
sion of the G-dly core of his being. This, in turn, elicits a reciprocal response Above,
the revelation of an unlimited G-dly light that transcends all structures and patterns
of Divine revelation.>?

In the maamar Basi LeGani, the term sovev kol almin is used with a different intent
than in many other sources in Chassidus. Often, the termis used to refer to a light whose
transcendence is relative in nature, i.e., when compared to G-d's light that is enclothed
in the worlds (or hamemale kol almin), the light is transcendent and infinite. However, it
does have a definition - namely, that it is infinite. In the maamar Basi LeGani, the term
or hasovev kol almin is used to refer to G-d's essential light.>® His Essence is above the
entire context of worlds, for, by definition, an essence is a single, fundamental whole
without any connection to anything else. Just as G-d's Essence is utterly transcendent,
so too, His essential light is entirely above any connection to the worlds. It is this light
that man'’s service calls forth.

m2Yn? XITW 1IX72 228 However, there is another type of Divine light, a light
,NIn%Iv Y8 NID2Wn  that transcends all the particular limitations of the
various worlds.

52. See the Rebbe's maamar entitled Basi LeGani, 5731, sec. 2.

53. See the Rebbe's maamar entitled Basi LeGani, 5711, sec. 7.
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It is the light that is sovev kol almin,

2270 NP2 XYW
,NINRIVY popm

which transcends and encompasses all the worlds.

922 PRH M1
W2 NNV

It shines within all the worlds equally.

,”]’?_3'?5] ﬂ.‘l‘?ﬂb'.:!” Al This is what is meant in the above-cited quotation
that refers to the glory of the Holy One, blessed be He,

being revealed “in all the worlds.”

Despite the distinct differences between the various levels found within the hi-
erarchy of spiritual worlds, the light that is sovev kol almin shines in all of them
equally. This indicates the uniqueness of its transcendence, that has no relation to

any concept of limitation.*

133 73 ﬂ‘mzp‘ n
22 X7 INJWRT TOK
TIW2 NINPIVY

TURT? 122 DMK
P02V 39103 777 79X

779297 07 Yy X7
077727 N7y

R?D2NX NP3

It is referring to this light which is drawn down in
a manner that is manifest in all the worlds equally.

Nevertheless, for this light to be elicited and
drawn into all the worlds,

man must labor at his task of refining the lower
world’s material substance,

subordinating and transforming its — and his own
— physical nature.

WHEN DARKNESS SHINES

To explain the connection between man'’s Divine service and the revelation of this
uniquely transcendent light, the Rebbe Rayatz cites the phrase, yisron haor min

54. See the Rebbe's maamar entitled Basi LeGani, 5729, sec. 2.

55. Koheles 2:13.
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hachochesh, "the advantage of light over darkness.” The Midrash*® understands the words
min hachochesh, not as meaning “over darkness,” but as “from darkness,” teaching that
a superior quality of light results from the transformation of darkness. When man does
not run from darkness, but rather works to transform it into light, he brings about an
utterly superior quality of light, a dimension of luminance that light does not inherently
possess. Man's Divine service of iscafia and ishapcha makes the world a dwelling for

G-d by eliciting a light of this nature.
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This is what is meant by the above statement, “When
the sitra achra is subdued”

i.e., when by laboring at his Divine service, a Jew
subjugates the forces of unholiness invested in the
sitra achra,

and transforms darkness into light,

the ensuing light is superior because it issues from
the darkness.

When darkness itself is thus transformed into
light,

this light is superior

in that its illumination is revealed to the extent
that it shines even in this physical world below,

ie., light is elicited in a manner

that it is drawn down equally into all worlds.

A light that is limited in nature does not shine equally in all realms. Those realms
that are more refined receive a greater degree of this light and the others, a lesser

56. Koheles Rabbah on the above verse.
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degree. However, when a light that is utterly transcendent is revealed, it does not re-
late to the differences between the realms, and therefore, shines in all realms equally.

XD2NX 72”7 9771 In these terms we can understand the above-quoted
XX RI0D  statement, “When the sitra achra is subdued,

RYTIPT RP° P70oR  the glory of the Holy One, blessed be He, is
/107y 377352 X317 712 revealed in all the worlds”

Iscafia involves rising above the limits of one’s own personal nature. As such, it
elicits a Divine light that transcends all nature."

JUPIW IRD n1n2  The light that is sovev kol almin is elicited®” and
"0y 92 22397 IR

NPn232IN2WnT 19RY  descends in a manner that transcends and
922 7p171 2290 encompasses all worlds equally.
;W2 NNV

7MY 03 XM 19 OX1  Accordingly, it shines below, in this physical realm,
.1991% XI7W 992 in the same manner as above, in the lofty spiritual
realms.

WIpn °2 Y17 3771 This is what is meant by the verse, “And they shall
,"02IN2°n10W1 make Me a Sanctuary and I shall dwell within
them” -

;I0X1 70X 22 7302 within each individual Jew.

1792¥7°71 %y Through his labors in the Divine service of sub-
RPDINR NPI°I27T  jugating his physical nature

57. The elicitation of this light is referred to in the Zohar with the term istalek. Although that term often implies
withdrawal and rising upward, in this instance, it refers to the revelation of the light that is sovev kol almin. The term
istalek is appropriate because this light is exalted in nature (Torah Or, the end of Parshas Vayakhel, p. 89d. Consult
that source.
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,R79737 X23WN X29INX] and transforming darkness into light,

*72 Y VI his efforts bring about a loftier quality of light.
ﬂﬁNU mn’ i1

XUTIPT X12° P7PoRT “The glory of the Holy One, blessed be He is
,1’n%Y 377102 X317 912 revealed in all the worlds;”

n‘ggz;m PRRY the transcendent light of sovev kol almin shines
.223973 IR forth and is revealed.

The light that is sovev kol almin exists within all the worlds at all times. However, it is
not revealed, i.e., the beings in these realms are not aware of this transcendent G-dli-
ness. The uniqueness of the state brought about by man’s Divine service described
in this maamar is that this transcendent light will be revealed and manifest to all.

To clarify the latter concept: As mentioned above, generally, the light that is sovev
kol almin is hidden and not revealed. At times, however, it manifests itself in
open revelation, for the structures and limitations of this world cannot prevent
its expression. This is what constitutes a miracle — that the limits of nature are
temporarily suspended and G-dly light which has no limits or bounds is revealed.

To borrow an example from our Sages:*® According to the pattern that prevails at
present, there are certain substances that burn and others that are not combusti-
ble. When, however, G-d desires, “He Who said that oil should burn can say that
vinegar will burn” He can suspend the laws of nature and reveal a phenomenon
that runs contrary to our ordinary pattern of existence.

In such an instance, and, similarly, when other miracles take place, infinite G-dli-
ness is revealed in our material world. Nevertheless, it is not revealed within the
framework and context of our world, for miracles involve the suspension of the
natural order of existence.

As mentioned above, the service of iscafia calls forth this infinite revelation. The
service of ishapcha, transforming the concealment that characterizes material ex-
istence, makes it possible for this infinite light to be revealed while the natural
order will continue to prevail. To cite an example from the Beis HaMikdash, the
place where G-d’s presence dwelled: The entire span of the Holy of Holies was 20

58. Taanis 25a.
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cubits. There were 10 cubits on either side of the Ark, and the Ark itself was 2 %
cubits long. The space occupied by the Ark was miraculously not included in the
measure.”® In a similar manner, when “the glory of the Holy One, blessed be He,
will be revealed” in the Ultimate Future, infinite G-dliness will be revealed within
our material world in a manner that does not disrupt its ongoing pattern.
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59. Yoma 21a.
60. See footnote 33 above.

Summary:

The essence of the Shechinah was apparent in the
lower worlds.

This chapter explains that the ultimate purpose
for the world’s creation is to fulfill G-d’s desire for
a dwelling place in the lower worlds.

This abode for G-d in this lowly realm is brought
about by man’s Divine service of subduing and
transforming his physical nature.®

In this manner he draws down the transcendent light
that is sovev kol almin,

and when this light is manifest

it illuminates all worlds equally.
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A PARADIGMATIC EXAMPLE

n the first section of the maamar, the Rebbe Rayatz explained that the goal of man's

creation and the creation of the entire world was to make the world a dwelling for G-d
through man'’s Divine service of iscafia and ishapcha. The initial steps to this goal were
accomplished through the construction of the Sanctuary, and, later, in a more complete
manner, through building the Beis HaMikdash. In those structures, G-d rested His pres-
ence. However, the verse that describes the indwelling of the Divine presence in the
Sanctuary states, “l will dwell among them,” interpreted by our Sages to mean, “within
every Jew.” Each Jew can be a Sanctuary in microcosm. Through his Divine service of
iscafia and ishapcha, G-d's presence can dwell within his soul. Moreover, through these
efforts, he draws the Divine presence into the world at large, leading to the ultimate
indwelling of the Divine presence in the era of Mashiach.

177927 7023 NRY 737 This was the nature of the Divine service in the
W1 12Wn32  Sanctuary and the Beis HaMikdash -

0’1723 N7I2¥2  the task of birurim, the refining of materiality,

X030X N1’127  through subduing the material nature of man and the
world as a whole (iscafia),

npna% 7%ymI x°2n which brings about and elevates man and the world
,Nj‘li‘f;b ROIWN RIDINR  at large to the more comprehensive goal of trans-
forming darkness into light (ishapcha).

Iscafia and ishapcha are different services, each one with an advantage of its own.
Iscafia, subduing one’s material nature, possesses an advantage over ishapcha, the
service of transformation, because it requires the person to struggle against his
nature and thus tap deeper energies within his soul that enable him to do so. Con-
versely, when a person transforms his nature — ishapchah - he still has a sense of
self. True, it is a refined and holy sense of self, but still a sense of self. By contrast,
iscafia requires him to go against his nature and his sense of self. Accordingly, by
doing so, he steps beyond his own self, which as the Zohar cited above states, calls
forth the revelation of “the glory of the Holy One, blessed be He, in all the worlds.”
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When a person subdues his nature, he goes beyond all his personal limits - he
becomes ayin, nothingness - and, in doing so, calls forth an unlimited dimension
of soul, the dimension of a Jew’s being that is “an actual part of G-d from above.™
Doing so brings about a reciprocal response Above, the revelation of an unlimited
G-dly light that transcends all structures and patterns of Divine revelation.? To refer
back to the wording used in sec. 1, it draws down “the essence of the Shechinah.”

Nevertheless, with regard to the refinement of the person’s self and his portion of
the world, ishapcha is a more encompassing service because it changes the nature
of the person and the world, turning darkness into light, making the world a fit
place for the Divine presence to be manifest.

MAKING THE WORLD G-D'S DWELLING

he Rebbe Rayatz proceeds from defining the general purpose of man's Divine ser-

vice (the subject of sec. 1) to a description of how that purpose was expressed and
carried out (the subject of this section).’

The Rebbe Rayatz does not focus only on the construction of the Beis HaMikdash,
but also elaborates concerning the sacrificial service performed there. By doing so, he
emphasizes that the process of subduing and transforming the world’'s material nature
which brings about the indwelling of G-d's presence in the world is an ongoing process
involving the Divine service of every member of the Jewish people. It was not completed
through the construction of the Sanctuary and the Beis HaMikdash, but continued, and
was amplified though the sacrificial service in those structures. Furthermore, it is con-
tinued at present through man’s Divine service of offering his own self as a sacrifice.!

];)?] For this reason, i.e., as mentioned in sec. 1 of the
maamar, the purpose of creation was for there to be
“a dwelling for G-d in this lowly realm.” That goal was
tulfilled in microcosm in the Beis HaMikdash.> What
drew down G-d’s presence into the Beis HaMikdash?
Man’s Divine service of iscafia and ishapcha. Those
services were epitomized in the sacrificial offerings.

AW NITI2Y7 NOX - one of the modes of Divine service in the Sanc-
170y X7 WIPn32  tuary was the offering of sacrifices.
,Ni137p0 NIy

1. Tanya, ch. 2.
2. See the Rebbe's maamar entitled Basi LeGani, 5732.
3. l.e., the ultimate fulfillment of this goal will not come until the Era of Redemption, when the entire world will become

G-d's dwelling. However, in microcosm, this purpose came to fruition in the Beis HaMikdash, where His presence was
manifest in a revealed manner.
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The Rebbe Rayatz refers to offering sacrifices as, “One of the modes of Divine ser-
vice in the Sanctuary.” The Rebbe* explains that the implication of that description
is that it was the primary mode that constituted the consummate expression of the
services of iscafia and ishapcha. The integral connection between the sacrificial
service and the Beis HaMikdash is reflected in Rambam’s® definition of the mitz-
vah to construct the Sanctuary and the Beis HaMikdash as establishing “a place
prepared to offer sacrifices.”

7792y XYW This was not merely a physical act. On the contrary,
,UD1aW nIn7  primarily, offering the sacrifices was a mode of spir-
itual service involving the souls of those offering

them.

NIBNAWI 1723 11 This was evidenced by the participation of the
01?71 0790597 kohanim and levi’im,

ON732¥2  who accompanied the offering of the sacrifices with
their sacrificial service.

The kohanim offered the sacrifices, performing their service “silently, {motivated}
by the desire of their hearts” Similarly, from a halachic perspective, one of the
major elements of the sacrificial service performed by the kohanim was their intent.
It was their mental focus and not that of the person who brought the sacrifice that
determined its validity.”

nya 01 0PWY The leviim contributed the dimension of music by
,J2720 D20 singing hymns and playing instruments when the
sacrifices were brought.®

As will be explained later, the sacrifices serve two functions: to draw G-dliness
down to this world - this was associated primarily with the Divine service of the

4. The Rebbe's maamar entitled Basi LeGani, 5732, footnote 22.
5. Rambam, Hilchos Beis HaBechirah 1:1.

6. Zohar, Vol. 3, p. 39a.

7. Rambam, Hilchos Pesulei HaMukdashim 14:1.

8. See Rambam, Hilchos Klei HaMikdash, ch. 3, which explains the role of the Levites in singing and playing music on vari-
ous instruments during the sacrifices.
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kohanim® — and the elevation of the material elements of existence, which was
facilitated by the music of the levi’im.

DP9 7792y 3IW This demonstrates that these sacrifices were a spir-
itual service.

Initially - and immediately below - the Rebbe Rayatz mentions that offering the
sacrifices was a mode of spiritual service involving the souls of those offering
them. When speaking of the sacrifices brought in the Beis HaMikdash, however,
he does not mention that the sacrificial service involved the souls of those offering
them. Here, the emphasis is on the transformational effects of the sacrifices in the
world at large, i.e., on the animals, plant products, and minerals that were offered
on the altar."

FOR THE DIVINE PRESENCE TO REST IN EACH OF US

ere, the Rebbe Rayatz pivots back to man's personal relationship with G-d. As

mentioned in sec. 1, the maamar highlights that there are two objectives to man's
Divine service: That the Divine presence be manifest in the world at large, but also that
His presence dwell “within them,” within every Jew. For that reason, the Rebbe Rayatz
does not merely emphasize the elevation of the material realm through the sacrificial
offerings, but he also focuses on the counterpart of these offerings in a person’s Divine
service within his own soul.

Every person has an animal soul - a dimension of his personality that is concerned
with his physical drives and functions. Just as animals were brought as sacrifices on the
altar, each person must bring the animal dimensions of his personality as an offering
to G-d.

By emphasizing the sacrificial service a person performs within his soul, the Rebbe
Rayatz underscores how the transformation of this world into G-d's dwelling must be
brought about through the Divine service of the created beings and be internalized
within them. This is a more encompassing service.'

12970 0792y 173¥1  The theme of sacrificial offerings within the inner
,X77 DR U012 1792¥2  sphere of Divine service within a man's soul is
alluded to

9. See Yoma 19a, which states that the kohanim are "agents of the Merciful One.”

10. See the Rebbe's maamar entitled Basi LeGani, 5732, footnote 24.
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in the verse,'" “A man who shall bring from you
an offering to G-d,

The name of G-d used in the verse is Havayah, the name that reflects G-d’s tran-
scendent light.'? The maamar’s emphasis is on drawing down “the glory of the Holy
One, blessed be He” that shines in all realms equally, i.e., the light that is sovev kol
almin. Accordingly, it speaks of sacrifices that are brought to Havayah.'
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/33 7191 2327

YR IR

1712 1332 7Y OXT
1277 "0BWR X7

DR DR MR 7 M
U2 120 0202

LRYR M 1 T2 A
TRIDPT 12790 DRI

QIR IIX 771 %15
71317091 2772 %3

X377 712 720 YIT ROR

from your animals, from your cattle, from... shall
you bring your offering.”

The order of the opening words here appears
problematic.

If the intention of the verse was simply to describe
the laws of offering a sacrifice,

it should have said, “A man of you who shall
bring...,”

and then continued, relating the laws applying to
bringing a sacrifice and the relevant precepts.

Why then does it say, “A man who shall bring
from you an offering...?”

As is well known, however, the transposition of the
words in the phrase, (“A man who shall bring from
you..”) shows

11. Vayikra 1:2, the beginning of the Torah's description of the sacrificial offerings. We have translated the verse to fit the
reference to it in the maamar. See Kuntreis Limud HaChassidus, ch. 12 (Igros Kodesh Admor HaRayatz, Vol. 3, p. 354,
and the maamar entitled Taamah, 5709 (kuntreis 62), ch. 21f.) (Sefer HaMaamarim 5709, p. 28ff.)

12. By contrast, the other names for G-d reflect the manner in which G-d adapts His light to the structure that prevails

within the hierarchy of spiritual worlds.
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n1992 9827 03 XY  that the verse also intended to teach a fundamental
17792y2 N129P3 123 principle regarding the sacrifices, insofar as they are
,OTIRT WDI2 reflected in every man's personal service to G-d.

,/27722 >3 078”7 11 This is what is meant by “A man who shall bring,”
i.e., if a person desires to come close to G-d.

The opening phrase should thus be understood as follows: The verb used here for
“bringing an offering” is yakriv, which shares a common root with the verb karev,
meaning “to draw near”

The function of the sacrifices was to bring one's spiritual faculties and sensibilities
closer to G—d. Thus, the opening Hebrew phrase is speaking of a man who seeks
to draw near to G—d.

The irregular order of the words in the verse allows it to be interpreted as follows:
“If a man [desires to] bring an offering,

2P0 WRI DRI i.e., if he wants to draw near to G-d,
,NIPIRY

/2102 127 X3 02 M7 “The sacrifice for G-d” is “from you” -

9277770 022102 becoming “a sacrifice for G-d,” i.e., coming close
13,7102 1292 1P°3?  to G-d, is “from within you,” and dependent on
/210 98 217 NP2 you.

WHO MUST TAKE THE INITIATIVE

he classic interpretation of the phrase, “The sacrifice for G-d" is “from you" - that

it refers to the animal within a person's heart - is an insight of the Alter Rebbe in
Likkutei Torah, as cited below, and elaborated upon at length by his successors. The
Rebbe Rayatz adds the point mentioned here - that coming close to G-d is dependent
upon a person's own will and initiative. No matter who a person is and what potentials
he possesses, he can come close to G-d."

13. In the maamar entitled Taamah, loc. cit., the Rebbe Rayatz states, “The true and desired sacrifice is that... the sacrifice
come ‘from you,’ from the person himself.”

14. The Rebbe's maamar entitled Basi LeGani, 5712, sec. 2.
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As is well-known, ' the sacrifices involve drawing
one’s potentials and talents close to G-d. The root
letters of the word korban, karov, mean “close” A sac-
rifice involved drawing one’s potentials close to G-d.

The verse comes to explain that when a person
seeks to draw close to G-d,

itis “from you,” i.e., that matter is dependent on
you. The possibility and responsibility for man to draw
close to G-d lies within himself.

Let no man say, “How shall I approach G-d?”

In particular, he may know his essential lowliness,

to what degree he has sullied his soul through sev-
eral improper acts.

If so, he will realize the prodigious distance
between himself and G-d.

Thus, he can justifiably ask, “How can I come close
to G-dliness?”

No matter how severely the person has blemished his soul through his actions to
the extent that he feels that there is an unbridgeable gap between him and G-d,'
he should know - and indeed,

,021 IMIR RIT 77 2

the Torah assures him - “Your closeness to G-d is
“from you”;

15. See the maamar entitled Taamabh, loc. cit., and the sources cited there.

16. See Likkutei Sichos, Vol. 1, p. 205ff., which elaborates on the degree that a person’s sins can separate between him and
G-d and how he must inspect his actions and correct them through teshuvah.
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it depends solely on yourself.

As the Midrash states, it is within the reach of every
Jew to say,

“When will my deeds approach the deeds of my
forefathers, Avraham, Yitzchak, and Yaakov?”"

There are no bounds at all in this.

No blocks or obstacles whatsoever can, Heaven
forbid, prevent a Jew

from elevating himself and attaining closeness
to G-d.

“The Holy One, blessed be He does not confront

His creatures with overtaxing demands,”*

but bestows His revelation and His light upon
each individual according to his strength and
capacity.

In the words of the Midrash,® “When I make
demands upon them,

I do not demand according to My capacity,
but according to theirs” -

according to each person’s individual potential.

17. Tanna D’Bei Eliyahu Rabbah, ch. 25.
18. Avodah Zara 3a. See the beginning of Sefer HaMaamarim Yiddish, p. 11f.

19. Bamidbar Rabbah 12:3.
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Hence, it is within the potential of each and every
person to elevate himself and reach the loftiest
levels.

This is the first lesson to be taken from the verse, “A
man who shall bring [from you] an offering...” -

that for a person to draw close to G-d

the initiative must come “from you”;
it is dependent upon himself alone

to be a sacrifice, i.e., to draw close to G-d.

BRINGING OUR ANIMAL SELVES CLOSE TO G-D

As mentioned above, there is another lesson to be drawn from the wording of the
verse that emphasizes that the sacrifice for G-d must come fromyou, i.e., from the

animal dimension within our own being. The Torah mentions various types of animals
brought as sacrifices, because the Divine service of bringing one’s animal soul as a
sacrifice is individual in nature. It is not the same for every person.

NX 1277pn 0207
/2 120

12900 PR3 XY
1373 a0 Y

01 DD DX °?

/TR 17 XY

,0IR W 929230 020

The sacrifice for G-d must come “from you™:

The object to be offered as a sacrifice is not only the
actual animal.

Rather, the sacrifice must truly come “from you.”

The continuation of the verse — that states that the sac-
rifice must come “from the animal,”

i.e., the sacrifice must be the animal within a man's
heart,
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G—d, the verse proceeds to enumerate the categories of animal that are sacrificed,
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20. Kuntreis HaTefilah, Ch. 8, p. 20.

“from the cattle and from the flock”

The animals mentioned refer to particular levels that
exist within the animal souls.

As is well known, the implications are that every
person has his own distinctive task of self-refinement.

The process of self-refinement one person must
undergo does not resemble that required of another.

There are those whose animal souls are like
goring oxen,

with very coarse character traits.

Another has to cope with an animal nature that
resembles a sheep,

which is a small, docile animal -
albeit an animal,

but at least more docile

(as explained at length in Kuntreis HaTefilah,*
5660).>

21. See also Sichas Simchas Torah, 5661 (Toras Shalom, p.10); the second maamar entitled Mashkeini, 5701 (Sefer

HaMaamarim 5701, p. 122).
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WX MWIXY 31771 This is the meaning of the closing phrase of the verse,
02127 DX 129P0” “you (plural) shall bring your offerings,” i.e., that
there are a variety of different offerings because each

individual has his unique challenge of self-refinement.

SPARKS OF HEAVENLY FIRE

he soul of every Jew is an actual part of G-d from above.! As such, it has an inherent

yearning and desire for G-dliness. Just as Divine fire burned on the altar in the Beis
HaMikdash, so too, there is Divine fire burning in the heart of every Jew. Despite all the
challenges one may face in his Divine service, that fire will remain intact.

NWAT 127032 7371 When the offering of an actual animal was
7972 PR7INY RIT brought in the Beis HaMikdash, it was sacrificed
0217733 %Y DW3 on the altar

,12Y27W WX 1771 and on the altar, there was fire from Above.?

XD) X112 RO°X7D1  Our Sages (Yoma 21b) relate that the sacrifices were
IRD 71¥927 (2 7MY consumed by a Divine fire that crouched there like
alion.

QW 1 77030 NPI3)  (Rashi explains that a fiery coal fell from Heaven
P31 1%Y 2 during the time of Shlomoh and rested on the
(701,023 %Y altar,)

TIR” XX 3921 Similarly, the Zohar® speaks of “a lion that would
/1327p 2987 consume the sacrifices”

22. The kohanim would also kindle fire on the altar, as Yoma 21b states, “Even though fire descends from Heaven, it is a
mitzvah to bring ordinary fire."

23. See Zohar, Vol. 1, p. 6b; Vol. 11, p. 178a; Vol. I1I, p. 17a, et al.
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24, Shir HaShirim 8:6.

In a like vein, with regard to the counterpart in the
Divine service carried out within each person’s
soul,

there is heavenly fire;

the sparks of fire that burn within a person’s Divine
soul - the innate love for G-d that is always aflame
within a Jew’s heart —

as alluded to by the verse,**

of fire, the flame of G-d.”

Its sparks are sparks

Midrash Rabbah® (cited in Yalkut Shimoni) likens
this fire to fire from heaven.

The Midrash?! states that such fire will not consume
Water,

nor will it be quenched by water.

The G-dly soul inherently possesses flames of
fiery love for G-d,

which, like the fire from Above, cannot be
quenched by water.

The “water” in this context refers to the “great
waters”?® mentioned in Shir HaShirim,** “Great waters
cannot quench the love, nor can rivers wash it away.”

25. Shir HaShirim Rabbah on the above verse.

26. See the elaborate explanations in Torah Or, the beginning of Parshas Noach, p. 8c ff,, the series of maamarim
entitled Mayim Rabbim, 5636, secs.1, 78, et al.
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NITIVT 12792 The “great waters” refer to the worries caused by the
101197 NTIV2  preoccupation with the difficulties of making a
living
niTIv3a 079 0°792%21  and other disturbing disruptions that distract a
07272273 N person from Torah study and Divine service.

,7712¥1 7702

03 737 17 7221 Despite all these disturbances, rivers - powerful
,79DVY X2 NIIIT  and turbulent currents of material concerns - cannot
wash away this fiery love of G-d,

120XD WX *0W7°07  for the G-dly soul’s sparks of fiery love resemble
X7 N°PYRT WDIaW  heavenly fire
n2YRPY U N2

,ADIR 77201 07 1°RT  that water cannot extinguish.

Just as a physical offering was consumed by the Divine fire on the altar, similarly,
in the personal sphere,

72707 PPIY I3 7121 the offering, which is each individual's animal soul,
,PR020 WDID 2W  must be offered as a sacrifice and consumed by his
personal Divine fire.

TO HARNESS THE ANIMAL

he process of motivating the animal soul to love G-d is not an immediate one. It

requires work and labor on the part of the G-dly soul. There is one dimension of the
G-dly soul that rises up with pure Divine fire. However, that dimension does not share a
common language with the animal soul. To motivate the animal soul, one must meditate
on aspects of G-dliness that the animal soul can also understand. Through a developed
and extended process, the animal soul can also be stirred to seek to serve G-d. When
that is accomplished, its innate power - for animals are stronger than humans - can be
employed for the realm of holiness.



297D - "N’ 7Y "NNA NN 42

N°H7AR WO 037,778 21w 9717 1IIRY,7 7230 953 PRYR I DR NAARY
LM WD MPYRI WO NMIWAYNI 70 Y K2 1T ,MIPYRY 73R 12
2Y DIAR 295 MIPYR 112 WA AYPT DWW 12 PR NPNa0 WO © 390N
937 N WO 037 YPYR NIANIA (12NN ,NPYRT Wi MWwatna T

92 1 XM O In this way, the animal soul will also develop love
,MIPYRY 1208 for G-d.

DX NATRY” 2302W 9231 This is hinted at in the wording of the verse,”” “You

/9227 222 798 "1 shall love G-d, your L-rd, with all your heart.”

The word used for “your heart” is not libcha, but levavcha.

/7% w27 9711 398)  The doubling of the middle letter suggests a plural
form, and is thus interpreted by the Talmud? to
mean that a man is commanded to love G-d, “With
the whole of your dual heart,” i.e., with both your
inclinations.”

7277 °RN20 WD 037  Through this process, the animal soul, too, will also
,MIPYXRY 12X 9% be able to attain love for G-d.

*7 %y X2 717 This comes about through the enclothement of
n°pYR7 WD nwarni  the Divine soul within the animal soul.
,N°037 WDIa

n°»020 Wo33 13 7707 For initially, the animal soul has no knowledge of
W1 1Y oW 97 '’ G-dlliness, nor any sensitivity for it whatsoever. %
222 MP2K Py

nIwavni >7> Yy 0k Nevertheless, when the G-dly soul enclothes
,RoRD WoIa itselfin it,

n11)9ana2 1332071 meditating on G-dly concepts in a manner in
Wn37 037 °7?%  which the animal soul can also comprehend,
Jea? v nonnan

27. Devarim 6:5.
28. Berachos 64a; Sifri and Rashi on the above verse.

29. Note the series of maamarim entitled Yom Tov shel Rosh HaShanah, 5710, secs. 12, 13, 21ff. (Sefer
HaMaamarim 5710, pp. 21ff., 45ff.)
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i.e., not on lofty dimensions of G-dliness that deal with utterly transcendent Divine
light, but on the manner in which G-dliness enclothes itself in the world,

7y N1 7 Yy 1 the animal soul also draws nearer to G-d.
P23 YD MATENT

DIpn2 IR2NY 137)  (As is explained elsewhere,* a general impres-
Ti°p0 WYY MR sion is thereby made upon it,
N33 W3R IM77?

927 12 03 X7 mpbx‘r

X7 that G-dliness can also be grasped and
,(12 w137 123 comprehended.)

277 X317 920X 737 The process of the refinement of the animal soul con-
/W 052 nIXIAN  tinues until afterwards, “Many harvests [can be
reaped] with the strength of an ox,™!

INPnnan 990nY  for the animal soul is transformed from its besti-
ality and is harnessed for the service of G-d.

WX *BWI2 2011 17991 It ascends and is consumed by the fiery sparks of
JPP9RT WDIAW npIwnd  the Divine soul's yearning for G-d, just as an animal
offered in the Beis HaMikdash was consumed by the

fire of the altar.

ELICITING THE GLORY OF THE HOLY ONE, BLESSED BE HE

he Rebbe explains® that the maamar emphasizes the concept of sacrifices within a
person’s Divine service to a greater extent than the sacrifices actually offered in the
Beis HaMikdash because the actual sacrifices brought out primarily the positive dimen-
sion of ishapcha. The sacrificial animal became holy and its blood, meat, and fats were
offered on the altar. By contrast, when a person brings his animal soul as a sacrifice, his
service is primarily one of iscafia. To subdue his nature, a person must go beyond all his

30. Likkutei Torah, Vayikra, p. 47d, Bamidbar, p. 63b.
31. Mishlei 14:4.
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personal limits and redefine his identity. That requires bittul and calls forth an unlimited

dimension of soul, bringing his inner G-dly core into revelation. Doing so brings about

a reciprocal response Above. G-d reveals an unlimited G-dly light that transcends all

structures and patterns of Divine revelation.
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In the Beis HaMikdash, through the physical
offerings, the Divine sparks embedded within the
inanimate matter, plants, and animals sacrificed,
were refined and elevated.

Similarly, the offering of a spiritual sacrifice

within oneself

refines the animal soul, transforming its darkness

into light.

In this manner, “They shall make Me a Sanctuary,
and I shall dwell within them” -

within each individual.

This is accomplished through his Divine service of
subordinating his animal nature,

primarily in a manner that leads to its
transformation.

For then, as the Zohar states, “When the sitra achra
is subdued,

the glory of the Holy One, blessed be He, will be
revealed in all the worlds.”
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This refers to the revelation of the transcendent
light that is sovev kol almin.

Summary:

This chapter explains the parallels between the
offering of a sacrifice in the Beis HaMikdash and the
counterpart of such offerings in an individual's
Divine service.

It emphasizes that drawing near to G-d must come
“from you.” That phrase implies that a) Coming close
to G-d depends on the person’s own initiative and that
b) He must sacrifice something from within himself.

It describes the “fire from Above” and the “fire
from below;’

and the love for G-d of both the G-dly soul and
the animal soul.

It clarifies that the animal soul’s love for G-d comes
from the G-dly soul enclothing itself within the
animal soul, teaching it to love G-d in terms that it
understands.
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AN ASSOCIATION BETWEEN THREE TERMS

n the initial sections of the maamar, the Rebbe Rayatz emphasized two themes:
a) G-d desired to create the world to establish a dwelling for Himself, a place where
His Essence is revealed.

b) The establishment of that dwelling is brought about by man'’s Divine service,
particularly, the services of iscafia, subduing the forces that run contrary to holiness,
and ishapcha, transforming them.

In the following three sections, he brings a paradigmatic example of the expression
of these themes, focusing on the boards of acacia wood which formed the walls of
the Sanctuary. Shittim, Hebrew for “acacia,” shares the same root letters as the words
shitah, “deviation,” and shtus, “folly.” Based on the Alter Rebbe's explanation’ that an
entity’s name is the channel that conveys its lifeforce and thus reveals its fundamental
character, it can be assumed that there is a connection between these three words.?

Shitah and shtus share a thematic connection because folly is a deviation from the
path of wisdom. There is a type of conduct that makes sense, conforming to the struc-
tures and patterns of ordinary existence, and there is folly - a deviation from those
structures and patterns, something that does not make sense. In that, it shares a con-
nection with the concept of taavah, “desire,” described in sec. 1, i.e., something that has
no place in logic, but is wanted solely because it is wanted. Constructing the walls of
the Sanctuary from atzei shittim, acacia wood shows that the service in the sanctuary
was connected with these concepts.

72WnaW 71 127° 1121 Based on the above explanations, we can appreciate
X217 020V 8y %3 why the Sanctuary, was built of acacia wood.?

1792Y7 @YY NPT As we have seen, the primary function of the

RI7 WIpnI 12Wn2  Divine service in the Sanctuary and in the Beis

,R7317 X2IWN X2DANRY  HaMikdash was the transformation of darkness
into light.

1. Tanya, Shaar HaYichud VehaEmunah, ch. 1.
2. The Rebbe's maamar entitled Basi LeGani, 5733, sec. 2.
3. See Shmos 26:15.
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N93 PRI AT 0T YY 710 WIpHMAW ATAYR T YY1 (DIVpR Awyn wuapad)
937 Ww T, WD PALY 7107 ,0°0W C¥yn 7R 1991 ,0915a nIphR

n792y 123y 377W  This was the purpose of the sacrificial offerings,
9712 N1127p7  as explained above (ch. 2),

,(Mbpa Tyn v1977) (particularly, the incense offering).* Ketores, the
incense offering, shares the root letters meaning “con-
nection.” The sacrificial offerings were called korbanos,
whose root means “close” Thus the incense offering
represent a deeper bond.

On the other hand, the incense offering was compounded from eleven spices. As
is well known,’ the number eleven is associated with the forces of impurity. Fur-
thermore, it contained galbanum, a spice whose fragrance by itself is unpleasant
and thus, is associated by our Sages® with “the sinners of Israel” Offering these
substances as a sacrifice thus particularly emphasizes the theme of transformation,
taking something repellant and using it to develop the deepest bond with G-d.

WIpmaw 1792973 °7° %Y1 Through the service in the Sanctuary and the Beis
PRI AT Sy M HaMikdash, G-dliness was revealed in the world.
,02992 NIPOR 193

,2°0W V%Y 13 ];?1: For this reason, i.e., since - as will be explained - shit-
tim, “acacia,” emphasizes the theme of transformation
- the Sanctuary was fashioned from acacia wood.

,P0I WD W 337 The word shitah’ shares the same root as shittim,
“acacia” As evident from Tanya,'

727 WW 37 There is a middle path,
PY$RY KNy

4. See Torah Or, Parshas VaYeishev, the maamar entitled BeChof Hei BeKislev, p. 29a ff.; Or HaTorah, Bereishis,
Vol. 1, Parshas Toldos, the note to the maamar entitled, Reu Reiach B'ni, p. 152a ff. These sources emphasize that
unlike the sacrifices which involved edible substances, the incense-offering involved entities that are flavorless and lack
nutritional value. Instead, burning them was intended to generate fragrance on the physical plane and also to bring about
— to borrow a phrase (Vayikra 1:13) - “a pleasant fragrance unto G—d.” Just as on the human realm, a pleasant fragrance
awakens deeper levels of the soul that revive it from a state of faint, so too, in a spiritual sense, the incense offering called
forth deeper G-dly energies that allowed for the elevation of entities that fell into the realm of kelipah.

5. See Shaarei Orah, p. 7a-b.
6. Kerisos 6b, et al.
7. See the series of maamarim entitled VeKachah, 5637, sec. 391t., and Kuntreis UMayaan.
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noyn? ¥ NPR? 19T and a divergence to any side, whether below or
,OW NXIPI, 79N IR above, is called shitah, “deviation.”

,IVY WIIB 721 The same root also implies foolishness (shtus),

w3 R MVYT for foolishness is a deviation from knowledge
,7220731 7Y 7°0n  and wisdom.

X117 7@ 79°77 Knowledge and wisdom represent the middle
,9¥17 777  path. When a person diverges from that path, follow-
ing either a loftier or a lesser course of behavior, he is

being foolish.

See Rambam, Hilchos Deos 1: 4-5, which explains that:

Therefore, the early Sages instructed a man to constantly evaluate his traits, to
calculate them and to direct them along the middle path.... This path is the
path of the wise. Every man whose traits are intermediate and equally balanced
can be called a “wise man.” We are commanded to walk in these intermediate
paths — and they are good and straight paths - as [Devarim 28:9] states, “And
you shall walk in His ways.”

TWO TYPES OF DEVIATIONS

As the Rebbe Rayatz proceeds to elaborate, one may deviate from the path of wisdom
in a loftier and more spiritually-oriented way (see sec. 5) or one may deviate in a
lesser and more materially-oriented way (see the explanations immediately below).
Both of these deviations are referred to as foolishness. The Rebbe Rayatz begins de-
scribing the lesser path.

T nnyb'r nuw W2 7371 There is a foolishness that stems from the unholy
side of existence.

"2” 2IN2Y M21  This is reflected in the Torah’s reference® to a woman
/IRYR TOWD  suspected of unfaithfulness to her husband, “When

8. Bamidbar 5:12.
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his wife will turn aside (sisteh)...,” which uses a
word with the same root letters as shittim, “acacia”

As Rashi comments on that phrase, such a woman,
“deviated from the paths of modesty””

The same root appears again in the name of the loca-
tion (Shitim) in which the Jewish people encamped
on their way out of Egypt, where they sinned through
idolatry and licentiousness, as it is written,” “Israel
dwelled in Shitim.”

Their conduct there is another instance of foolish-
ness that stems from unholiness.!°

In this vein our Sages comment'' regarding the wife
who “turns aside” (sisteh): “No person will commit
a sin unless possessed by a spirit of folly (shtus).”

The sin of adultery, which the wife who turns aside is suspected of committing,

is a very serious one. How then can the above verse teach that a person will not

commiit a sin — any sin, even one that appears slight? Perhaps one could commit
a lesser sin without being possessed by a spirit of folly.

In resolution, there are two fundamental reasons why this concept is derived from

this verse:

a) The relationship between G-d and the Jewish people resembles the intimate bond
between a husband and a wife. In such a relationship, even a slight and temporary

intrusion of another into the relationship affects the relationship in its entirety. So
too, even the slightest sin disturbs the bond between G-d and the Jews.

9. Ibid. 25:1.

10. Sanhedrin 106a; Sifri, Bamidbar Rabbah, Midrash Tanchuma at the end of Parshas Balak. These sources
associate the name Shittim with the behavior of the Jewish people who “engaged in matters of foolishness,” i.e., lewd be-

havior and idolatry. The implication is that the nature of the place influenced the Jews’ conduct. See the Rebbe's maamar

entitled Basi LeGani, 5713, sec. 2.
11. Sotah 3a.
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b) All the woman did was “turn aside,” i.e., enter into a situation that arouses suspi-
cion. On the one hand, that itself is described by our Sages as “an animalistic act,”
one that is utterly unbefitting and therefore causes the woman to be temporarily
forbidden to her husband. On the other hand, ultimately, it can be clarified that
the woman is pure and merely entered into a situation that arouses suspicion. She
was not actually unfaithful to her husband.

Similarly, in truth, no Jew is ever unfaithful to G-d. Since the essence of the Jewish
soul is never affected by sin'? and its intrinsic bond with G-d is ongoing, every
act that appears to disrupt that relationship must be seen as merely a temporary
“animalistic act” that does not sever that bond; there is always the possibility of it
being renewed in an active and revealed manner."

WHY SIN IS FOLLY

As the Rebbe Rayatz proceeds to explain, if a person was clearheaded and aware
of the spiritual consequences of his actions at the time he was tempted to com-
mit a sin, he would never commit that sin. The core of a Jew's being is his G-dly soul
which is “an actual part of G-d."™ For that reason, “no Jew can and no Jew will separate
himself from G-d."™ Sin brings about such a separation, as it is written,”® “your sins
were separating between you and your G-d." Moreover, as the Alter Rebbe states,” the
intent is not only that a person’s sins separate between him and G-d above, but that
they separate between him and the spark of G-dliness within his own being. For that
reason, sin is anathema to who a Jew really is. However, that is precisely the nature of
the folly induced by the yetzer hora - that the person becomes unaware. He does not
realize the consequences of his action, the separation from G-d sin causes. This lack
of mindfulness is folly; it is not what a Jew really wants to do.

What is the proof? When challenged at the point of death to deny his Judaism,
every Jew, even one who is not spiritually refined or Torah observant, will be willing to
sacrifice his life to sanctify G-d's name.

12. See sec. 4 of this maamar, where this concept is explained at length.
13. Sichas Yud Shvat, 5713.

14. Tanya, ch. 2.

15. See HaYom Yom, entry for 21 Sivan and entry for 25 Tammuz.

16. Yeshayahu 59:2.

17. Tanya, Iggeres HaTeshuvah, ch. 5.
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The spirit of folly covers the truth and therefore
prevents him from realizing the situation as it truly is.

This spirit of folly derives from the forces of kelipah
and the sitra achra, the unholy side of existence.

It is called foolishness,

just as the evil inclination is called"® “an old and

foolish king.”

Although the evil inclination is both strong and crafty, it is still described as foolish,
because it ignores spiritual truth.
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This spirit of folly veils the revelation of Divine
light;

for G-dliness is both truth and life,

as the verse says,'® “G-d the L-rd is true; He is the
living G-d.”

However, the spirit of folly obscures the truth and
the vitality of G-dliness.

For this reason, it is called by the Kabbalists
kelipah, which literally means “shell” or “peel”

Like a peel or shell that covers the fruit within,

the spirit of folly obscures, hides, and conceals
the revelation of Divine light.

18. See Koheles 4:13 and Koheles Rabbah on that verse.

19. Yirmeyahu 10:10.
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This is the reason it is possible for a person to,
Heaven forbid, commit a sin.

For otherwise, how could a person ever sin?

Noting the word ki, which in Hebrew can also imply a question. Accordingly on
the verse,” “When a soul®! will sin...,” the Zohar** comments, “The Holy One,
blessed be He, and the Torah are amazed.” The very possibility of a Jew sinning
seems incomprehensible. Since a Jew’s soul is an actual part of G-d,” the prospect
of it acting against its nature is inconceivable.**
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20. Vayikra 4:2.

Committing a sin is possible only because the
person lacks the sensitivity to realize that by
doing so, he acts against G-d’s will and separates
himself from Him;?

it seems to him that his connection to G-d and his
Jewishness remains intact.

If he would only realize the plain truth -

that by sinning and transgressing he separates
himself from G-d,

21. In the chassidic conception of the hierarchy of the soul, the term nefesh used by the verse refers to the lowest of the

soul's five levels. Nevertheless, sin is foreign and unimaginable even for this level of the soul.
Moreover, the verse is referring to a sin committed beshogeig, “inadvertently.” Even such a sin runs contrary to the soul's

nature (the Rebbe’s maamar entitled Basi LeGani, 5713).

22. Zohar, Vol. I, p. 16a.
23. Tanya, ch. 2.

24. The Rebbe's maamar entitled Basi LeGani, 5713.

25. See Tanya, chs. 24 and 25; Kuntreis UMaayan, the second maamar ft.
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then on no account would he, Heaven forbid,
commit the sin.

For the very nature of every Jew is that he neither
wants to -

nor can he -

be consciously separate from G-d.

As the Alter Rebbe would frequently say, “No Jew is willing — and no Jew is able

- to be separate from G-dliness:
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26. See HaYom Yom, loc. cit.

226

The proof of that statement comes when a Jew is
challenged

and is forced to deny his faith, Heaven forbid,

then, that denial would leave no room for the
mistaken thought that he will not be separated
thereby from G-d,

In such an instance, he will give no thought of his
life,

will be willing to undergo all forms of suffering
and pain, Heaven forbid,

Rambam (Hilchos Geirushin 2:20) bases a halachic ruling on this conception of the innate nature of a Jew, stating that ev-

ery Jew, “Desires to be part of the Jewish people and wants to perform all the mitzvos and eschew all the transgressions;
it is only his [evil] inclination that compels him [otherwise]."
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and give up his life in sanctification of G-d’s
name.

This is actually evident among even those at the
lowest levels of spiritual attainment.

Even the most lightminded and most sinful of
Jews

are likely to sacrifice their lives for the sanctifi-
cation of G-d’s name.

Although in the course of their ordinary lives, they
may not live according to G-d’s will, since when put to
the test they know and feel within their souls that
through compliance, they would separate themselves
from G-d, they will stand firm in their Jewishness.

Why? Because they do not desire to, Heaven forbid,
separate themselves from the G-d of Israel;

to be, chas vesholom vichas vechalilah, separate
from the G-d of Israel, is something no Jew can
bear.

Just as - and indeed to a greater degree than — a person will do anything to protect
his life, so too, a Jew will do anything to protect his spiritual life, i.e., his connection
to G-d. As the Rebbe Rayatz states below, the core of a Jew’s soul is his yechidah,
which is bound up with G-dliness in singular oneness. As a result of this intrinsic
bond, no Jew could conceive of living cut off from G-d.”

27. Although we see some Jews who consciously act against their Jewish faith, that is because their sensitivity to holiness
has become so dulled that - even at such a moment - they do not realize they are separating themselves from G-d.
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WHEN AND WHY A JEW LOSES SPIRITUAL SENSITIVITY

he fact that a Jew is willing to commit other sins despite his inner nature is because,

at that moment, the spirit of folly induced by yetzer hora causes him to lose aware-
ness. The animal soul and the spirit of folly that it encourages has a twofold effect on
the person:

a) The spirit of folly deadens his sensitivity to G-dliness and spirituality, and b) It
fosters and spurs excitement and desire for worldly things. These two effects are com-
plementary: When a person involves himself in worldly pleasures, he will lose his taste
and desire for the spiritual. The greater his passion and excitement over the material,
the less he will feel attraction to the spiritual. Conversely, when a person loses his drive
for spiritual experience and does not feel inspired by it, he will seek his stimulation and
enjoyment elsewhere, in worldly matters. The more a person indulges the behaviors
promoted by the spirit of folly, the stronger that spirit becomes and the harder he will
find overcoming its urges.
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However, with regard to other matters - i.e.,
other sins - Heaven forbid,

such a person lacks the awareness and the sensitiv-
ity to appreciate that these too, separate him from
G-d’s oneness.

He imagines that his Jewishness is whole and
intact as it was before he sinned.

This delusion - i.e., the lack of awareness and sensitiv-
ity to appreciate the consequences of sin - emanates
from the spirit of folly of the sitra achra

that obscures the light and revelation of G-dliness
to the point that they are not felt.

To explain: This spirit of folly deadens a person’s
spiritual sensitivity.
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The power and the burning urgency”® of the
animal soul’s desires

cools a person’s ardor and numbs his sensitivity for
spiritual things. *

A person’s attachment and excitement in things
that arouse and fire his yearning and desire for
material things

chills his sensitivity — his appreciation and feel-
ing - for spiritual matters.

He becomes so possessed by his physical desires
and material wants

that his feelings for the spiritual become utterly
hidden and concealed,

to the point of total insensitivity.

28. Note the maamar entitled Vayomer Moshe, 5709 (Kuntreis 63), chs. 12 and 13 (Sefer HaMaamarim 5709, p.

163ff.).

29. True, these tendencies are negative. Nevertheless, as is true regarding all matters, their source is in holiness - and,
indeed, the highest levels of holiness. The frigidity brought about by the animal soul is rooted in the initial tzimtzum, the
withdrawal of G-d's light into His Essence. And the warmth and excitement that the animal soul stimulates for worldly

desires has its source in the kav, the vector of Divine light that radiated forth after the tzimtzum.
In man's Divine service, these two motifs are reflected in the services of iscafia and ishapcha mentioned above. Iscafia
involves, like tzimztum, focusing one's energies inward and, in that manner, avoiding all contact with evil. And ishapcha,

like the radiation of light, involves enabling the expression of the energy of the Divine soul to the extent that it transforms

all seemingly negative forces to positive ones (the Rebbe’s maamar entitled Basi LeGani, 5733, maamar 2, sec. 3).
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oyinY woam 81 He no longer feels the pleasantness, sweetness,
"17¥71 23071 1279971 good, and value of fulfilling the mitzvos.
%3 01R2

nIN I3 W3R X 121 Similarly, he no longer senses the lowliness
NIP2RM 9PN brought about by his distance from G-d

IV RUD T Yy YW that resulted from his sin and transgression.

"192 X377 992 77727 The underlying cause of this entire process is the
79IRY N°N27 WDIT  encompassing veil of the animal soul that covers
SRR UOIT PV the G-dly soul.

WHAT THE SOUL REALLY WANTS AND WHAT IT LOATHES

he above course of behavior runs contrary to what the G-dly soul genuinely desires
and what it cannot bear. Its inner G-dly nature motivates it towards what is G-dly
and deters it from those things that oppose G-dliness.

X377 PR W03 1377 Now, the G-dly soul is Divine; this is its essence
JnInn 0¥ya MPPR  and nature.

12w yix°37 01931 This is especially true of the spark of G-d invested
in it* -

PW3 O0ID 7I8IT XIT)  i.e., the particular spark that is related to the
,(92°0793 999 % body of that particular individual.

30. Perhaps the intent is the statement of Etz Chayim, Shaar Derushei Atzilus, Beriah, Yetzirah, and Asiyah,
ch. 1, quoted in the second maamar entitled Vesamti Kadkod, Likkutei Torah, sec. 2; Devarim, p. 27a, “There is a
very small spark of the Creator, which is [actual] G-dliness... [it] enclothes itself in the potential of a spark of a
created being... that is called the yechidah”

It appears more likely to me that the intent here is the “spark of a created being” mentioned above. Note also
Likkutei Torah, Vayikra, Parshas Emor, the maamar beginning VeNikdashti, sec. 5, p. 32c; Derech Chayim, ch. 8,
p.12a; Kuntreis HaAvodah, ch. 5, p. 30ff.
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By means of this spark, the soul appreciates all
G-dly things,

and is keenly aware of anything that opposes
G-dliness.

It wants no part of anything in which G-dliness
is not manifest

and particularly, something that actually opposes
G-dliness.

When put in such a situation, he will flee from it as
one flees from danger or like a person who flees
from death,

for it is clear to the G-dly soul that spiritual
death, Heaven forbid,

is more severe than physical death, Heaven
forbid.

Its sole yearning and desire is for G-dliness

and to create channels® for G-dliness.

THE EFFECTS OF A VEIL

hat causes the person to go against the nature of his G-dly soul? The material
nature of the animal soul and its preoccupation with the material. Not only does

31. The word “channels” is being used as a translation for the Hebrew k'li, a word that has a variety of divergent meanings

including “container” and “tool.” Similarly, G-d's intent was that material existence be made to fit for G-dliness to be
manifest in it and to become a tool to express it.
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this lead the person to coarseness and lack of spiritual sensitivity, it causes him to ignore
and act in contrast to G-d's intent in creation.
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The all-encompassing coarseness and material ori-
entation of the animal soul and its self-concern
and preoccupation with its own identity

cover, conceal, and hide the sensitivity of the
G-dly soul.

To put it simply: The satisfaction generated by
worldly matters conceals -

indeed, this veiling of G-dliness is inherent in the very
nature of the world (as evident from the connection
between the words olam, D'?iv, meaning “world,” and
heelem, o7y, meaning “concealment”™?) -

covers, and obscures one’s sensitivity to G-dliness.

This situation is the very opposite of G-d’s original
intent.

The sublime intent for which the worlds were
created was that

G-d desired to have a dwelling place in the lower
worlds

32. The intent is not that materiality in itself is bad. Quite the contrary, every material entity can - and should - be used

for a spiritual purpose. However, when one focuses on that entity’'s material form - its kelipah - it becomes undesirable. By
contrast, when one uses it for spiritual purpose, it is elevated to holiness (see Tanya, ch. 7).
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and that dwelling would be brought about by man’s
Divine service of refining his body and animal soul.

Man was placed in this world specifically to refine
and purify it.

Instead, the very opposite may occur, Heaven
forbid.

The world conceals the light of truth for a person

to the point where he becomes so coarse and so
materially-oriented

that he loses every trace of spiritual sensitivity
(feeling) for spiritual things.

This undesirable course of behavior comes as a result
of the animal soul,

which is firmly fixed and rooted in worldly
desires.

That is its nature and its field of concern.

These are the matters in which such a person
muses; this is what he thinks about and talks about
with zest,

with great excitement and pleasure.

Experiencing - and even more, expressing — these
feelings in general,
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and particularly, the feelings of enjoyment (and
satisfaction) he has in these worldly things,

negates the Divine soul’s sensitivity to G-dliness.

This happens primarily because of the animal
soul’s frigidity,

its intrinsic coldness with respect to spiritual
matters.

Since the animal soul is inherently animal-like -

as reflected in its very name, the animal soul -

all of its vigor and all its feelings are directed only
toward things that are animal in nature.

WHEN THE ANIMAL SOUL TAKES CONTROL

he effects of the animal soul can be extreme. A person can lose all sensitivity to

the spiritual.
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We actually see this. There are people who are
dominated by their animal nature.

Not only are they devoid of the Torah’s wisdom
and of upright character traits,

their actions are actually like those of animals.
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DPY711 0°0797Y  They trample on and scorn, Heaven forbid,
DUIYn 1737 Ranmd spiritual matters in which they have no under-

X IWR 020177 standing at all.
792 39 DWW 077

,Wnn 1322 03 °901  They are like actual animals

no3T1 N2%Inn  that trample and crush whatever they come in con-
/222 1M1 °721  tact with without paying any attention on what they
trample,

T¥179Y X317 0X  whether it be earth, plants, or humans.
,OTX 773 9R

W7 9797 7390 RITW  Conduct of this nature results from a lack of
sensitivity,

.Y A% PR 10 79727 for an animal lacks understanding.®

The intent is not that an animal is incapable of thinking, but that its thought
processes are solely directed toward enabling it to carry out its instinctual drives.
Abstract thought, consideration of others and their welfare, and thoughts of the
like are beyond the manner in which animals’ minds work.

In a spiritual sense, daas, the word translated as “understanding” here, refers to the
ability to bond and identify with the concept. One may have abstract knowledge
of an idea, but it will not affect him and will have no influence on his behavior.**
That is the difficulty in the present age; people may intellectually comprehend
spiritual concepts, but do not identify with them to the extent that their knowledge
influences their conduct.*

19XD D°WIR DIW? 12 M Similarly, there are people who are just like
,Wn 1723 00%  animals.

33. Meiri, Kiddushin 7a, et al.
34. See Tanya, the end of ch. 3.
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They scoff at the Torah and the mitzvos

(some of these people choose their different
paths;

they will observe one mitzvah,

but they will spurn the observance of another,
etc.)

and the like.

SEEING THE FOLLY

hen a person becomes aware of the effects of the folly of the animal soul, he
can protect against its influence and hone in to G-d's original intent in creation.
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All this type of behavior comes from the brazen-
ness and spiritual frigidity of the animal soul;

this is the reason and the cause that a person will
come to sin, Heaven forbid.

This is the spirit of folly of the sitra achra, the

unholy side of existence,
and the encompassing veil of the animal soul

that hides and conceals the light of truth

to the extent that a person will act in opposition
to the Divine intent for creation.
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G-d desired that a material world be created

so that it be refined,
and made into a channel for G-dliness.

Through the concealment brought about by the
animal soul, the very opposite occurs.

Not only is the world left unrefined and
unpurified,

but, moreover, it hides and conceals the light of
truth.

This is what is meant by saying that the spirit of
folly covers the truth.

Summary:

This chapter explains how the spirit of folly,
one’s powerful desires,

and the animal soul as a whole

obscure the truth,

thus, dulling one’s sensitivity to G-dliness,

one’s appreciation of the value of the mitzvos,
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.01 PIN7 MINPIDY  and one’s awareness of the lowliness of being distant
from the mitzvos.



T 97D - "N’ 7aY "NNA NN 66

LIV AT ML PYRT woIT Y 700n DUnpnan woitw T QINN (3
TR LYY DRI OXT P72 DRI MR YV 2°%vn 70onw

WDIT NIMXYR PV X2 YaR ,nepoRA WDIT NITNN PV P XITLNIPOR IR 220vn
3930 XI7 NIPYRA APWIT NIWRNT ,7INPMI 2an 2pye” 2005 1IRT JpYRD

— 4

THE SOUL'S ESSENTIAL G-DLY SOURCE

he previous chapter explained that the spirit of folly of the animal soul can cover

the G-dly soul and cause it to deviate from its nature. However, that deviation can
affect only the lower potentials of the G-dly soul. Its essence is bound up with its G-dly
core and cannot be obscured.

N2t wonw 17 oink  Although the animal soul casts an encompassing
,M°P2R7 W33 2y neon  veil over the G-dly soul -

VY 73773 9237 i.e., the spirit of folly can cover and obscure the
%y 0°%ym1 79onY  light of the truth and the revelation of G-dliness,
193731 NORT IR

U'?l?]_‘l OX1IORT I3 in simple terms, the world and its material nature can
,MIPYR IR 0°9Yn PR conceal G-dliness —

NI Y P RIT  this affects only the middos, the emotive attributes
,P7R7 W07 of the G-dly soul,

nInEY 2y X2 Y28 but not its essence.
RORT URIT

The animal soul derives from the Sefiros of the realm of Tohu, whose lights are more
intense and more powerful than the Sefiros of the realm of Tikkun, which is the
immediate source of the G-dly soul. Therefore, the animal soul has the power to
conceal and obscure the light of the G-dly soul. However, the essence of the G-dly
soul is rooted in G-d’s Essence, and, therefore, like G-d’s Essence itself, nothing
can stand in the way of its expression.'

2Py>” 2°n2 7377 The bond of the soul with its Divine Source is allud-
,/AN91M1 9210 ed to in the phrase? “Yaakov is the cord of His
inheritance.”

1. The Rebbe's maamar entitled Basi LeGani, 5714.
2. Devarim 32:9.
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IRWIT DIWRDT  Developing that analogy: The connection of the
221 X371 MIPYX2  soul to G-d is compared to a cord comprising 613
PR3 370 MWE  strands.

,ANXY MWD X317 920737 The cord is the soul itself,

X7 DR PU INDWIT ie., a person’s soul is the cord that connects him
,MIPYRD WP Y200 to G-d. This refers to the dimension of the soul that
descends and gives life to the body. The opening phrase
of that verse, “For His nation is a part of G-d,” points
to the essential core of the soul that transcends those

dimensions.!

ARYY Wi NXT?1 Therefore, the soul itself is comprised of 613
P71 37000 Y strands.

90 1003 RD°KTD1  As stated in Tanya, chapter 51,
,R1 7B 0739273

12192 TWINT  the 613 strands are the 613 faculties of the soul.

TTI- :

,0IM2 37980

A MIRROR OF ALL EXISTENCE

Since man's purpose is to elevate all existence and connect it with its G-dly source,
the pattern through which all existence is structured is reflected in every person’s
soul. In this way, the task of refinement that man performs is not carried out with a
foreign entity with which it has no inner connection, but rather is internalized within it,
because the structure of the world is embodied within man.

,X371 9273 oy The reason why the cord reflects the inner makeup of
117730) 27179987 the soul can be understood in terms of our Sages’
(7 MWn 7 P12 teaching (Sanhedrin 4:5),

3. See Iggeres HaTeshuvah, chs. 5 and 6.
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"9°2w2 % 0IX 2207 “every person is obligated to say, the world was
,/D?997 X721 created for me”

,DL)S?TI T‘RU"??; X977 D'?‘IS?*! As mentioned, the word olam, meaning “world,” has
the same root as the word heelam, meaning “con-
cealment,” for the very existence of the world conceals
G-dliness.

9139 227 70X IR 227 From this perspective, our Sages statement can be
interpreted as meaning that every person is obli-
gated to say

TIWXIT DIXNY D?S]m that the original concealment and tzimtzum,
,’?’;’1'(?:;1 X721 G-d's initial self-concealment and self-limitation that
made possible the world’s existence, was created for

me -

999191 97927 °792  so that I refine and purify the world by seeking out
the sparks of G-dliness embedded within the world’s
material substance and bringing them into expression.

It is this service that brings the world to its ultimate perfection, fashioning it into
G-d’s dwelling. By saying that the world was created for the sake of every individ-
ual, our Sages implied that each individual plays a necessary role in this ultimate
purpose. Since the Torah and its mitzvos are the mediums through which man
accomplishes this purpose, they — like man - are structured in a pattern of 613
components.’

17127 99782 X377 0IRT1 Man is structured in that he has 248 organs and
0°7°3 170V 01X 365 giddim,’

4. See sec. 3.

5. Giddim is an inclusive term referring to blood vessels, sinews, and nerves (Rambam'’s Commentary to the Mishnah,
Zevachim 3:4).
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enable man - through the observance of the Torah - to
carry out the task of its refinement. Therefore, all the
stages in the chainlike progression of spiritual
realms follow the pattern of these numbers.

For this reason, since the soul connects a person's
body and the world in which he lives to G-d, the soul
also has 613 faculties,’

upon which are dependent the 613 mitzvos.

These 613 faculties of the soul are the 613 strands of
the cord through which it connects to G-d.

Just as a cord that has one end tied above and a
second end tied below

,TORY MR W

6. See Moreh Nevuchim, Vol. 1, ch. 72.

7. With this statement, the Rebbe Rayatz is adding a unique point - that the soul's structure follows that of the body.
Since the body has 613 components, the soul follows the same pattern. The rationale for this is reflected in the interpre-
tation in Chassidus (Igros Kodesh of the Rebbe Rayatz, Vol. 3, let. no. 763; HaYom Yom, entry lyar 13) of our Sages' teaching
(Avos 2:1), "Know what is above you.” Mimcha, the final word in that phrase, can also mean “from you.” In that vein, our
Sages’ words can be understood as, “Know that everything above - even the loftiest spiritual realms - are ‘from you,’
dependent upon your service.” In the present context, the implication of that statement is that since man on this physical
plane will bring the world to its ultimate state, his soul, the Torah, and all the hierarchy of spiritual realms follow the
structure of his body.

More precisely, as the Alter Rebbe states in Tanya (ch. 49), G-d's choice of the Jewish people - which reflects His essen-
tial bond with them - is focused on the body. And because of that bond, the body is given paramount importance, as the
Rebbe Rayatz once said in the name of his father, “See how precious the body of a Jew is, for its sake an abundance of the
Torah and mitzvos were poured forth” (the Rebbe’ s maamar entitled Basi LeGani, 5714; sichas Yud Shvat, 5714).
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which establishes a connection between the two
entities, joining them as one,

the same applies regarding the cord of the soul.

Its upper end is bonded with G-d -

i.e., in Kabbalistic terms, the final letter hei of G-d’s
name, Havayah, is bonded with the first three let-
ters of that name.

And the end of the cord of the soul] is bound below -

i.e., the radiance of the soul is enclothed in a per-
son’s body to give it life.?

Through this explanation, we can understand the
above-mentioned verse, “Yaakov is the cord of His
inheritance.”

The name Yaakov (2py°) is not only the name of the Patriarch but also refers to his
descendants, the Jewish people. This name can be divided as yud - ekev (2py —).
The letter yud stands for the name of G-d and ekev means “heel” Associating the
name Yaakov with the concept of a cord implies that the soul connects the source
of the Jewish people as they are rooted in G-d’s Essence with “the heel,” the lowest
dimensions of the soul enclothed in the body.

THE CORE OF A JEW'S IDENTITY

very Jew, even one on the lowest levels, shares an essential and intrinsic bond with
G-d. He may commit a sin, but that is only because he does not realize that the sin

8. The description of the soul as a cord connecting man with G-d indicates that the soul is an eternal spiritual entity
existing on all the planes of Seder Hishtalshelus, the hierarchy of existence. Only a limited dimension, “a radiance” to use
the term mentioned above, is enclothed in the body.
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damages his relationship with G-d. However, with regard to serious sins, the soul feels
how its connection to its source is being severed. As a result, the Jew will be aroused
to stand firm and assert his connection to G-d.°

NI2m33 N127722 037  Even those individuals who are at the humblest of
,0°2py NPn22 oYW levels - the heels, so to speak, of the Jewish people —

nRYIT 22071 Yy M7 are firmly bound to the very Essence of G-d
,ANRYI2 0WR 03 °70  through the cord of the soul.

ninw3) 0w 952291 The Jewish souls thus become G-d’s inheritance,
,179 2w In7m (PR as it were.

77’937 123¥ 7371 When a Jew denies G-d, Heaven forbid,
1737 X

X*7W 772Y X or commits a sin punishable by kareis (the soul
,017W1 01 N2 being cut off), Heaven forbid,

Kareis refers to the soul being cut off, i.e., dying prematurely in this world and not
receiving a portion in the World to Come."°

D¥Y? 'Y 07 XY he affects the very essence of his connection,
,IWRNNT

,1WRNTT MY292 900 ie., the general bond involving the essence of the
PYIT 0¥y DAY soul.!
WDIT DXV

9. With the explanation here, the Rebbe Rayatz is not only explaining the dynamics through which a soul affirms its
fundamental connection with G-d when put to a test. He is also introducing the concepts to be explained in sec. 5: that
the soul is bound to G-d in a manner that transcends intellect.

10. Rambam, Hilchos Teshuvah 8:1.

11. In the original, the Rebbe Rayatz refers to two levels of the soul: the nefesh and the neshamah.
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12. Yeshayahu 59:2.

This is alluded to in the verse,'? “Your sins have

made a separation between yourselves and your
G-d>

“Your G-d” does not refer only to G-d above, but
rather to “your G-d,”

the G-dliness within your specific soul.

Such matters - i.e., the denial of G-d or the com-
mission of sins punishable by kareis - affect the
connection between the soul and its G-dly core in
its totality.

As is well known,"

essence of the soul.

nothing can obscure the

For this reason, when the totality of a soul's con-
nection is threatened by certain categories of sin,

the person concerned senses that he would thereby
become separate from G-dliness —

and, as has been said above,* in no way is a Jew
willing

or able, Heaven forbid,

to be thus severed from G-d. His identification with
his G-dly core is not an intellectual decision or even

13. See Tanya, ch. 19; Kuntreis HaAvodah, ch. 5.
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a result of an emotional arousal in the simple under-
standing of that term. Rather, it is an instinctive, almost
visceral response stemming from the core of his being.
When a Jew is conscious of the possibility of being
separated from G-d, every Jew, from the most lofty to
the simplest, will exhibit the same reaction.

His feelings will therefore be aroused and he will
stand up staunchly for his Jewishness.

However, the commission of other sins, Heaven
forbid, i.e., those not punishable by kareis,

affect only particular strands of the soul.

Therefore, when a person is confronted by such sins,
they do not evoke such powerful feelings within
him.

True, when a person transgresses and fails to
observe one of G-d’s mitzvos that He command-
ed to observe

or he violates one of G-d's mitzvos and performs
an act that He commanded not to be performed,

one particular strand of the connecting cord
between the soul and G-d is severed

(- regarding that particular faculty of the soul, the
very essence of its connection with G-d is severed).
With this parenthetic statement, the Rebbe Rayatz is
underscoring the manner in which the essence of the
soul relates to its particular dimensions.'
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Moreover, this weakens the cord of the soul as a
whole.
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Nevertheless, since this involves only particular

strands - and the connection as a whole remains -
;72 22 93X W3 % "1 the person will not feel the loss as strongly.

In these matters, the emotions of the animal soul
can hide and conceal the emotions of the G-dly
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soul,

to the point where the person does not perceive the
Divine light and vitality.

This is the reason that a person can, Heaven
forbid, come to sin.

This is the result of the spirit of folly that derives
from the sitra achra

that covers and conceals the light of truth to the
extent that

he is no longer sensitive to G-d’s light.

As a result, he sinks lower and lower, Heaven
forbid,

until he, Heaven forbid, commits a forbidden act.

All this stems from the spirit of folly, as explained
above.
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J1Xp Summary:

7927 NILY 7117 W The above chapter continues the explanation how
N°RpYR7 U011 NI 2V p1  the spirit of folly covers only the emotions of the
G-dly soul.

ANIAYY by 8'5] However, it cannot conceal the G-dly soul’s essence,
NIWRDIT 0%YY nor disturb its essential connection with G-d.
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HOLY FOLLY

n this section, the Rebbe Rayatz focuses on a different type of folly, the folly described
as the folly of holiness. There are two purposes for this type of folly:

a) To correct the folly of kelipah. As Rambam writes,! “A person who was swayed in
the direction of one of the extremes should move in the direction of the opposite ex-
treme, and accustom himself to that for a long time, until he has returned to the proper
path, which is the midpoint for each and every temperament.” Similarly, one who has
followed the folly of kelipah should correct his conduct by following the folly of holiness.

b) The folly of holiness is not constrained or limited by the intellect. It is an expres-
sion of the G-dly soul in its pristine transcendence. To draw down the unlimited and
transcendent dimension of G-dliness, each of us must carry out a service that reflects
its transcendence.

D WY oW 1371 Behold, just as there is the possibility for man to
Ny 1 Tun?  deviate from the middle path, going below the path
of reason and understanding -

QW32 RIPIRITY  this deviation is called the folly of unholiness -
,127p7 MY

L7 W2 12 93 M3 so too, there is a potential for him to deviate and
VT3 10 17917 rise above reason and understanding.

SWTRT NIVY X7 This level of conduct is also called folly - the folly of
holiness.

As explained above, the essence of the soul is an actual part of G-d. Just as He
is not bound by the limits of logic, reason, or nature and can work miracles that
transcend those limits, so too, in essence, a Jew’s soul is not confined by those
bounds. Conduct that reflects this transcendent dimension is referred to as “the
folly of holiness”

The implication of the Rebbe Rayatz’s words here — and particularly, later in the
section, where he states that through the folly of holiness, one can correct the folly

1. Rambam, Hilchos Deos 2:2.
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of unholiness - is that the service of the folly of holiness is not designated for a
select, refined few. On the contrary, every Jew, even one who has slipped into the
folly of kelipah, can — and must - display this elevated mode of conduct.?

1R 7377 ,897 1720v71  This concept is illustrated through considering our
(X T3V 1° N12I05) 2711 Sages’ words (Kesubos 17a):

27 %Y 1y 1R~ “It was said of Rabbi Yehudah the son of

JRY9X °272 X737° Rabbi Ilai [that at weddings], he would take

977 YW 72 2031 7Y a myrtle shoot and dance before the bride”
/121 1921 7197 TR

In a later generation,

2792 PXI"W 271 Rav Shmuel bar Rav Yitzchak would dance
n7nX TR PIYY with three

nox 2737,772 whw) (he would juggle three [myrtle shoots],
,0”W1,n0R 22pn1 Rashi)”
There is a difference between dancing and walking. When one walks, every step
follows in an incremental progression from the previous one. By contrast, when
dancing, one lifts both feet from the ground, rising entirely above his previous
state.” By letting go of the bounds of propriety and rejoicing in such a manner, the
Sages drew down the transcendent G-dly revelations associated with a marriage.*

R X7°71°27 9% Rabbi Zeira said, “The venerable Sage [Rav
X20 77 7°00n  Shmuel bar Rav Yitzchak] is embarrassing

»

us

YTI%R 19292 Y191Y) ([i.e., he is denigrating the respect due to
b 33910920 Torah scholars through his undignified
,("U7 )03y URI behavior, Rashi).

2. The Rebbe's maamar entitled Basi LeGani, 5713.
3. Ner Mitzvah, Shaar HaEmunah, p. 105b.
4. Likkutei Torah, Shir HaShirim, p. 48c-d.
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[The Talmud and the maamar mention Rabbi Zeira’s objection to Rav Shmuel bar
Rav Yitzchak’s conduct because initially, he saw in it a departure from the norm,

and for that reason, regarded it negatively.’]

YD1 M3 *3

1’2 K77 RTIDY P°DOR
/131 Ry RPIDY A°77

The sign of Divine distinction shown at Rav Shmuel bar Rav Yitzchak’s passing

When [Rav Shmuel bar Rav Yitzchak]
passed away,

a pillar of fire [appeared,] separating him
from all those who were near him.

indicates that his folly reflected lofty service, the folly of holiness.

R7P°7 727 IR

X20Y A LIV A7 230X

IV 010 YV viY)
C"v1,92 7R

X207 A DIVY 777 MK
3TN 1Y)

(7YY,

RIQ? MDY 777 210K
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[Thereupon,] Rabbi Zeira [retracted his
previous comment,] saying [- three ver-
sions of his retraction are recorded in the
Talmud]:

The venerable Sage has been well served by
his shoot (shotei),

(the shoot of myrtle with which he used to
dance, Rashi).

The venerable Sage [has been well served]
by his folly (sh’tusei),

(for he conducted himself like a fool, Rashi).

The venerable Sage [has been well served]
by his characteristic guiding principle
(shitosei),

([i.e.,] his customary pattern of conduct,
Rashi).b

5. The Rebbe’s maamar entitled Basi LeGani, 5715.

6. In his maamar entitled Basi LeGani, 5735, the Rebbe notes that although the teaching regarding Rav Shmuel bar Rav
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The implication of the word shitosei, his characteristic guiding principle, is that
not only did he dance in this manner at a wedding, but he displayed this lofty type
of foolishness as an ongoing course of action.’

X107 91 w7 Folly of this kind - ie., rejoicing in a manner

Rabk i (e n?yz_:? that knows no bounds and does not conform to
the structures of ordinary conduct - transcends
understanding.

17123 13772 XY It thus represented a wondrously superior mode
JIR? TRM2 78251 of conduct.
Accordinlgly, as the Talmud states there, at his passing, Rav Shmuel bar Yitzchak

received a unique sign of distinction, for “a pillar of fire would separate only for
one person in a generation or for two people in a generation.”

WHY A WEDDING CALLS FORTH SUCH REJOICING

he nonrational - i.e., superrational - rejoicing at a wedding resulted from the Sag-
es' appreciation of the spiritual significance of that event. When a couple comes
together in a desirable manner, the Divine presence rests among them.

Thus, our Sages state,®

127 717 AWX WORT  “If a man (ish, v’x) and a woman (isha, 7wx) are
found worthy,

,0°P°2 W 120V 1 the Divine presence abides between them.”

7 WR RIT WRT  To explain our Sages’ statement: The word ish (w°x)
can be divided as eish (wx, “fire”) and yud;

/T UR R 7WRY Isha (Awx) is composed of eish (wx, “fire”) and the
letter hei.

Yitzchak is cited often in Chassidus, here, it is cited in greater detail. Since the entire section focuses on “the folly of
holiness,” all the particulars of this incident enhance our understanding. See that maamar, where the Rebbe highlights the
meaning of various individual details of the story.

7. The Rebbe's maamar entitled Basi LeGani, 5735.

8. Sotah 17a.
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When a man and a woman “are found worthy;” i.e.,
when they approach marriage in a G-dly way,

the letters yud and hei combine to spell the name of
G-d, n-; this is what our Sages implied by saying, “the
Divine presence abides between them.

(Moreover, the Divine presence then becomes
manifest in their marriage, enabling it to be “an
everlasting edifice.”)

The timelessness of a couple’s union comes as a result of the manifestation of G-d’s

presence, His Essence, which is entirely unlimited. For this reason, the Sages would

dance in an entirely unrestricted manner, transcending the bounds of ordinary
conduct, for in this way, they would encourage the elicitation of this infinite Divine

manifestation.?

I3 TR

AR1 1 2°2W3 197
N2 0%y 0o

/13 RJIT RTIDY PP0DRT

J9R 2193 NP2 Y
/13 Wnn "9

Thus, it is evident that a marriage reflects a very lofty
level. Because the Sages were conscious of the unbound-
ed spiritual power manifest at a wedding, their joy would
break out of the conventional bounds of propriety.

Therefore, as a result of his recognition of this quality
and display of a mode of conduct appropriate to it, Rav
Shmuel bar Rav Yitzchak, was granted a sublime
revelation of Divine favor:

“A pillar of fire appeared, separating him from all
those who were near him.

This indicated an overt revelation of Divine light,
which affected the world at large.

A CHANNEL TO ELICIT UNBOUNDED DIVINE LIGHT

-d's Essence is entirely unbounded and undefined. Accordingly, for man to call forth
the manifestation of His Essence - which is the purpose of our Divine service in this
world - he must follow a path of service that reflects this ultimate purpose. Although
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the Rebbe Rayatz will also mention that the folly of holiness is necessary to correct the
folly of unholiness, there is an entirely positive motive in this service.

,X377 772973 799821 The explanation of the virtue of the folly of holiness
and its importance within the context of this maamar
lies in the following teaching:

730 1°K IR 7377 Regarding G-d’s infinite light, it is said,’

navnn n°? "1 “No thought can grasp Him at all”
793 ™3 XoDR

3T 70 79Y0Y XA For G-d  transcends the very category of
understanding.

D3 7137 733 927 Even the most sublime level of comprehension
ney1 NP

MW7 9732 X710 is still defined and within the category of
,0°32 92 %Y comprehension.

73w 9732 9PRW n Y28 However, that which is entirely unbounded and thus
transcends the very category of understanding

0ENYW DX "X 10 is beyond the grasp of comprehension entirely,
2773 MIwD3

Rambam describes G-d by saying,'” “He is the Subject of Knowledge; He is the
Knower, and He is the Knowledge itself” Maharal'' objects to Rambam’s words,
explaining that, though this definition of G-d transcends the limitations of created
existence - for in the realm of created beings, the knower, the known object, and
the knowledge are all separate entities — by describing G-d as perfect knowledge,
He has still been given a definition. That is inappropriate, for He is entirely tran-
scendent, beyond any possible definition.*

9. See the passage entitled Pasach Eliyahu, introduction to the Tikkunei Zohar, p. 17a.
10. Hilchos Yesodei HaTorah, ch. 2, halachah 10.

11. Gevuros HaShem, second introduction, sec. 3.
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“In relation to the Holy One, blessed be He,
Who is beyond [the reach of] intellect and
knowledge, [about Whom it is said,]

“No thought can grasp Him at all,”

all men are like fools before Him,

as it is written," “I, am wild and unknowing,

I am animal-like before You - and I am con-
stantly with You...,”

meaning, because I approach You in a wild
and animal-like manner, [i.e., expressing the
dimensions of the soul that are not limited by
the realms of reason and logic but rather reflect
G-d’s true transcendence]

[precisely therefore], “I am constantly with

»

You.

In order to relate to G-d’s Essence which, as stated
above, has no limits or definitions at all,

19%77 2102 077 Yy X377
,YT] OV T7VNYY

a person must manifest a bittul (“nullification”) of
his own will that transcends the bounds of reason

12. Significantly, this quote is from the chapters in Tanya that comprise “the short path,” i.e., the mode of the Divine
service that relies on the unbounded quality of mesirus nefesh, “self-sacrifice.”

13. Tehillim 73:22-23. We have translated the verses according to the way they are understood in Tanya and in this
maamar.
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and knowledge. He cannot approach G-d according
to his limited human capacities but must tap the inner
spark of G-d vested within him that is, like G-d, utterly
undefined and unlimited. Through such conduct, he
elicits the manifestation of G-d’s Essence.

713 DXIRI 1;‘21 Hence, this mode of conduct and level is referred
D0 DW32 31 737727 to as folly, since it represents a deviation from the
dictates of logic.

WHAT HAPPENS WHEN THE DIVINE PRESENCE
RESTS ON A PERSON

To further express what is meant by the folly of holiness, the Rebbe Rayatz draws par-
allels to the concept of prophecy. When defining the fundamental principles of faith,
Rambam writes,"* "One of the foundations of our faith is to know that G-d communicates
by prophecy with man.” Although one of the prerequisites for prophecy is wisdom, there
is a fundamental difference between the two. Wisdom involves operating within - albeit
while expanding - one's existing mindset, while prophecy involves stepping beyond
one's normal thinking processes. As Rambam writes in that source,” “When any of the
prophets prophesy, their limbs tremble, their physical powers become weak, they lose
control of their senses, and thus, their minds are free to comprehend what they see.”
Why must they lose control in such a manner? Because prophecy involves the
Divine presence resting upon them. And a person cannot become a channel through
which the Divine presence communicates while retaining his ordinary way of thinking.
To make himself a channel through which G-d, Who is utterly and infinitely undefined
to be manifest, the prophet must step beyond ordinary mortal knowledge and wisdom.®

X°237%W 711 12 03 3771 For this same reason, we find a prophet referred
,Y3W) 0W2 X7P)  to as a madman,

Y177 2IN2W 1971 as in the verse,'® “Why did this madman come?”
//TIT V3WRT X2

14. Rambam, Hilchos Yesodei HaTorah 7:1.
15. Ibid. 7:2.
16. Il Melachim 9:11.
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12307 ny2 1377 For during the revelation of prophecy, a person
n$°3% 9°7% 727 %1237 has to divest himself of materiality,"”
,NIPRYIT NLWDT

nuYo3 1’77 that is to say, he must strip away his ordinary way
,NITm31 727 of understanding and feeling,

2192 N22 7?1 and attain a level of bittul that transcends all the
Y71 ovun H?W_JWJ limits of reason. When a prophet does that, his con-
duct will not be understandable to ordinary humans.

A VIRTUAL GARDEN OF EDEN

s an example of the nonrational conduct that characterized prophecy, the Rebbe

Rayatz refers to the fact that prophets would remove their clothing when the Divine
presence rested upon them. He explains the positive dimensions of such nakedness by
referring to the state of Adam and Chavah before the sin of the Tree of Knowledge. At
that time, like children, who are pure and have no sense of self-oriented material desire,
Adam and Chavah did not feel the need to wear clothes. They were physically intimate,
but then they did not regard it as any different than eating or drinking.

When does a person feel shame about physical desire? When he wants it for his
own satisfaction. However, at that time, Adam and Chavah had no sense of personal
feelings or desires. Therefore, they were unashamed and saw nothing wrong with being
unclothed.” Nor were they embarrassed in being intimate. They had been commanded
to bring children into the world; thus, intimacy was a mitzvah, and just like a person is
not embarrassed about putting on tefillin, they saw no shame in being intimate.” They
did not see any difference between their bodies and their souls.?®

When the Divine presence rested upon a prophet, he experienced a similar state
of mind.

17. Tanya, Kuntreis Acharon, the maamar beginning LeHavin Mah SheKasuv BiPri Etz Chayim, citing Raaya
Mehemna, Parshas Mishpatim; see also Zohar 11, 116b; Tur Shulchan Aruch, Orach Chayim 98; the Alter Reb-
be’s Shulchan Aruch, loc. cit., and Hilchos Talmud Torah 4:5.

18. Torah Or, p. 5d; Toras Chayim, Bereishis, p. 30c-d.
19. Toras Menachem, Vol. 13, p. 213.
20. The Rebbe's Igros Kodesh, Vol. 4, let. no. 1174.
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nuwsad 173y 12 03 17 This is why prophets would also remove their
,IXI237 NY2 0°W2%0  clothing during prophetic revelation,

PIRW2 2INDW 937 as it is written,?' “Shaul also removed his clothes
NX X317 03 VWD*1”  and prophesied.”
/RN PTAR

0’2 077 0°W2%77 The need for clothes first came about as a result of
VI3 7Y RO TI8R  the sin of the Tree of Knowledge.

2°N2 RUNT 077 As the Torah relates,”” before the sin, “Adam and his
017y Di°IW 1171”7  wife were naked... and they were not ashamed.”
,/IVWAan? X211

nyIa vy ROD T 55_71 As a result of the sin of the Tree of Knowledge,
,0°W12%7 719 WINN1  an innovation - garments — was necessary.

X371 RONT YT ¥17°1  As is well known,® the fundamental change brought
,¥71 2902 27907 W33 about by the sin of the Tree of Knowledge was man’s
feelings which, until then, had been entirely a result
of his G-dly nature, but from that time onward, com-

prised a blend of good and evil.

The sin of the Tree of Knowledge endowed man with a sense of self. From that
point on, he did not naturally follow the impulses of his G-dly soul, but instead,
became motivated by his own feelings — what he wanted, what he thought was
good. Therein, arose the possibility for evil.

27 2001 Thus, it is written,” “They knew that they were
,”07 0»7°Y naked.” They were aware of their nakedness before-

21. 1 Shmuel 19:24. The citation of the verse here differs slightly from its source. However, the citation here follows
the manner in which the verse is cited in the manuscript copy of the Rebbe Rashab’s maamar entitled Basi
LeGani (Sefer HaMaamarim 5658, p. 210). By contrast, in Kuntreis UMaayan, (maamar 26, ch. 1) the verse is cited
as it appears in the Tanach.

22. Bereishis 2:25.

23. Bereishis 3:7.
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hand. However, it did not mean anything to them, for
their conception of existence was entirely G-dly. After
the sin, they became conscious of their selves and their
desires. At this point they first felt the need for clothes.”*

After the sin of the Tree of Knowledge, Adam and
Chavals feelings underwent an innovation. They
became intermingled with a blend of good and
evil. When one has self-oriented desires that could
lead to good or evil, he feels shame and, therefore, there
is a need for garments.

The ultimate source for the experience of feelings
that comprise both good and evil is one’s awareness
of his own selthood, his mind and emotions.

Therefore, at the time of prophecy;, it is necessary
to “strip away one’s clothes,”

ie., divest oneself of this awareness of one’s per-
sonal thoughts and feelings,

that is to say, to be in a state of bittul, where one is
not motivated by his own faculties and senses. In this
manner, the prophet becomes fit for G-d to manifest
His presence within him.

Thus, Rambam writes
HaTorah:'°

in Hilchos Yesodei

24, See the series of maamarim entitled Mayim Rabbim, 5636, sec. 117, cited in the Rebbe’s maamar entitled Basi LeGani,

5715.
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5'33{;7' Y79 n73°790°n” It is one of the fundamental principles of
,0TR °12 X210 77207 faith to know that G-d grants prophecy to

men.

0on Yy 770 7X12371 Prophecy will rest only on a man who is
hal'y Sy 722013 7923 wise and courageous, who overcomes his

desires,

92201 317%° X1 and whose desires never overcome him in
/927 012 PPV any matter.

12783 DY T82%3)
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,DI0Y 97

M7yn? I Y
3T DY

See the elaborate explanation in that source.
Rambam is emphasizing that for a person to become
a medium for prophecy, he must divest himself of his
own desires and give himself over entirely to G-d’s will.

Such conduct involves a deviation from the accepted
norms of ordinary human behavior and therefore is
referred to as folly.

True, it is not folly in the usual sense, i.e., silliness and
conduct that does not befit a thoughtful person. Never-
theless, since it involves a deviation beyond the limits
of wisdom and understanding, it is called folly.

TRANSFORMATION, NOT MERELY SUBJUGATION

fter explaining the two types of folly, we can clarify the allusion implied by having
the Sanctuary built specifically of acacia wood (atzei shitim), i.e., using a type of
wood whose name relates to the word shtus, meaning “folly.” The goal of our Divine
service is to use folly as an element in building the Sanctuary. This involves a twofold

purpose:

a) Like every other entity, folly should be included in G-d's Sanctuary. When it is
said that G-d created the world because He desired a dwelling in the lowest realms,
that desire encompasses every element of existence. There is nothing in this world that
does not have a place in His dwelling. That includes folly.



17D = "Wwn’i1 Y "NNA 1NN 88

I AT NRYYT NMOWART 10 PR NRY TwRTT ,X1ITIP ROWN RODIXR?
M FPYNPR AT LRPIT DOVW XYM 12WHR PR 197 ,AWIPT Mvw nrnaa
,703IN2 *NIDWT WIpK 2 WYY AT .NYIA 19 AunDa n TwYn 11annt nyIn
PVIDW 17w 01727 NTIAYA DIRT NTIAY T DY X2 AT IAXRY AR 9D N

b) More specifically, because of its undefined and transcendent nature, folly is a
channel through which G-d's infinite dimensions can be revealed in this world.
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Since the Divine service in the Sanctuary and the
Beis HaMikdash was intended to transform dark-
ness into light

to the extent that the darkness itself would be lumi-
nous - as stated in sec. 1, the superior quality of light
comes from the darkness, from the transformation of
the darkness -

i.e., to bring about the transformation of the folly that
stems from the unholy dimension of existence

into the folly of holiness,

therefore, the Sanctuary was made of acacia
wood (atzei shitim).

The implication is that it embodied the transforma-
tion of

folly, that it is lower than reason and its refine-
ment to the extent that it becomes folly that
transcends reason.

This is thus the meaning of the verse, “They shall
make Me a Sanctuary and I shall dwell within
them?”

As mentioned in sec. 1, the intent is that G-d’s presence
will dwell “within each individual”



89 MAAMAR BASI LEGANI 5710 - SECTION 5

,(L2Y1 73D) ©2WT NYTA g AuPDa DR TIDAY 10T RN RIIWN KIDARY
Y91 15 AWIVT AT XINW DIRI D727 A0 DIWT ,NYIN 10 729N M 1w

n792y 7 %y X2 711 This comes about through his Divine service
N792y2 07R7  involving the refinement of his own self and his
,ﬁ'?tp' 0°71923 environment

X2D7X? 2y99W  through which he transforms darkness into light,
,R7I71% XU

Tm Tunb3 DX 71902 177 e, he transforms the elements of the world that
,(V?Y7) 199) 02397 NYT7  do not follow mortal logic

.‘l?:]?g? 771 7% into a manner of existence that transcends logic and
, Y73 70 is aligned entirely with G-d’s will.

As mentioned in sec. 1, G-d created the world because He desired a dwelling in
this lowly realm. As explained, a dwelling is a place where one’s essence is revealed.
Since G-d desired that His dwelling be fashioned through man’s Divine service
and His Essence is entirely transcendent and unlimited, to elicit the manifestation
of His Essence, man must perform a service — the folly of holiness - that is also
transcendent and undefined.’

PRACTICAL GUIDANCE FOR OUR CONDUCT

n the lines that follow, the Rebbe Rayatz pivots from lofty theoretical concepts to

directives applicable for every person. Each one of us has pressures that confront us
when we try to establish fixed times for prayer and Torah study. Our tendency is to adjust
those times according to our prevailing schedule, adapting them to our convenience. By
contrast, we find certain other times - the times for eating, sleeping, and the like - that
are fixed without any room for deviation.

Now, if we ask ourselves, which is most important, there is no question that priority
should be given to Torah study and prayer. This is the challenge facing a person: to
remain mindful and not slip into folly, but instead to steadfastly continue his obser-
vance without any deviation, regardless of the pressures upon him. This is the practical
application of the folly of holiness - to proceed with a commitment to fulfill G-d's will
that transcends logic and reason.

07X2 0°127 2 0JU>7 There are certain norms of conduct that people
12 7RIV 33 XY follow only because everyone does them.
,09YTY VIV TR VPN
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These norms are like fixed laws that can never
be altered,

they are followed simply because this is what people
do,

for example, some forms of conduct that are con-
sidered well-mannered behavior and the like....

Such habits that are performed without thinking and
thus resemble folly below logic, should be trans-
formed through one’s Divine service into conduct
that transcends reason.

Take, for example, the times for eating and
sleeping.

According to the way people ordinarily act, they
are fixed and firmly established.

Though a person may be pressed to involve him-
self in his business,

even 0, his business commitments, by and large, do
not generally overrule the times that convention
prescribes for eating and sleeping.

By contrast, the regularly scheduled times for
Torah study and prayer

are continually altered; they are not fixed at all.
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25. Devarim Rabbah 9:3.

And for some people, they are abandoned
entirely.

When a man will make a reckoning regarding his
soul and ask himself,

“Is there any wisdom in such conduct?”

After all, who is the man who knows when his
time will come?

In the words of Midrash Rabbah,” “It is not given
to man to tell the Angel of Death:

‘Wait until I have settled my accounts and
arranged my household..””

How, then, can a man spend his soul’s energy on
things that have no substance

and utterly forget what is of primary importance
- the purpose for which his soul descended to
this world?

The possibility for such conduct comes only from the
spirit of folly.

This then should be the goal of man’s Divine ser-
vice - that through it he transform this folly that
is based on the norms of the world,
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This is the application of the folly of holiness that is relevant to every individual: To
commit himself to his individual mission in Torah observance with the unswerving
dedication that stems from the essence of his soul.

//B3IN3 HIWY 1T )

IR 2193 97 PROY
JUBI2 "X

R’P20X 72 371
RIOR K0

nX 7072 PyinY o7 Yyw
n°RNAT UHIT MVYD

D'?S?]J '[-'ID qxg mz'_g px
oPR3 MY IRD X
,m'll:{?;am: mjna

RYTIPT X p7ROX 18
TR?Y 7102 X 72

IR 723001 PRHY
1%y 99 2307

mEp

Moy’ MYT MUY IR
,AYTRT NYTI OYun

Then, as a result, “I will dwell within them” -

within every individual.

Divine light will be revealed within his soul and

illuminate it.

This is the meaning of the above-quoted statement
of the Zohar, “When the sitra achra is subdued” -

i.e., when a person brings about the transforma-
tion of the foolishness of the animal soul

and the excitement of worldly desires and plea-
sure into holiness through the observance of the
Torah and its mitzvos -

“the glory of the Holy One, blessed be He, will be
revealed in all the worlds,”

the transcendent light of sovev kol almin will
shine forth in lustrous revelation.

Summary:

The above section explains that just as there is a folly

that derives from the unholy side of the existence, so
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too, there is a folly of holiness, a deviation above
the bounds of reason.

An example of this is the fact that prophecy requires
that one first divest himself of the awareness of his
own mind and feelings.

The Sanctuary was made of acacia wood (atzei
shitim)

alluding to the transformation of the foolishness
of unholiness to the foolishness of holiness.

A similar process can and must be carried out by
every individual in his own Divine service, com-
mitting himself to his Torah observance without any
restrictions.
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