GO0 S0 % o, o o

(o

&)

D\ 0\ (AP, 5 L5 (5 A GG £\ A\ D £ & g

ALJLA‘LALAAAALAMAJLAALAAAAL A A KA AA A

LESSONS IN TANYA

The Tanya of R. Shneur Zalman of Liadi
Y711 0”333 A"nbYINT

Vol. 11
Shaar Hayichud VehaEmunah
Iggeret HaTeshuvah

Elucidated by Rabbi Yosef Wineberg

Translated by Sholom B. Wineberg

> 932 Peided by Uri Kaploun

-wbooks.org
voounomnoty

Published and Copyrighted by
“KEHOT"” PUBLICATION SOCIETY
770 Eastern Parkway. Brookiyn, N. Y. 11213

h o b\ v B8 % % 08

b £D

O T DTS yes o

B\ o
e,

S, ot



LESSONS IN TANYA
Volume 3
Copyright © 1989
Second Printing 1991
Third Printing 1996
Fourth Printing 2002
by
Kehot Publication Society
770 Eastern Parkway / Brooklyn, New York 11213
(718) 774-4000 / FAX (718) 774-2718

Orders:
291 Kingston Avenue / Brooklyn, New York 11213
(718) 778-0226 /| FAX (718) 778-4148

www.kehotonline.com

All rights reserved, including the right to reproduce this
book or portions thereof, in any form, without prior
permission, in writing, from the publisher.

Library of Congress Cataloging-in-Publication Data

Shi’urim be-Sefer ha-Tanya. English
Lessons in Tanya
Translation of: Shi'urim be-Sefer ha-Tanya.

Contents: vol. 1. Likute amarim, chs. 1-34. — vol. 2. Likute
amarim, chs. 35-53. — vol. 3. Shaar HaYichud VehaEmunah.
lggeret HaTeshuvah. — vol. 4. [ggeret HaKodesh, chs. 1-20. —

vol. 5. Iggeret HaKodesh, chs. 21-32. Kuntres Acharon.

1. Shneur Zalman, of Lyady, 1745-1812. Likute amarim. 2

Hasidism. 3. Habad. [. Vaynberg, Yosef, 1918-. 1I. Wineberg,

Levy. IV. Kaploun, Uri. IV. Wineberg, Sholom D. V. Title

BM198.548355213 1982 296.8'33
[SBN 0-8266-0540-0 (set)
ISBN 0-8266-0543-5 (vol. 3)
88-6155
CIP

Printed in China



IMNM TIND YV
Shaar HaYichud VehaEmunah



Shaar HaYichud VehaEmunah!

The theme of this treatise, as the Rebbe Shlita notes, is stated in its
subtitle:

NTINY XD 1D DN YNVT A3 20DV AN Y vvn yand
INAN XTI NN T O9% 1Mo TIad ov TN ,ANDY

Let us understand [at least] in a small measure, the statement
of the Zohar,2 that3 Shema Yisrael... is yichuda ila’ah
(“bigher-level Unity”’) and* Baruch shem kvod malchuto
leolam vaed is yichuda tata’ah (“lower-level Unity*’). For vaed
equals echad through the substitution (and thereby the descent) of
letters,’ as stated in the Zobar.

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

1. Le., “The Gate to [the Understanding of] G-d"s Unity and the Faith.”

2. 1, 18b.

3. Le., “Hear, O Israel, G-d (Havayab) is our L-td (Elokim), G-d is one™;
Devarim 6:4.

4. l.c., “Blessed be the name of the glory of His kingdom forever and
ever”’; Pesachim S6a.

S. Zohbar 11, 134a. Hebrew grammar classifies the letters of the alphabet
according to their syntactic functions, their respective sources in the organs of
speech, and so on. Within cach group, the letters are interchangeable. The
letters alef and vav both belong to the group of “connective letters’ (otiyot
habemshech), and may thus be interchanged. The letters chet and ayin fall into
the category of guttural letters (otiot groniyot), and may likewise be inter-
changed. Hence 1w is the equivalent of mn.
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Chapter One

9 Synn OV DYPOHND NID ‘N Y T3V N MIAVM OV Y™
TY PN, DNID XINRN

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

The verse, if understood simplistically, seems to declare that there
are no other gods dwelling in heaven or earth.

YOIND PNNND O3 NI DPYR YOV TR DY APYN ) .PaAnY T

This requires explanation. For would it occur to you that
there is a god dwelling in the waters beneath the earth,

7222 YN Tavim 10 D9 vimnd TNy

so that it is necessary to caution so strongly [and negate this
thought by stating that one should] ‘‘take it unto your beart,’’ and
come to the realization that this is indeed not so?

OVIA 2% THNAT N OOWY :2PND DN

It is written:® “‘Forever, O G-d, Your word stands firmin the
heavens.”’

6. Devarim 4:39.

7. Note of the Rebbe Shlita: **This verse continues the idea of an carlier
verse [4:39], which begins with the phrase nxwn nnn (‘You have been
shown...’}, and which refers to the time at which the Torah was given. At that
time ‘G-d spoke to you...” (4:12), [with a warning against worshiping any of
the components of the created universe]: ‘Lest you become corrupt’ [and
worship creatures] of the lowest level, [viz.,) ‘any fish in the water below the
earth’ [4:18), or of the highest level, [viz.,] ‘Lest you raise your eyes heaven-
ward..." [4:19].”

8. Tebillim 119:89.
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Yy 30 OV Dyan vy,

The Baal Shem Tov, of blessed memory, has explained this
concept at length, and made it widely known? that this means:

AN OB TINT PP P IRV TIAT D

that “Your word’’ which you uttered, viz.,"° “Let there be a
firmament in the midst of the waters...,”

D'IVUN WP TN DYWY MTHYY AN 11 HUN INMKY MDD

these very words and letters through which the heavens were created
stand firmly forever within the firmament of beaven

onYANY OOWY OWHPIN 9O TINa MYALDY

and are forever clothed within all the heavens to give them
life,

Note of the Rebbe Shlita: ‘‘The fact that these words were uttered
thousands of years ago presents no problem, — *’

oY OP? WPON 1IN MO

as it is written,!! “‘And the word of our L-rd shall stand firm
forever,”

"N TYY OMNPY DN MM

and as it is likewise written,!? “And His words live and stand
firm forever....”

This refers not only to those creations such as the heavenly
firmament which enjoy a permanent existence, but also to those crea-
tures which perish as individuals, with only their species continuing to

9. Note of the Rebbe Shiita: ““As mentioned in Likkutei Torah, beginning
of Parshat Acharei, the germ of this concept is to be found in Midrash
Tanchuma [on this verse).”

10. Bereishit 1:6.
11. Yeshayabu 40:8.
12. Liturgy, Morning Prayer.
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exist. In all instances, the Divine life-force which created a particular
creature must constantly be vested within it, incessantly creating and
vivifying it anew, just as it ceaselessly recreates the heavenly firmament,
as shall soon be explained.

IPNY MINM , DDA ON WY MPYNODD NPININRD PR IPON D

For if the creative letters were to depart even for an instant,
G-d forbid, and return to their source, that source being the
degree of G-dliness from whence they emanate,

992 VPR YD PN LUNn DaNY PR DV YD PN

all the heavens would become naught and absolute nothing-
ness, and it would be as though they had never existed at all,

UNN N3 WPT M INND DR I
exactly as before the utterance, “‘Let there be a firmament.”’

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

The Alter Rebbe now concludes that this is true not only of the
firmament, but of all created beings.

DMINAM ONPYY NMNKIWN YIIY DNIMIAN 291 DY

And so it is with all created things, in all the upper and lower
worlds,

YNn ONYT NN NN 1TON XIN DN

and even this physical earth and the realm of the completely
inanimate.

Even immobile beings that show no signs of animation or spiritu-
ality, not even the degree of animation observed in the process of
growth in the vegetative world, — even this extremely low life-form
constantly harbors within it the Divine life-force that brought it into
being.
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TYINDND MUYN NPIIND , DI ON LD 7NN MPYNON 1N 1IN
IPYNID M NYYWA NIND NNID DAY

If the letters of the Ten Utterances by which the earth was
created during the Six Days of Creation were to depart from
it but for an instant, G-d forbid,

vnmn MYNI1 M VY 29 1D ,uNn UOXY PNY NN AN

it would revert to naught and absolute nothingness, exactly
as before the Six Days of Creation.

TN ¥ DYDY 19YY DNIAN IND YNN ONITI DIV ,J7IIND INDRY Y
N nym va)

This thought was expressed by the AriZal,!3 when hesaid that
even within that which appears to be utterly inanimate matter,
such as stones or earth or water, there is a soul and spiritual
life-force.

TN APNNN AIBND TIWYND MITH NN MO N WNT
onYTN NN

That is, i.e, although they evince no demonstrable form of animation,
[within them] are nevertheless enclothed the letters of speech
from the Ten Utterances which give life and existence to
inanimate matter,

TPYNIL DY WY 295Y DONY PN W NPNY

enabling it to come into being out of the naught and
nothingness that preceded the Six Days of Creation.

The Ten Utterances usher inanimate matter into a state of exist-
ence, in contrast to its former state of non-being, prior to the Six Days
of Creation. Thus, the letters of the Ten Utterances which cause
inanimate matter to be created are its soul and life-force.

13. Note of the Rebbe Shlita: ““See also Etz Chayim, Portal 50 (ch. 2, 10).”
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ANNIY MIDRD NIYYI 1R OV 1DNN XOV N

Now, although the name yan (“stone”) is not mentioned in the
Ten Utterances recorded in the Torah, — how, then, can we say
that letters of the Ten Utterances are enclothed within a stone?

NPMIN NN DNPN T HY JAND NN TYN) 1D %9 YY 9N

nevertheless, life-force flows to the stone from the Ten Utteran-
ces by means of combinations and substitutions of their
letters,

whereby an alef, for example, may take the place of a bei, since
both letters are articulated by the same organ of speech, and so on,

MY D0 IOV IND ,NNNY DN OV N9 MYDINNDN

which are transposed in the ‘‘two bundred and thirty-one
gates,”’ either in direct or reverse order,* as is explained in
Sefer Yetzirah,!s

AN DY QYN 1N TUNN ININNN MWYD Svdneny Ty

so that ultimately the combination of letters [that forms] the
name yan descends from the Ten Utterances, and is derived
from them,

JAND YV NN XM
and this combination of letters is the life-force of the stone.

OOWaY ORI 993 1
And so it is with all created things in the world.

14. Note of the Rebbe Shlita: “‘Enumerated in detail in Sefer HaPardes,
Shaar HaTziruf, ch. 5.”
The twenty-two letters of the Hebrew alphabet in two-lettered combina-
tions yield a total of 462 combinations. Of these, half are the exact reverse of
the other half, e.g., alef-bet, bet-alef. Hence, there are 231 two-lettered

combinations in direct order and the same number in reverse order.
15. Ch. 2:4-5.
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The Holy Tongue, the Hebrew of the Torah, was the language
used in creation. Thus, all created things are directly affected by their
Hebrew names, as well as by the component letters of their names. In
this, the Holy Tongue is unlike other, arbitrary languages, the meaning
of whose words is the result of mere consensus.

MYYHNYBN NITH NPMN N 1 YTIPN PYDI DN DNIPIV MR
NIV IINND WYND TNY MITHND

The names [of all creatures] in the Holy Tongue are the very
letters of speech which descend, degree by degree, from the
Ten Utterances recorded in the Torah,

MYNNY 1Y, DYV R7HI2 APMIND NNHM OMNDN T DY INPAND
N2 IMIND Mvaonm

by means of substitutions and transpositions of letters
through the ‘“two bundred and thirty-one gates,’’ until they
reach a particular created thing and become invested in it,
thereby giving it life.

PIXY TINND TIWYD INVN DIAPY DD DIRIDN YOI PRV D
nmmv

This descent is necessary because individual creatures, unlike the
more pervasive beings such as the heavens, earth, sun and moon,
cannot receive their life-force directly from the actual Ten
Utterances recorded in the Torah,

DMV DINIDN FIMNIN TNHD DT PIIY 1N TYNIN NPANY

for the life-force issuing directly from them is far greater
than the capacity of the individual creatures; i.e., it is far too
intense to serve as their life-force.

SYONUM NPAN TIVY T HY NON NPNN Yaph ona Nd PNy
NVMRD HNHBM NN T DY 71NN AIMND NAIVTHY MITHD

They can receive the life-force only when it descends and is
progressively diminished, degree by degree, by means of
substitutions and transpositions of the letters,
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NPMND NIVN 1Y, MNIODN
and by means of gematriot, their numerical values,

The life-force may be so muted that it reaches a created being not
even through a transposition of letters, but merely through their numer-
ical equivalent.

NG NI VD INNNND v1ASANDY DENENND YIVvY TV

until [the life-force] can be condensed and enclothed, and a
particular creature can be brought forth from it.

DYMNNN NPNY YD NN L,WTPN WY W RPN DY N
N DY NPYMNY

And the name by which [the creature] is called in the Holy
Tongue is a vessel for the life-force condensed into the letters
of that name

PND Y N1I2Y NPT ND DNA VWY, NNV MINBND YYD YOIV
ovwo PN

which bas descended from the Ten Utterances recorded in the
Torab, that bave the power and vitality to create a being ex
nihilo and give it life forever.

TN N2D NN T RUTIPY NPT

Why does it have the power to do so> — For¢ “‘the Torab and the
Holy One, blessed be He, are one.’’ Just as G-d has the ability to
create ex nibilo, so too do the Ten Utterances of the Torah.

16. Cf. Zobhar 1, 24a; 11, 60a.
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Chapter Two

In his opening chapter the Alter Rebbe explained that the Divine
life-force which brings all creatures into existence must constantly be
present within them, in order to recreate and revivify them on an
ongoing basis. Were this life-force to forsake any created being for even
one brief moment, it would revert to a state of utrer nothingness, as
before the creation of the universe.

DPHN NN NN DM
From the foregoing, the answer to the beretics [may be
deduced)],
TINN N9 MMXIY TPV MY DININ DMV YNY NN

and there is exposed the root of the error of those who are
deemed heretics not because they deny that G-d created the world, but
because they deny individual Divine Providence and the signs
and miracles recorded in the Torab.

Why do they deny this, when they readily admit that G-d created
the world? It is because:

at0N OPNTI OOV
They err in their false analogy, and the outcome would be quite
different to what they imagine even if they were justified in their
analogy,

PIINM YR NWINY IR DDV VY /N YYD PRV
in comparing the work of G-d, the Creator of beaven and
earth, to the work of man and his schemes.

NN PY TN VI PR W YD GNIY KY WK 9

For, when a silversmith bas completed a vessel, that vessel is
no longer dependent upon the hands of the smith,

9 Sivan
B Sivan
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IMIANT 0P ON ,PIVIA D TN 0N MPMHON PV X D
ANNN ITN XY IWND ,UND 1MOMN

and even when his hands are removed from it and be goes bis
way, the vessel remains in exactly the same image and form
as when it left the bands of the smith.

NINY DMV YN WY DYOON YR 1O

In the same way do these fools conceive the creation of
beaven and earth.

They imagine that heaven and earth, once created, no longer need
their Creator. They therefore deny individual Divine Providence and
the signs and miracles recorded in the Torah, inasmuch as these indicate
that G-d continues to be involved with creation, and from time to time
chooses to change the course of nature through miraculous means.

JLMNANM YN IWYD IV 91N YTINN DMPY MNXID NV TN
vn ¥ NINY

But their eyes are covered, so that they do not see the great
difference between the work of man and bis machinations,
which consists of [making] one existent thing out of
[another, already] existent thing,

DD MIMNY q0I NOMN INDND ,ANINNM NN MYNDY PN

merely changing the form and appearance, e.g., from an ingot
of silver to a vessel —

Man’s work merely consists of shaping a preexisting mass.
Moreover, even the new appearance already existed in potentia, for the
nature of physical matter such as silver is such, that it may be extended
and bent and made to assume different shapes and forms.

Thus, in reality the craftsman did not change the matter ar all.
Hence, once he finishes shaping his artifact he can leave it to its own
devices, secure in the knowledge that it does not need him any more.

The above-mentioned misguided thinkers fail to see the difference
between the activities of the craftsman —
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PND ¥ NI XN ODY Y

and the making of heaven and earth, which is creatio ex
nihilo.

Before heaven and earth were created they simply did not exist;
only after they were created did they come into being as existing
entities. Their being is thus something utterly novel, something which
previously had not existed at all.

In such a situation, the Alter Rebbe will soon conclude, the
creative force which brings them into existence must constantly recreate
them in order for them to exist. Were this force to withdraw for even
the briefest moment, creation would revert to nothingness.

SUN TIT YY N0 O MMIPH AN I KD XYM

This — creatio ex nibilo — is [even] more wondrous than, for
example, the splitting of the Red Sea.!

0N YO My OTP MY O NN N POV

For then, G-d drove back the sea by a strong east wind all the
night, i.e., the G-dly force that split the sea clothed itself in the wind,

NN T 1M 1SN , 0NN WPaN

and the waters were split and not merely ceased their flow, but
stood upright as a wall.

DO TN O DMIVIN DB PN YA ,MIN NN D PPOoN N
oyavy

If G-d bad stopped the wind, the waters would have
instantly flowed downward, as is their way and nature,

P90 W3 ,NMIND MpP NN

and undoubtedly they would not bhave stood upright like a
wall,

1. Shmot 14:21-22; 15:8.
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PND WV YTIND) R 10 DX DN M YIONY 9N

even though this nature of water [to flow downward] is also
newly created ex nihilo,

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

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

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

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

The Alter Rebbe makes this point by citing the contrasting case of
a stone wall, which stands upright, independently of any external force.

10 WX DMIN YIVY PN 201 INNYN NN ONIAN NDIN NIY

for a stone wall stands erect by itself without [the assistance
of] the wind, but the nature of water is not so.

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

The above demonstrates that the Divine force that clothed itself in
the wind did not have to create yesh me’ayin, a newly existent being
within creation: it merely had to change one yesh to another yesh, one
form of existence to another — the natural property of fluidity to the
natural property of standing erect. Nevertheless, even in such a situa-
tion, since a radical degree of change is involved, it is necessary for the
power causing the change to effect the change unremittingly.
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Surely, then, the Alter Rebbe soon concludes, with regard to the
creation of the world, which comes into being absolutely ex nibilo, the
activating force of the Creator must continuously be present in the
created universe, providing it with life and existence. Indeed, were it not
to be constantly present, the universe would revert to absolute
nothingness.

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

We thus see that not only is the analogy of the heretics false, for
one cannot meaningfully compare G-d’s creation and the works of man,
but even according to their view, a situation which requires radical
change in a created being necessitates the constant input of the animat-
ing force.

ND9Y XDOM YALND NYYND NYNW,PRN ¥ NINMAL IMDIM PN 1DV ON

M0 D> MPIPN MY
How much more so is it in the creation of something out of
nothing, which transcends nature, and is far more miracu-
lous than the splitting of the Red Sea,

20 DHYYY ON NIV D KNIAN N MPYNONAY NI 71D HNX DY
vnn DONY PRY NN

that surely with the withdrawal of the power of the Creator
from the thing created, G-d forbid, the created being would
revert to naught and utter non-existence.

MNPLY INPNNY NN DY HIBN ND NPND TN NON

Rather,? the activating force of the Creator must continu-
ously be present in the thing created to give it life and
ongoing existence.

2. Cf. Kuzari 111, 11.

9 Sivan
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NI ONIAY MINDND VYN MNITH NPYMR 1PN 7T

[Activating forces such as the above] are the selfsame letters
of speech [that constitute] the Ten Utterances by which [all
beings] were created.

This is why the above-quoted verse states, “Forever, O G-d, Your
word stands in the heavens.”” G-d’s speech, which is the force that brings
a created being into existence, must be present there forever, so as to give
it life and existence.

LMD NON TPND MIPN DX .0 NN AN DNNY DN Mt O
PND VY WINT

Concerning this Scripture says,? “‘and You give life to them
all.” Le., G-d provides the heavens and earth and all the creatures
found within them, with life. Read not “‘give life,”” but ‘‘bring
into being,’’ i.e., ex nihilo.

It is written in Reishit Chochmabh, as well as in the Shelab (Shaar
HaOtiot, pp. 48b, 70a), thar although the verse uses the phrase “‘give
life,” this does not mean that G-d only provides created beings with
life, in the way that the soul animates the already-existent body.
Rather, the verse implies that this provision of life also serves to create
them and to be responsible for their continued existence.

YR TY §POND MYMIND NN 1 ANNY

The word nnx (‘“You’’) indicates all the letters from alef, the

first letter of the Hebrew alphabet, to tav, the final letter of the
alphaber,

NNIND NPN 9N NINIM N NN NI

and the letter hei of the same word alludes to the five organs of
verbal articulation, i.e., the larynx, palate, rongue, teeth and lips,
which are the source of the letters.

This, then, is the meaning of the phrase, ““and You (nnn) give life

3. Nechemiah 9:6.
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to them all.”” The spiritual letters that emanate from the five supernal
organs of verbal speech, provide life ex nibilo to the whole of the created
universe.

NN DT 1Y PRY N
Although He bhas no bodily likeness,*
How, then, can we speak of letters existing in the worlds above,

and indeed add that it is through them that creation takes place ex
nibilo?

T AIBRN LD 2T 2NN NIT XD XIPD N

yet Scripture itself explicitly applies [to Him anthropomor-
phic terms such as] ““G-d spoke’ or “G-d said,”’ thereby
ascribing to Him letters and speech,

DONYYY NIVYY NPIIN 3790 MYINN 1PN XYM

and this — the meaning of “G-d spoke” or “G-d said”” — is the
revelation of the twenty-two supernal letters to the
Propbhets.

ANIDN NN DMYM DYOVA Mvadnm
[These supernal letters] are enclothed in the intellect and
comprebension which is to be found in their propbetic
vision,
MmuS Sy Indm 23 937 D AN 2INOV D L,0NT DNAIYNNKI ON

[and are enclothed] as well in their thought and speech, as it
is written,S “The spirit of G-d spoke within me, and His
word is upon my tongue,”’

(NNIIN WWI) H7PIND IDNRY DN
as bas been explained by the AriZal (in Shaar HaNevuah).

4. Rambam, Hilchot Yesodei HaTorah 1:7-12.
S. Il Shmuel 23:2.
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Clearly, there exist letters and speech above which are capable of
being garbed in the thought and speech of the Prophets.

DDV /7 273 :DNOTY , DN APMND MVIAINN NN Mt Py

DNIY Y2 3 MM e
Similar to this is the investment of the letters in created
things, as it is written, “By the word of G-d were the

heavens made, and by the breath of His mouth all their
host,”’

TN MY MYVYHNVUN PP DY NNV N

except that [the enclothing of the letters in created beings]
comes about through numerous and powerful descents,

MR YYD MTIVPY Ty

until [the letters] reach the corporeal World of Asiyah, which
contains corporeal beings,

TINIAN DY NYATNINN MPENI XN DN MWD 1O PNY D

whereas the apprebension of the Propbets is in the World of
Aczilut as it becomes clothed in the World of Beriah.

1t is from this lofty level that the spirit of prophecy descends upon
the Prophets.

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

6. Tebillim 33:6.
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Chapter Three

The Alter Rebbe has explained that the activating force of the
Creator must constantly be vested within creation, ceaselessly recreat-
ing and reanimating created beings ex nibilo. This force consists of the
creative “‘letters” which emanate from the five supernal organs of
verbal articulation.

10 Sivan
10 Sivan

TOND NONM 0T IR DM

Now, following these words of truth concerning the nature of
creation, namely, that the activating force must continually be vested in
created beings and create them ex nibilo,

AV NHRI NN YN KD YOV TN MUNY P 72T DY 0wn
Unn OONY PNY

every discerning person will understand clearly that every
creature and being, even though it appears to have an existence of its
own, is in reality considered to be absolute naught and
nothingness

PRD NI TON IMN HNNN DYNIAY PO MM HINN ND 1IN
v wnn

in relation to the activating force which creates it and the
“breath of His mouth” which is within it, continuously
calling it into existence and bringing it from absolute non-
being into being.

Since this function must be continuous, it follows that the crea-
ture’s activating force is the true reality of its existence; the being itself
bears no comparison to the activating force which is wholly responsible
for its existence.

MmN e 1Y AN HYON NI Yov N
The reason that all things created and activated appear to us
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as existing i.c., self-subsisting and tangible, and we fail to see the
Divine activating source which is the true reality of any created being,

AN T ND NIN W3 Y] DN OMPWND DN PRY Nnhn M
N2V VO

is that we do not comprebend nor see with our physical eyes
the power of G-d and the ‘breath of His mouth’’ which is in
the created thing.

VMM APAN AN PYAN MNTY PY0 My ) N DaN

N 90av
If, bowever, the eye were permitted to see and to compre-
hend the life-force and spirituality which is in every created
thing,

PO MY 11D NXIDH 12 YW
flowing into it from “that which proceeds from the mouth
of G-d’"' and “‘His breath,”

1227 55 N WHNY 1IN XIDN NPHYI PN XD
then the physicality, materiality and tangibility of the crea-
ture would not be seen by our eyes at all,

1Y APININT NPNN YD WHN MNONNA DV XN M

for it (this physicality, etc.) is completely nullified in relation to
the life-force and the spirituality which is within it

YWY OTIP 11D YnNn DONXY PR DL DPINNA STY0INY NND
vnRn mMYNta

since without the spirituality within it it would be naught and
absolute nothingness, exactly as before the Six Days of
Creation, at which time the creature was utterly non-existent.

1. Devarim 8:3.
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T30 NW M9 MM N 9 RSN PYY  yown nemam
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The spirituality that flows into it from “‘that which proceeds
from the mouth of G-d”’ and “‘His breath,”’ — that alone
continuously brings it forth from naught and nullity into
being, and this spirituality gives it existence.

TMNI Y1YO2 OON 1O ON

Hence, there is truly nothing besides Him in any created being,
apart from the Divinity — the only true reality — that brings it into
existence.

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

The Alter Rebbe proceeds to demonstrate how this is true of
creatures that appear to be tangible, by means of an illustration:

11 Sivan

DT XIRD PNDN WNYN IN NI A VDM ;oo

An illustration of this is the light of the sun which illumines
the earth and its inbabitants.

Y PND YD PYY IR WNUNR AN VVONNN NN P NINY
oYwN YoNaY X\INN

[This illumination] is the radiance and the light which
spreads forth from the body of the sun and is visible to all as
it gives light to the earth and the expanse of the universe.

vRYn MTI 0N P10 O 03 Y AT P NINY VIO It M
OMVIY MY

Now, it is obvious that this light and radiance is also present
in the very body and matter of the sun-globe itself in the sky,
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MIPHNI PNRNY DOVY PY U 1O DO PININY TN LYOND DNY
wnn

for if it can spread forth and shine to such a great distance,
then certainly it can shed light in its own place.

VNN DN PND TN P 2WN) ,UnD Impnl oww I

Houwever, there in its own place, this radiance is considered
naught and complete nothingness,

MNNN NPH XY L,YNDUN NTI 9 O MXNNI won SV D
ma Pm

for it is absolutely non-existent in relation to the body of the
sun-globe which is the sodrce of this light and radiance,

YRYN NTD DN NMIN APRD MIRD P IR D NN PINY
inasmuch as this radiance and light is merely the illumina-
tion which shines from the body of the sun-globe itself.

Since the sun’s light is merely an illumination deriving from the
sun, it is in a state of complete nothingness while it is found within the
sun-globe itself. One cannot say that within the body of the sun there is
sunlight; only the sun itself is found there.

NI 9N IND PRY L,NINA D v U5 ann ,0bwn Yona o
MNYNT wNYN

1t is only in the space of the universe, under the heavens and
on the earth, where the body of the sun-globe is not present,
and all that is seen is but an illumination that emanates from it,
D YYD WNn Y NPT NIND IND IR
that this light and radiance appears to the eye of all bebolders
to have actual existence.
TN ¥ DY IND POY Do

And bere the term “existence’’ (yesh) can truly be applied to
it,
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The sun’s light and rays as they appear outside of the sun-globe can
truly be said to exist, inasmuch as the sun itself is not found there.

995 v DY POY DO PN L,WNYN 9N MPNI KW D PNV D
DAN) PN OV P

whereas when it is in its source, in the body of the sun, the
term “existence’’ cannot be applied to it at all; it can only be
called naught and non-existent.

T30 YIPN P DY ND PRY LU0 DON) PRY OV NI NHNND 0D
YTYD3 DONY ,INNDN WHYD O XY

There it is indeed naught and absolutely non-existent, for
there only its source, the luminous body of the sun, gives
light, and there is nothing besides it.

To sum up: Although the sun’s rays are surely found within the
body of the sun, they cannot be said to “exist” there; they are found
there in a manner of ‘‘non-existence”, in a state in which their separate
identity is utterly nullified. That which can be deemed to exist within
the sun-globe can be nothing other than the sun itself.

YOV MY NN YD DN ONYND DMNTI VNN NYNN DI13TD) 12 Sivan
DNPN NI ,DIMN MDD DMLY ¥9IWN PO NN YPONRD

The exact parallel [to this illustration] is the relationship
between all created beings and the Divine flow [of the
life-force that emanates] from the ‘““breath of His mouth,”
which flows upon them and brings them into existence and is
their source.

YOI /N NI YO Y3 VUYONND 1T IR 1D P17 DPNR DNYY OM
VY PN DNISIN , 00N vaADNM

However, [the created beings] themselves are merely like a
diffusing light and effulgence from the flow and spirit of
G-d, which issues forth [from Him] and becomes clothed in
them, and brings them from naught into being.
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Y03v YNYN MIN WD ,0MPD MY MINYNA DMLY ON PN
wnn DANY PR 2UN MINONND]

Hence, their existence is nullified in relation to their source,
just as the light of the sun is nullified and is considered
naught and utter nothingness,

DV PRY DBYUN DN P9 ,1NMPN3 RINYD 590 ¢ 0v3a X)) WNY

™Mpn
and is not at all referred to as “‘existing’’ when it is within its
source, viz., the sun; the term “‘existence” applies to it only beneath
the heavens, where its source is not present.

NOY WYY NON 9D ¥ DV DYDY YO PN DINMAN DD PO
In the same manner, the term “‘existence’’ can be applied to
all created things only as they appear to our corporeal eyes,
DIMN 7NN T MY NINY ,NPNN NN YYD DNYWNDY DN DN PRY
for we do not see nor at all comprehend the source, which is
the spirit of G-d that brings them into existence.

MM Y DY DYNM DIMN DONIDN NPHYI WPYY N PN

Therefore, since we do not see nor comprehend their source, it
appears to our eyes that the physicality, materiality and
tangibility of created things actually exist,

PN WRYD NI VY YAYA NN IRV D

just as the light of the sun appears to exist fully when it is not
within its source, and is found within the expanse of the universe.

In truth, the Source of all creatures is constantly found within
them, our failure to perceive this notwithstanding. Hence, their exist-
ence is totally nullified in relation to their source and they cannot be
said to truly “exist”.

TNINDD 10D SwnNdy NIMT Dwnn PN MaY PO

But in the following respect, the illustration is apparently
not completely identical with the object of comparison.
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DY XIND O DN SHN] YD MNP MPnn PN Yvnav
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For in the illustration, the source — the sun — is not present
at all in the expanse of the universe and upon the earth,
where its light is seen as actually existing.

Since the sun itself is not present upon the earth, its rays are able to
assume a seeming reality of their own. It is therefore readily understan-
dable why they are perceived as existing independently.

THN DNPNI ON ONMIAN Y 9 RY D

By contrast, all created beings are always within their source,
the Divine activating force, which is continuously found within them,
constantly creating and animating them ex nihilo,

WA HOINYY AR NPNN PRY PN
and it is only that the source is not visible to our physical
eyes.

Since in reality they are indeed within their source at all times, —

CNPNY MNSNI DYV OMX PN
Why are they not nullified in their source?

Why are creatures not nullified within their source in an obvious
and revealed manner, so that there is no mistaking them as independ-
ently existing beings?

O»MIPNY TN Nt YA IN
To understand this, some prefatory remarks are necessary.

The Alter Rebbe will go on to explain that the Divine power of
concealment and contraction is responsible for hiding G-d’s light, so
that it will not be perceptible to created beings. This enables creation to
be perceived as possessing “‘existence”, whereas in reality it is totally
nullified within its source.



12 Sivan
13 Sivan

858 LessoNns IN TANYA

Chapter Four

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

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

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

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

In order to answer this question the Alter Rebbe wrote that a
certain preface would be necessary — and hence this, the fourth chapter,
now elaborates on G-d’s capacity for tzimtzum, or contraction.

OPYN N PDY WDV 5D 1PN TN 2D
It is written,! “For a sun and a shield is Havayah Elokim. "’

Just as the sun gives forth illumination, so too does the Four-Letter
Divine Name Havayah provide us with spiritual illumination. Like-
wise, just as the sun’s shield protects us from the intensity of its rays, so
too does G-d shield us with the Divine Name Elokim.

YRV PRNY NI PHD YYD

“Shield”’ refers specifically to [that shield which is] a covering
for the sun,

1. Tebillim 84:12.

ST
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HYI0Y AMIAN WOV DY

to protect creatures so that they should be able to bear it (i..,
the sun’s heat).

PNT DYV, PPN NDN XXM N7IAPN NID TR ;D17 IDNND
N> m

As our Sages, of blessed memory, bave said,? ““In time to
come (i.e., in the Messianic Era), the Holy One, blessed be He,
will take out the sun from its sheath; the wicked will be
punished by it...,”" as they will be unable to bear the intensity of
the sun. The passage goes on to say that the righteous will not only be
able to tolerate it: they will actually be healed by it.

YDV TV P PRINY 1)

Now, just as the covering shields the sun, protecting creatures
from the intensity of its rays so that benefit may be derived from it,

N TN DTN DYO P DYPON DY D

so does the Name Elokim shield the Name Havayah, blessed
be He, enabling the created universe to absorb the Divine illumination
that emanates from it.

Our opening verse — “For a sun and a shield is Havayah Elokim”
— thus means that the Name Havayab illumines like the sun, while the
Name Elokim screens its illumination, like the sheath of the sun,
cnabling its light to be received.

VY PND DON IR MNNY WIS 7D DWY

The meaning of the Name Havayah is “‘that which brings
everything into existence ex nihilo.”

The Rebbe Shlita notes: *“This refers to the [last three letters bei,
vav and bei of this Name, which form the word boveb, the root of the
verb which means ‘[to bring into] being.””’

2. See Nedarim 8b.
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THM MN PO NN NN DY VDY TR

The letter yud, prefixed to the stem min, modifies the verb,
indicating that the action is present and continuous,

DM DI VN YWY 1D 1 PYDD DY e wITD

as Rashi comments on the verse,? ““In this manner was Job
(Iyov) accustomed to do (ya'aseb) all the days.”

Just as here the prefix of the letter yud indicates an ongoing
process, so too does the initial yud of the Name Havayab indicate that
G-d creates everything ex nibilo, continuously.

IR 9 RSN, 0NIAN 993 wHn YA Y92 YOUn N1NN OM
Y27 993 vY PR OMNX MNDY

This [action] is the life-force which flows at every single
instant into all things created, from “‘that which proceeds
from the mouth of G-d*’ and “His breath,’’ and brings them
into existence ex nihilo at every moment.

, M ODMP NPNY ,IPYNRIA M MWW INYIY N2 ONY ST ND D
Dy now md

For the fact that they were created during the Six Days of
Creation is not sufficient for their continued existence, as
explained above; they must continuously be recreated.

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

This is why the “shield”’ of Elokim is necessary — in order to
conceal from created beings the Divine illumination of Havayah that is
within them, and that is responsible for their existence. Only then can

3. Iyov 1:5; cf. Rashi on Bereishit 24:45, Shmot 15:1.
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they perceive themselves as existing independently of their life-force.
And this perception in turn makes it possible for created beings to
consider and feel themselves to be tangibly existing, as shall soon be
explained.

N NN NTID :DND NIAPN OV PNIY NTOI M

In the enumeration of the praises of the Holy One, blessed be
He, it is written,* HaGadol (“the Great”), HaGibor (“‘the
Mighty”), and so on.

, DRI MDD 992 NPNN MOYONM TON NTH NN TN Vi1
MYOM P PNO

“HaGadol” refers to the attribute of Chesed (“‘kindness™) and
to the spreading forth of the life-force into all the worlds and
created things, without end or limit,

ON TONA DM LY PND DRI NPND

so that they shall be created ex nihilo and exist through
gratuitous kindness, for G-d maintains all creatures, whether they
are worthy of His kindness or not.

MY 1A 72PN DY INNTIN NN 22 ,ANTI IXIPN

[The attribute of Chesed] is called Gedulah (‘‘greatness™) for it
derives from the greatness of the Holy One, blessed be He,
from Himself in all His glory,

PN PR IDNTIO N T M

fors “G-d is great... and His greatness is unsearchable,”
inasmuch as it is infinite,

NP PN DN MNOWD ¥ PND ANNNM NPN 1D D) Yown 1PN
and therefore, He also causes life-force and existence ex

4. Liturgy, Amidab prayer; cf. Yoma 69b.
5. Tebillim 145:3.
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nihilo to issue forth for an unlimited number of worlds and
creatures,

VMY VN Yavv
fors ““it is the nature of the benevolent to do good.”

G-d’s benevolence thus dictartes that there be an infinite number of
worlds and creatures that will benefit from His beneficence.

72D APAPN DY INIW N R IHY DD M

Now, this attribute of “HaGadol”, the attribute of Chesed that
spreads forth His life-force into all the worlds so as to create them ex

nibilo, is exclusively the praise of the Holy One, blessed be
He,

IMPANDY PN ¥ NAY X1 DWW NN PRY

for no created thing can create a being out of nothing and
give it life.

Creatio ex nibilo is utterly beyond the realm of created beings. In
the words of the Midrash:? **Even if all mankind were to gather together
they would not be able to create even the wing of a gnat and animate
it.”

OMYM DMNXNAN YD NYOWIN NYYNY NN 1 TN ON

This attribute of benevolence, whereby G-d creates ex nibilo, is also

beyond the cognition of all creatures and their understand-
ing,

v X112Y ANYOM I AR PenD OWnD X2 DWW 2OWa ND PRY

MPNNY PND

for it is not within the power of the intellect of any creature

6. R. Zvi Hirsch Ashkenazi, Chacham Zvi (Responsa), Sec. 18; R. Yosef
Irgas, Shomer Emunim, 2:14, quoting kabbalistic sources.

7. See Talmud Yerushalmi, Sanbedrin, beginning of ch. 7; Bereishit Rab-
bab 39:14; Sifri, Va’'etchanan 6:5.
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to comprebend through the faculty of Chochmah or understand
through the faculty of Binah this attribute and its ability to
create a being out of nothing and vivify it.

NTHN NN D, DORIDN DOWN NDYNIV 12T NON PN ¥ NINIIN D
mapn bv mhn

For creatio ex nihilo is a matter which transcends the intel-
lect of all creatures, inasmuch as it stems from the Divine
attribute of Gedulah.

NN WPNT : ITPN AN NTONXTO ,0W9 MTNR YMTNY N7apm
m

Now the Holy One, blessed be He, and His attributes are a
perfect unity, as the holy Zohar states,® ‘‘He and His causa-
tions i.c., His attributes are One,”’

20 MWR T2 MM YN NIV YOV DWW NN PNV OUN
PIVID PYNY

and just as it is impossible for the mind of any creature to
comprebend its Creator, so is it impossible for it to compre-
bend His attributes, for they are One with Him.

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

In the Alter Rebbe’s words:

NI I AN PUNY KID YOV DWW NN PRY N
™M TON DYW : NITI INPNAN PRD ¥ NI DN

And just as it is impossible for the mind of any creature to

8. Introduction to Tikkunei Zohar (3b).
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apprebend His attribute of Gedulah, which is the ability to
create a being out of nothing and give it life, as it is written,®
“The world is built by i.c., created through the attribute of
kindness,”

DN NN NIV ,N17APN DY 1NN NTH PV NI PR YHN T
INDITID NN MOVYONN I

exactly so is it impossible for it to apprebend the Divine
attribute of Gevurah (“might,” “restraint”), which is the
faculty of tzimtzum (“‘condensation,” *“‘contraction,”), restrain-
ing the spreading forth of the life-force from His attribute of
Gedulah,

DN " MY Op»P9, oNrNAnY NN DY Mna TN
D9 oM

preventing it from descending upon and manifesting itself to
the creatures, and providing them with life and existence in a
revealed manner, but rather with His Countenance con-
cealed; i.e., the Divine activating force is at work within creation in a
concealed manner.

Thus, it is the attribute of Gevurab and tzimtzum that enables the
life-force to be concealed from the very creature it is creating.

MY 192 12T NI RIDN P IR ,NIDN N3 INNOD NPNNY

For the life-force conceals itself in the body of the created
being, [making it appear] as if the body of the created being
bad independent existence,

,UNUND NNM PN MOYINNTD MDA NPNN MOYONN N
IBNY 1393 13T NN NON

and [making it appear as though] the created being was not
[merely] an extension of the life-force and the spirituality

9. Tehillim 89:3.
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that creates it — just like the diffusion of the radiance and light
of the sun — but an independently existing entity.

YRYNN NND MOYOND 10D NN ,INSY 193 12T 1N NBNIY PN

Although, in reality, [the created being] has no independent
existence, and is only like the diffusion of the light from the
sun,

Just as the sun’s rays are merely a diffusion from the sun, so, too,
all of creation is but a diffusion of G-d’s activating force. Since,
however, created beings are continuously found within their source
(unlike the sun’s rays which do leave their source), their Divine source
should cause them to be completely nullified within it, just as the light
of the sun is in a state of complete nullification when found within the
sun.

9 U5 N ,NMIAPN YV PN 1D 1N DN DIn

nevertheless, this nullification is not felt by created beings even
though they are but a diffusion of G-d’s activating force, for this
[capacity for self-concealment] is, precisely, the restraining
power of the Holy One, blessed be He, Who is Omnipotent,

G-d’s omnipotence expresses itself not only in His ability to bring
forth light and bestow life, but also in His ability to conceal this same
light and life from the beings He creates.

YPNONN PO MID YOUIN NPNMM NPNN DIDND

[and bence able] to condense the life-force and spirituality
which issues from the “‘breath of His mouth’’ and to conceal
i,

MRINI XIDN G0 DV NOV

so that the body of the created being shall not become
nullified out of existence, and hence, notwithstanding the fact that
the created being is but a diffusion of the rays of its source, it is thus
enabled to perceive itself to be an independently existing entity.
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INONM DININ MAND PYNY NI DWW YOV PN N

It is beyond the scope of the mind of any creature to
comprebend the essential nature of the tzimtzum and
concealment,

VY PNND XD XD G0 1 20 Y G i

and [to comprebend] that nonetheless — the tzimtzum notwith-
standing — the creature itself be created ex nihilo.

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

Indeed, the paradox of tzimtzum defies the comprehension of
mere created beings, —

VY PND TINMIN MDD PN NI DWW YIvA N PRY D

just as it is not within the capacity of the mind of any
creature to comprebend the essential nature of the creation
of being out of nothing.

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

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

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

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

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

The same is true here too: Since the power to reveal and the power
to conceal are essentially one and the same power, which is a manifesta-
tion of G-d’s limitless ability, it is impossible for tzimtzum to bring
about a real concealment that will be so regarded when viewed from the
Divine perspective. Tzimtzum only enables created beings to perceive
themselves as independently existing entities; G-d does not view them
this way at all.

WYY NPAM , 09D OV XIPI PN INOM DISHNIN NPNI M)
MN DVA NP

19(The tzimtzum and concealing of the life-force is called in
kabbalistic terminology kelim (“vessels”), and the life-force itself
is called or (“light”’),!! which signifies revelation.

I0ON DISNIN NN PO ,10MaY An DY NEIN IOV NIV
YOIVUND IVAM IND PO

For just as a vessel covers that which is within it, so does the
tzimtzum cover and conceal the light and the life-force that
flows into created beings, and this ¢zimtzum makes it impossible for
them to perceive the G-dliness that is vested within them.

10. The parenthesis is in the original text.

11. The Sefirot are comprised of both *‘lights” and “‘vessels™, which are,
respectively, the infinite and the finite aspects of the Sefirot. The function of
the “lights™ is to reveal; the function of the “vessels’ is to conceal, i.c., to
allow “light’’ to be revealed in proportion to the capacity of the finite beings.

14 Sivan
15 Sivan
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The kelim are verily the letters of the Ten Divine Utterances (or
their substitutions and transpositions, etc.) which are the life-force of
created beings,

T#OND NPMN N WY
and [all these letters] are rooted in the five letters'? 71930

It is explained in the Kabbalah that these are the source of all
letters, —

79N RN N2 IPM HIAND MDA MPOANN MM N Y
NOEMNX 270 AINPNNY

since they represent five degrees of Gevurah i.e., five restraining
forces that divide and separate the breath and voice in the five
organs of speech, thus enabling the twenty-two letters to be
formed.

Just as the five physical organs of speech divide sounds and letters
into five separate categories (labial, guttural, etc.), so too do the five
spiritual levels of Gevurab give rise to the twenty-two supernal letters.

NIPNTIPT NIP¥I NI 1M 0D v

The source of the five levels of Gevurah is termed in the Kab-
balab Butzina deKardunita, which is Aramaic for (lit.) ““light out of
darkness,” signifying a level of concealment that transcends light.

PN PIIYT NINDYY AN RNV

This is the supernal Gevurah of Atik Yomin, the spiritual level
of Keter that transcends all Worlds, including Atzilut;

12. These five letters have two alternative forms, one of which is used (e.g.,
7 instead of ) when it terminates a word. Since their use in this way restricts
the appearance of any other furcher letters, it is an act of limitation, and hence
an expression of the attribute of Gevurah.
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and, correspondingly, the source of [the various levels of
Divine] kindness is Chesed of Atik Yomin,

(7N YYD Vv

as is known to those well versed in the Esoteric Wisdom, )13
i.e., the Kabbalah.

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

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

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

13. The closing parenthesis is missing in many editions of Tanya. See the
commentary of the Rebbe Shlita, which appears below, following ch. S.



15 Sivan
16 Sivan

870 LessONs IN TANYA

Chapter Five

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

Being thus insensitive to the force that animates them, they are
able to think of themselves as existing independently of their source.
They fail to perceive that in truth they are but a diffusion of the rays of
their source, like the diffusion of the sun’s rays as they are found within
the sun.

S YN T DY oM

Concerning tbis i.c., concerning the concept that all of creation came
about through the process of tzimtzum, which enables created beings to
believe that they enjoy an independent form of existence, our Sages,
of blessed memory, said:!

PTN NTH OWN IR NYM3Y navnna ndY DANA

“Originally it arose in [G-d’s] thought to create the world

through the attribute of stern judgment, through the attribute of
tzimtzum and Gevurab;

OPPNRN ONYN PRY XD

He saw, however, that in this manner the world could not

endure,
DN NN 1 NV
so He associated the attribute of mercy in it[s creation].”

1. See Rashi on Bereishit 1:1; Bereishit Rabbah 12:15.
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At first glance this is incomprehensible: G-d ‘“desires to act with
goodness,’’ to treat His creatures benevolently. Why, then, did He first
plan to create the world through the attribute of strict justice?

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

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

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

Why, indeed, would the world not be able to endure otherwise? —
Because if creation had come about under such auspices alone, the
life-force of holiness would have been utterly hidden. Accordingly, the
spiritual task of revealing G-dliness in such a world would have been
inordinately arduous. G-d therefore involved the attribute of mercy in
the creation of the world, so rthat holiness and G-dliness could be
revealed within it.

TNV DN MMNY , DTS YT Yy MPYR MYINN T

That is, i.e., “He combined with it the attribute of mercy’’ means: the
revelation within the world of G-dliness and of supernatural power
through the tzaddikim, and through the signs and miracles
recorded in the Torabh.

It was stated in the previous chapter that both the expansive and
creative attribute of Chesed and the concealing and constrictive aterib-
ute of Gevurab transcend the grasp of created beings. Here the Alter
Rebbe adds that these attributes transcend even the comprehension of
those souls that proceed from the level of Atzilut. Even so lofty a soul as
Moses’, which is a soul of the World of Atzilut, cannot fathom the
Supernal attributes which are One with G-d Himself.
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Regarding this, i.c., regarding the fact that the attributes of Chesed
and Gevurabh transcend intellect, it was stated in the Zohar:?
“Above, in the ‘Side of Supernal Holiness,’ i.e., in the World of
Atzilut, which is far superior to the three lower Worlds of Beriab,
Yetzirah and Asiyab, there is right and left,”’ namely, Chesed
and Gevurah.

DIMYM DXRIN DIWN DYDY MPON MTH 1 JOINWT 1o

This statement was surely not written simply to inform us that Chesed
and Gevurah exist, for this is already well-known; rather: This means
that both — Gevurab as well as Chesed — are attributes of
G-dliness that transcend the intellect and comprebension of
created beings,

The fact that they are Supernal attributes also helps us understand
how they are able to combine, when by definition they are opposites.
Within the “Side of Supernal Holiness” there is no dissonance, G-d
forbid, for all its components are complementary and integrated. At
that level, Chesed and Gevurah, though opposed by nature, coexist and
conjoin as “‘two opposites within a unity.”” This is possible because of
their complete and total union with G-d.

MYANN O2WA TN OMIN PRI

for? “He and His attributes are One in the World of Atzi-
lut, ”” both Chesed and Gevurah being thus wholly united with Him.

MDAND ONYA NFN XD INKI DY 1OV I DYD MIVH N

Even the comprehension of Moses our Teacher (peace unto
him) in bis prophetic vision did not extend to the World of
Atzilut icself,

2, 1, 53a.
3. Introduction to Tikkunei Zohbar.
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NRMIAN OYYI IMWIAONN YT DY NON
except through its being clothed in the World of Beriah;

AN TON LYONR TN Nl XY NN D) GN)

and even then, [his comprebension of the World of Atzilut did]
not [extend] to these two attributes, viz., Chesed and
Gevurah,*

TIN NN MTN NVY,NINTN N HVNOY MTNI IMYIAONN T DY NON

mno
but only insofar as they were previously clothed in attributes
which are of lower levels than themselves, viz., the attributes
of Netzach (“victory”, “cternity””), Hod (*‘splendor”), and Yesod
(**foundation™), the attribute of Netzach being merely an offshoot of
Chesed, and Hod an offshoot of Gevurab, so that through them Chesed
and Gevurah percolate down into Yesod, which in turn transmits its
influence to yet lower levels.

(MDD Wwa MOV Nd)
(as is explained in Shaar HaNevuah) concerning the level of
Moses’ prophecy.

;N NPAN MOYAND NIVN NN TTY 1A OYPYIN HW DOV Yy
AN TON YON MYTH >NWN TYmin

It is only the tzaddikim in Gan Eden who are granted the
reward of comprebending the spreading forth of the life-

4. Note of the Rebbe Shlita: *‘According to that which is explained in
Iggeret HaKodesh (Epistle 19), it is clear that this does not preclude {compre-
hension of] a higher level (for there have been souls whose comprehension has
reached up to Chochmahb and Binah). Rather, the comprehension of Chesed
and Gevurab (the source of creation and its tzimtzum), which is the matter at
hand, became possible only through their being clothed in Netzach, Hod and
Yesod.”

5. Parentheses are in the original text.
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force and light which issues from these two attributes,
Chesed and Gevurah.

MN OYWI NMNYY NN POYY DPUISN MDY NTH XM
This comprehension of the spreading forth of life-force and light which
issues from these two attributes is the “‘food’ of the souls of the
tzaddikim who, in this world, engaged in the study of Torah
for its own sake.

1TV 1Y MNYIN 2V WP ANNI TN NYTH MY MOYONAN

For from the diffusion of these two attributes, a firmament
i.e., an or makkif, a transcendental (lit., ‘“‘encompassing™) degree of
illumination is spread over the souls in Gan Eden, and it is this
firmament that empowers them to receive this diffusion.

NITINT NI NP2 T YPN

This firmament is called Raza deOrayta (“the secret of the
Torah™); i.e., the mystical dimension of the Torah.

WNR MTH SNYD MMA ,AMNNN NPMN 27D TID 1IN

Within this firmament is the secret of the twenty-two letters
of the Torah (which derive from an even higher level than the rational
and comprehensible aspect of the Torah), which was given as an
expression of these two attributes,

MY NT WX DM DNDTO

as it is written,$ ‘“‘From His right band [He gave] unto them a
fiery Law.’’ The “right hand” represents Chesed, while “fiery”
alludes to the eclement of Gevurah that is present in the Torah.

mnen Pnd S qUR M VP

From this firmament, from this transcendental illumination,
drops dew, symbolic of the esoteric insights of the Torah, as food
for the souls,

6. Devarim 33:2.
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L.e., an or pnimi, a degree of illumination that can be internalized
and comprehended, issues forth from the firmament. Being compre-
hensible, this level of perception is likened to food, which is ingested
internally.

TNNAN NVPIN 27D T YT T

i.e., a knowledge of the secret of the twenty-two letters of
the Torabh.

nYIN IO XN M WP D

For this firmament is the secret and level of knowledge (Daat),
and the **dew”’ that issues forth from it is the knowledge of the secret of
the twenty-two letters of the Torah,

D'W12Y 1 MM YTV N2 MDYKN D XD Inm

and the Torab is the “food’’ of the souls in Gan Eden, and
the commandments are [their] ‘‘garments”’,

P9 1D YW OMA XY PN U QT DNPM A) At 9O aand

("
as all this is explained (Sin Zohar, Vayakhel, pp. 209-210,
and in Etz Chayim, Shaar 44, cb. 3).

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

Earlier on, in ch. 4, the Alter Rebbe explained that the Supernal
attributes of Chesed and Gevurah — the former finding expression in
the diffusion of the Divine life-force that creates and animates created
beings, and the latter finding expression in the obscuring of this
life-force from them (so that they conceive of themselves as independ-
ently existing beings) — both possess one source. He explained there
that since these two attributes are essentially one, the tzimtzum of
Gevurah does not truly conceal, for ‘‘an entity cannot conceal its own
self.”

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

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

DINNYM TN NTH DY NN OPON DY idm

Now the Name Elokim is the Name which indicates the
attribute of Gevurah and tzimtzum,

Each of G-d’s Names denotes a particular Divine attribute. The
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Name pronounced Keil, for example, indicates the attribute of Chesed,
as in the verse,! *“The kindness of Keil endures throughout the day.”
Likewise, the Name that indicates the attribute of Gevurabh or tzim-
tzum is Elokim; i.e., when the light of the Ein Sof garbs itself in the
attribute of Gevurab to bring about its own tzimtzum and conceal-
ment, it is known by the Name Elokim.

YI0N NV 1D DY NI PN

bence it is also numerically equal to hateva (“nature’), which
equals 86,

““Nature” signifies the ordered way of the world. Because of its
repetitiveness, people become accustomed to it and it arouses no sense
of wonder. No thought is given to the Divine power and life-force
which is concealed in those things which have an established order and
are repeated constantly.

DD PN NN ,NYYNOY NN PNONY 9

for it (the Divine Name Elokim) conceals the supernal light that
brings the world into existence and gives it life,

The supernal light constantly creates the world ex nibilo — a feat
more wondrous than the Splitting of the Red Sea. The Divine Name
Elokim, however, conceals this light, so that it will not be visible to
created beings,

YION TITI N/ TMY DY 1IN NN
and it appears as though the world exists — without having to
be constantly renewed, as if permanently programmed — and is
conducted according to the laws of nature, independently of any
supernatural influence.

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

1. Tehillim 52:3.
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Chassidus explains that the word yav (*‘nature’), has a number of
meanings, including “entrenched’’ and “‘submerged”. This means that
the laws of nature are so “‘entrenched” in creation that it is difficult to
detect the ongoing process of its renewal. Additionally, just as a
submerged object is completely concealed by water, so, too, is the
Divine life-force utterly ‘“‘submerged” and concealed within created
beings.

m DPON DY

And this Name Elokim, not as it exists in its supernal source, but as
it acts through the attribute of Gevurab, so that the world appears to be
conducted in a natural manner,

17NN OV PO P NN
is a shield and a sheath for the Name Havayah,

The Divine Name Havayah — as mentioned earlier, in explana-
tion of the verse, “For a sun and a shield is Havayab Elokim’— is like
the illuminating sun, while the Name Elokim conceals its light as does
the sun’s shield, thereby enabling created beings to benefit from it.

YD PND MDD, NN DYN TYMIN RIVAM MIND ODYND

concealing the light and life-force which flows from the
Name Havayah and bringing creation into existence from
naught, this being the purpose of Havayah, the Name itself meaning
“to bring into existence.”” This light and life-force is concealed by
Elokim:

MNOENI 10N DN I7A NOY

so that it should not be revealed to the creatures, which
would thereby become absolutely nullified.

Since it is only through the concealment effected by the Name
Elokim that created beings are able to exist:
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The quality of this? Gevurah and tzimtzum is also an aspect
of Chesed, through which the world is built.

This is an allusion to the verse that states:3 *‘For [ declared that the
world be built through [the attribute of] Chesed.”’ For inasmuch as the
world could not possibly have been created without the tzimtzum and
concealment afforded by the Divine Name Elokim, it follows that the
ultimate intent of this tzimtzum is actually Chesed.

TON2 AOYON M) NI NN N

And this is the quality of Gevurah which is included in
Chesed.

2. Note of the Rebbe Shiita: **As distinct from that {Gevurah] of Part I,
end of ch. 6.”

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

3. Tekillim 89:3.

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

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

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

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

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

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

This, then, is the new and basic point the Alter Rebbe indicates when he
says that “'this is the quality of Gevurab which is included in Chesed”’: Within
each of the infinite degrees and levels of creatures generated by Chesed, there is
1o be found the quality of Gevurah which is included in Chesed, so that they
will not be nullified in relation to their source.

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

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

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

The same is true in the analogue, regarding the two characteristics of
tzimtzum and Gevurab. On one hand, tzimtzum makes it possible for the
created being not to become totally nullified in relation to its source —
something that would be certain to occur if creation were to derive from the
attribute of Chesed alone; on the other hand, tzimtzum at the very sametime is
a partner in creation — an act of Chesed, as the verse states, “‘For I declared
that the world be built through Chesed.’* This is what is meant by “the quality
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Le., this is a form of Gevurah through which an act of Chesed is
accomplished. As such it is included within Chesed.$

W ,TNOMNDIM FOERT P AR 3 1T MTHN NOYINM M
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From the mutual inclusion of the attributes, their opposite
natures notwithstanding, it is evident that ‘“‘He and His causa-
tions”’ — i.e., His attributes — “‘are One,”’

N VIV NI N AMTAMNAN 1 1Y ,I0Y NN TINN 1Y INNRD D
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for since they are in complete unity with Him, they therefore
unite with each other and are comprised of each other.

Y THPN D IO D TAMMY N PYUPT X JTON) : PONX IINND
N NV NTIY

As Eliyabu said, in the passage beginning Patach Eliyabu, in the
introduction to Tikkunei Zobar, “And You are He Who binds
them (i.c., the Sefirot and the attributes) together and unites
them...; and apart from You there is no unity among those
[attributes] above....”

The Alter Rebbe will say a little later that since the Divine Name
Elokim, signifying the attribute of tzimtzum and concealment, is one
with the Name Havayah, it follows that the concealment brought
about by the Name Elokim is not a true concealment, for *‘an entity
cannot conceal its own self.” Created beings are therefore absolutely
nullified in relation to their source.

of Gevurah which is included in Chesed”’; i.e., that Gevurabh which creates
beings.

5. An example of this, notes the Rebbe Shlita, is the rainfall as described in
note 4, above. So too, as discussed there, one can look at the sun only by using a
darkened glass, which thus serves a function of Gevurah as included in Chesed.
And the same is true in the analogue: Since the world is created by virtue of the
concealment effected by Gevurab, this attribute thereby becomes a component
of the attribute of Chesed.

17 Sivan
18 Sivan
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This, then, is the meaning of the Scriptural phrase,® “‘and
take it unto your heart that Havayah is Elokim.”’

Concerning this verse the question was asked in the first chapter:
““Would it occur to you that there is a god dwelling in the waters
beneath the earth, so that it is necessary to caution so strongly [and
negate this thought by stating that one should] ‘take it unto your
heart’?”

According to the explanation given here this question is answered:
The statement thar “in the heavens above and upon the earth below,
there is no other,” is not intended to negate the existence of another
god. Rather, the verse is telling us that there is nothing else besides G-d:
He alone enjoys true existence; everything else is totally nullified in
relation to Him. And for this concept to be understood well, one must
indeed ‘‘take it unto his heart.”

UDN TN ON YN MDY DY e

That is, these two Names are actually one; i.e., although
Havayah represents Chesed and revelation, and Elokim represents
tzimtzum and concealment, they are nevertheless truly one,

7 DV NI TON RPN XN, NINN DOYN D3NN, DPIN DY DY

for even the Name Elokim, which conceals and contracts the
light of the Divine life-force that is responsible for creation, is a
quality of Chesed, just like the Name Havayah.

MND TN MY NYTIVNN XN N2 WYTPN DY PMTHY DWD

For the attributes of the Holy One, blessed be He, unite with
Him in a complete unity,

PIIRVY W YMTHRY TAN WYY XM

and “He and His Name are One,”’ for His attributes are His
Names; i.c., the attributes correspond to His specific Names.

6. Devarim 4:39.




SHAAR HAY1CHUD VEHAEMUNAH [ CHAPTER SIX 899

P oNy

Since this is so, i.e., once you understand that Elokim is one with
Havayabh,

TIY PN NN XINA 9 Synn onwav yTh XN

you will consequently know that “‘in the beavens above and
on the earth below, ein od’’ — there exists nothing else besides
G-d.

DONY PN N1, PYY ) ¥ TONVY ,TIINN YIND DIV : YD
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This Hebrew phrase means that even the material earth, which
appears to everyone’s eyes to be actually existing, is naught

and utter nothingness in relation to the Holy One, blessed be
He.

OMNNNND NON DENNNDY DOYD X DPHR DV

For the Name Elokim obscures and contracts the light and
life-force only for the nether creatures, so that they perceive
themselves as possessing independent existence,

TAR DYPON MY NIWNY INNRD ,7173APN 220D NN

but not for the Holy One, blessed be He, since He and His
Name Elokim are One. Hence the Name Elokim cannot possibly
act as a concealment for Him.

73PN YD YNn DN PR N NIND NINNNY NIND 02 19N

Therefore, even the earth and that which is below it are
naught and utter nothingness in relation to the Holy One,
blessed be He,

Y90 NYHY XINY ,TY DY 1DAR 99D DVI MNP PN

and are not called by any name at all, not even by the name
od (“clse), which would indicate a subordinate status,
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as in the statement of our Sages, of blessed memory:”
Yehudah ve’od likra — ““Does a verse in the Torah require
secondary (od) substantiation from [the customs of] the
Land of Judah?!”

We thus sce that the term od signifies secondary status.

PINIAY NPM IMDYIY D30 NINY

This too is the case with the body, which is subordinate to
the soul and life-force within it, for which reason it is referred to
as od.

YT PORY TININ PN N NYOHIN : NNOV MY

((And this is the meaning of the verse,® “l will praise
Havayah with my life, i.e., with my soul; I will sing to Elokai
(“my L-rd”) be’odi, i.e., with my body.”

We thus see that the body is termed od, inasmuch as it is subser-
vient to the soul. The reason the term Elokai is used in connection with
the body’s song is this:

(DPPYN DN ,D90N NN NINY , TIWM , 117N OWUN DDWN) O»NNY

For the life, i.e., the soul, is derived from the Name Havayah,
and the od, which is the body, its subordinate, from the
Name Elokim.)

We thus see that the body is nullified in relation to the soul to the
extent of od, i.e., it is subordinate to it; it is not, however, nullified out
of existence in relation to the soul. The reason for this:

Y PND G0N NI PN NHWVINY 9D
For the soul does not bring the body into existence ex nihilo:

7. Kiddushin 6a.
8. The parentheses are in the original text.
9. Tebillim 146:2.
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it only provides it with life. The body is therefore called od, i.e.,
secondary to the soul, inasmuch as it is the soul that provides the body
with life.

D IOEN MINNNA SV 79N, WD PR YO NN MNBN L7 APN PN

wnVa wnwn N
But as to the Holy One, blessed be He, Who brings every-
thing into existence ex nihilo, everything is absolutely nulli-
fied in relation to Him, just as the light of the sun is absolutely
nullified in the sun.

M 72305 ON MIAYM OV YT MY DINON TINN 1PN

This is why it was necessary for the Torah to warn, “‘Know
this day and take it unto your beart” [that “in the beavens
above and upon the earth below there is none other],”

TI9) 72T ON INRWMI NIND DXIAN U DMWY YT DY ndYYN XHW
MY M9

so that it should not enter your mind that the heavens and all
their host, and the earth and all it contains, are separate
entities in themselves, i.c., distinct and apart from their Creator and
the Provider of their life,

a2 NHRYIN MUIAONND D2WN I3 No2HN R TN YITPMm

and that the Holy One, blessed be He, fills the whole world
in the same way as the soul is invested in the body,

XN NDIND ND WV

and that He causes the flow of the ‘“‘vegetative force” into
the earth, this being the life-force revealed within the earth,

NVINID ORTHN OWIM , 02712 NYNNN N

and the power of motion into the celestial spheres, and
moves them and directs them according to His Will,

18 Sivan
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TN TNTNNY QNN AN YN IV DD

just as the soul moves the body and directs it according toits
will.

Though the body is a totally separate and different entity from the
soul, the soul is nevertheless able to direct it according to its will,
because it provides it with life. One might mistakenly believe that G-d
animates and conducts the world in a similar manner, and conceive of
the world as being separate from Him, just as the body is separate from
the soul. Anticipating this, the verse therefore points out that the
relation between the soul and the body is entirely unlike the relation
between G-d, and His creation and vivification of created beings.

Y593 Sudh YT HYNN PN NN TN

In truth, bowever, the analogy of soul and body bears no
similarity whatsoever to the object of comparison — G-d-
liness and the world,

DVYIVA MDAt DYTIO) NHBNI DN NN NNWIN
since the soul and the body are actually separate from each
other at their sources.

MNY PIAN MOVN NIN ,INNDYIN IMNSY QNN VNIY INND PN D

The source of the body and its essence comes into being not
from the soul,’® but from the seed of one’s father and
motbher;

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

The Rebbe Shlita replied: As stated explicitly in the beginning of ch. 3,
here, 100, the intent of the Alter Rebbe is to demonstrate that the created being
is naught and absolute nothingness in comparison to the “breath of His
mouth” which is found within it. This is because the **breath of His mouth”
derives from the Divine Name Havayah, while the concealment of the created
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NPNYY NN YT DY NON ,NTAD IMDWIN T PR L1 NN ON
DOWTN YWD YD IDN

and even afterwards — after its creation — its growth is not
from the soul alone, but through the mother’s eating and
drinking throughout the nine montbs [of gestation],

MNYI ININVYY INDIN T DY T NN
and subsequently, through bis own eating and drinking.

The body is thus a truly separate entity from the soul, inasmuch as
the soul only provides it with life.

DANY PN MNN DMNNI OMNYY DOV ,NINDT DMVWN 1D PRY D
(v a)) ]

This is not so, however, in the case of heaven and earth, for

being derives from the Name Elokim. Since Havayah and Elokim are truly
One, the concealment is not a true concealment: Elokim does not conceal
Havayab.

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

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

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

The same applies to the sun’s shield, or sheath, each part of it being
subordinate to the entire sun. However, the shield actually obscures only those
rays that shine through each individual portion of it, and likewise, only with
those particular rays is it unified.
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their very being and essence was brought into existence from
naught and absolute nothingness,

Before creation there was no space at all (as it were) for the
existence of created beings, by virtue of the Divine Ayin which is
ultimately responsible for creation.

P AN N NIATA PN

solely through the “word of G-d”’ and the “‘breath of His
mouth.”’

M1 992 THN DN YOI 00D /N 12T 38 VTV ON

And now, too, the word of G-d still stands forever in all
created things, and flows into them continuously at every
instant,

NI PPN YHYIN NRD INNNND LYY PRD THN OMNX M
Yun TIT ,m8y enen

constantly creating them anew from nothing, just as for
example, the coming into existence of the light from the sun
within the very globe of the sun.

It has already been explained that the light of the sun as it is found
within the sun-globe does not possess true existence, for it is completely
nullified within the sun. Only after it leaves the sun-globe can it be said
to possess independent existence. Created beings likewise are always
wholly nullified in relation to their source, since they are constantly
found within it, i.e., within the Divine life-force that creates them.

P AN N 3T 03D MY MNINA NNNA OV 0N 1D OXY
73R MRS IMNNI OTNPHN TN

Hence, in reality they — created beings — are completely
nullified out of existence in relation to the “word of G-d”’
and the “breath of His mouth,” which are unified with His
Essence and Being,
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MPY WY MO
as this union will be explained later,
Thus, created beings are completely nullified to the “word of
G-d and the “breath of His mouth,” as well as to G-d Himself,
Ynvl ynwn NN 51000
just as the light of the sun is nullified in the sun.
Why, then, are created beings unaware of this, considering them-

selves instead as possessing independent and true existence? The Alter
Rebbe answers this by saying:

NN DYDY PNRDNY , DINHDNM NN NTH, PN N NY N
on1a yoOwn

Yet these are His restraining powers, to hide and conceal,
through the attribute of Gevurah and tzimtzum, the life-
force that flows into them,

MY 2191 12T ON WND DNAY 9D YIN DNIYN DR MY
so that beaven and earth and all their bost should appear as if
they were independently existing entities.

The effect of tzimtzum is to conceal from created beings the source
of existence continuously found within them. This is why they are able
to think of themselves as possessing independent existence.

OMNNND NOR INONN DINNSND PN X

However, the wzimtzum and concealment is only for the
lower [worlds],

YNV YNYN NRD VN YRn XY 1P XD ,TVapn 1 YaN

but in relation to the Holy One, blessed be He,!! “‘Everything
before Him is considered as actually naught,”’ like the light
of the sun within the sun.

11. Zobar 1, 134a.
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THam Moy CYer N NINDN M NTHD PR

The attribute of Gevurah does not, beaven forfend, conceal
for Him,

DPYNN NI 11 NON ,M08Y 93 12T PN D

for it is not an independent entity; rather, Havayah is
Elokim.

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

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

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

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

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

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

The same is true Above: When Supernal creative speech is at the
stage in which it is still included within the Supernal attributes —
which, being infinire, are too lofty to serve as a source of creation, for it
is inherently limited to space and time — creation as it exists in its

19 Sivan
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source is united with G-d at the higher level of Unity. Its manner of
nullification is then similar to the nullification of the sun’s rays as they
are found within the sun-globe.

When, however, the Divine creative power of speech (or Malchut),
after undergoing a process of tzimtzumim, descends ro a level at which
it is able to serve as a source for creation, then the term “lower-level
Unity” applies. Created beings at this level cannot be said to be
completely and utterly nullified. For inasmuch as this level becomes the
actual source of created beings, they must perforce have some measure
of identity in relation to it. Although this level, too, is pervaded by the
Ein Sof-light which unites with the Divine faculty of creative speech,
this unification is nevertheless one of “lower-level Unity,”” wherein
created beings are seen to have some measure of existence — albeit a
nullified form of existence, but existence nonetheless.

NTIV KW INIW® y0Y PIDST WITPN 1M MOV 1D 129 M
ANDN XTI XN T3 DYWY 1MOYIN Tad DY TN, AINDY

With the above in mind, we may now understand the state-
ment in the holy Zohar, that the verse Shema Yisrael is
yichuda ila’ah (“higher-level Unity”), and that the verse Baruch
shem kvod malchuto leolam vaed is yichuda tata’ah (“lower-
level Unity”).

The connection between the last-mentioned verse and Divine
Unity is now explained:

NN NN TAR NI TN %D

For! vaed fs equivalent to echad through the substitution of
letters.?

The alef of echad interchanges with the vav of vaed, since both
letters belong to the same group of letters, viz., alef, hei, vav, yud

1. “A letter of mine dealing with this substitution appears in Kovetz
Lubavitch.” ( — Note of the Rebbe Shlita). This letter has since been reprinted
in Teshuvot U’Biurim (Kehot, N.Y., 1974; Heb.), Section 13, p. 62.

2. “As stated in Zobar 11, 135a.” ( — Note of the Rebbe Shlita).
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(which, the Rebbe Shlita notes, are known as otiyot habemshech, the
“‘connective letters”). The chet of echad interchanges with the ayin of
vaed, since they share the same source (motza) in the organs of speech,
and thus both belong to the category of “‘guttural letters,” viz., alef,

hei, chet, ayin. Finally, the large daled of echad transposes into the
small daled of vaed.

NN 72PN DDYM PNUNY DTN IN0NN DINNNN DYDY N0 N D
XY 292 TI9) 92T IR OLWN DPY 1T ,00WN DY NPNN

The cause and reason for this tzimtzum and concealment
with which the Holy One, blessed be He, obscured and bid
the life- force of the world, making it appear as an independ-
ently existing entity, [is as follows):

Le., the Alter Rebbe is asking why it is indeed necessary for the
world to appear as an independently existing entity. What would be
lacking if the world would be perceived in its true state — as an entity
wholly nullified in relation to its source? The reason for this is as
follows:

INMOYN MNN YW XN DY NN TDIN YD ,99D M NN MN
THham

It is known to all that the purpose of the creation of the
world is the revelation of [G-d’s] sovereignty,

DY NP2 Ton PNT
for? “there is no king without a nation.”’

momy NN : oy s
The word oy (“nation”) is related etymologically to the word
Mmooy (“dimmed, extinguished’’), as in the expression mmnmy o¥dm
(Rashi on Shoftim 5:14), describing coals in which the fire is not to be
seen. In terms of the relationship of a king and his subjects, the word oy

3. Emek HaMelech, Shaar HaMitzvot, beginning of ch. 1; Rabbeinu
Bachaye, Parshat Vayeishev, 38:2. Ct. Pirkei deRabbi Eliezer, ch. 3.
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thus signifies those whose relationship with the king is not readily
apparent,

Tonn NYYNH PN DY DT OMIAT DY

for they — the subjects who comprise a nation — are separate
entities, distinct and distant from the level of the king; only
upon them does the king reign, as a result of their nullifying themselves
to him.

OMYY NOWN DY TOV XY ,TRND 037 DN W PN IDON DN D

For even if be had very many children, the term “‘kingship”’
would not apply to them, inasmuch as the king’s children are part
of the king himself,

DT2Y DMV HY AN 1N

nor is it possible for a king to reign even over nobles alone.
Although they — unlike a king’s children — are not part of him,
nevertheless, since their position puts them in constant and close

contact with him, thereby lending them some of the aspects of kingship,
the king cannot reign over nobles alone.

Ton AVIN XPNT OY N3 PO

Only* “‘in a numerous nation is the glory of the king.”’
Only upon strangers can sovereignty apply. The same is true
Above: The ultimate intent of the revelation of Divine Kingship finds
expression in His reigning over lowly created beings, who perceive

themselves as existing independently of Him — so that they, too,
should humble and nullify themselves before Him.

Y9 PIN NI D ,INTR OV NI TIAN MDD ND YY NN OWY
XIND

The Name that _indicates the attribute of G-d’s Malchut

4. Mishlei 14:28.
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(“Kingship”) is the Name of Adnut (“Lordship”), for His King-
ship lies in the fact that He is L-rd of the whole universe.

O NPAD OXWN POMPM PINHN 1D DT DY 1 ATH YD NNON
PYOY NWIW Mnd

Thus, it is this attribute (viz., Malchut) and this Name (viz., the
Name of Adnut, signifying lordship) which bring the world into
existence and sustain it so that it should be as it is now —

VDN MINONNDI DU IPNY INNY 9] TIO 9IAT N W

a completely independent and separate entity, and not abso-
lutely nullified,

YNPNY N ODWN PN L,DWYY DN L, DYY R NTH MPONDN] N
D2 DY M KDY ,WNn MINYNNA OV DO, THIam P9 MmN /N 13173

995 vy
for with the withdrawal of this attribute and this Name from
the world, G-d forbid, the world would revert to its source in
the “word of G-d”’ and the *‘breath of His mouth,”’ where it
would be completely nullified, and the name “world’’ could
not be applied to it at all.

Inherent in the name “world” is being and limitation. However,
in the state in which the world finds itself within its source it would
have no “being” and would not be limited.

NPYT Ot PN DWPD NN DY Y9N DOW DY NYPNAY 1T 7 2 e

The term “world” can be applied solely to [that which
possesses] the dimensions of space and time,

VXY NYYN 01T NN ,3WM NATD NN OPH NNI

“space’’ referring to east, west, north and south, upward and
downward,

TRV NN N3y et oNa
and “‘time’’ referring to past, present and future.
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Only with regard to entities that are subject to the limitations of
space and time can the term “world” be applied.

VYN NMIVITPN MTHI MY ONY PR IR MPNT 3 MHim

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

As explained earlier, the attribute of Chesed is infinite; so, too, are
the other attributes in the World of Atzilut. Hence, by definition, they
are not at all subject to the limitations of space and time.

NOYNY ToN THIM XY I TOY ITID TN YMIYD TN DN D
PIVD 119 1Y, TOUON PN TY NOVD NP PN TY
Only concerning the attribute of [G-d’s] Malchut is it possi-
ble to say that He is King “Above without end and below
without limit,” and likewise in all four directions.

This means to say that G-d is King of all creatures, from the very
highest to the very lowest. Thus, when speaking of Malchut, it is in
order to use terminology that has some relationship to space, such as
“higher” and “lower”. This indicates that Malchut itself has some
relationship to the aspects of time and space.

B PN 1
The same is true concerning the dimension of time, i.e., that
the attribute of Malchut is in some small measure related to time, as it is
written:*

o D, TON ML, In N
“G-d reigns, G-d has reigned, G-d will reign.”

I.e., G-d’s reign is related to present, past, and future — the
dimension of time.

5. Lirurgy, Morning Prayer.
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93 DYDY ,EPY PRHD DANNNM DN NPN 1) DIPHN NPAY KIDN
NI T2 MOTIN OWY TIaM IOON NN N ,DRYP Yot

Thus, the life-force of space, and likewise of time, and their
coming into being from nothingness, and their existence as
long as they shall exist, are from [G-d’s] attribute of Mal-
chut, and from the Name of Adnut.

THYOMA T NS IMNNA ATAPH TIAN NN NTHY 299
N3O NI, TN

Now, since [G-d’s] attribute of Malchut is united with His
Essence and Being in an absolute union, as will be explained,

MM 2D VRN MNXNI DDV 1T DIPND NNA 01 TOON
YN YNYN MR 2010, T8 1NN

space and time which are created from Malchut are therefore also
completely nullified in relation to [G-d’s] Essence and Being,
just as sunlight whilst it is still within the orb of the sun is nullified
in the sun.

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

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

OV NMYTR OV 9w it

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

One speaks of ‘‘the alternation of the [letters of the] Name of
Adnut with the [letters of the] Name Havayah’ when referring to
Malchut and Adnut while they are still united with G-d’s Essence and
Being, which are too lofty to serve as a source for created beings.

The eventual source of the existence of created beings is Malchut
and Adnut. Nevertheless, since the Divine Name Havayab is dominant
— i.e., since Adnut is submerged within Havayah — all “existence” is
completely nullified in relation to G-d’s Essence and Being, just as
sunlight is devoid of all identity within the sun.

INN Y OMY NN, MR NN, PITINAYYNY XNV MR NN DY D
The Name Havayah indicates that He transcends time, that
“He was, is, and will be — all at the same instant,”

Past, present and future meld into one within the Name Havayah,
indicating that Havayah transcends time,

(OM9 NYN9 NN NYII) 2INDOW D
as is stated (in Ra’aya Mehemna on Parshat Pinchas);

L9 DR NYPNAYI IR THNMNNNIN D, DIPRNPNIN NVYNY 1N
PO TN NONY TY YYD

and likewise [the Name Havayah] transcends space, for
[Havayah] continuously brings into existence the whole
dimension of space, from the uppermost level [of space] to
the lowermost level [of space], and in the four directions.

Clearly, the Divine Name Havayab transcends time and space.

6. Parentheses are in the original text.
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Malchut and Adnut, however, do bear some relation to time and space.
Nevertheless, since the letters of the Name of Adnut are interspaced
within the letters of the Name Havayab, the dimensions of time and
space are completely nullified in relation to G-d. This is the state called
yichuda ila’ab, or “higher-level Unity.”

N 1D 29 DY N, YPTN Opnnn NYYNY TN KW 29 DY N DM
1P DYPNI NVNY DI N

Now, although G-d transcends space and time, He is never-
theless also found below, within space and time — even as
space and time, i.e., the dimensions that constitute the world, exist (in
their own eyes) as independent entities;

YITM DWPHN MNNN TYN) MINNY IMIHND NTNA TANNNY 1MNT

that is, He unites with His attribute of Malchut, from which
space and time are derived and come into existence.

This refers to Malchut after its descent through the various tzim-
tzumim. However, even this level of Malchut is united with G-d. Thus,
G-d Who transcends time and space is also found within time and
space.

The reason created beings are unable to perceive Him is thac
Malchut conceals His Presence; they thus regard themselves as possess-
ing independent existence, subject to the limitations and divisions of
time and space.

TINDN NTIN? N
And this is yichuda tata’ah, or “lower-level Unity,”
In this state, created beings are not rotally nullified in relation to

their source, the attribute of Malchut, inasmuch as it allows them to be
aware of their own existence.

(NI T DTN YN DY)

(6[meaning] the intertwining of [the letters of the Name]
Havayah within [the letters of the Name of] Adnut).

21 Sivan
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In this instance the Divine Name Havayab is intertwined and
vested within the Name of Adnut; i.e., Havayab is concealed and
submerged, while Adnut is revealed and predominant, allowing for the
creation of time and space.

NID LN TN NI0 PR DV XIPIN, TIan Immsyy mnny ,u»anT
DPNY PRI WD YOIND DD NN

l.e., His Essence and Being, which is called by the Name Ein
Sof, “the Infinite One,” completely fills the whole earth
temporally and spatially.

NI TV PI0 PR NND NON YIN,PIVD IO IR DYNN DDA D
wNH SYNn DMWY I NNNHD XN NI TD D ,unn meva

For in the beavens above and on the earth [below] and in the
four directions, everything is equally permeated with the Ein
Sof-light, for [G-d] is to be found on the earth below exactly
as in the heavens above,

NN T2 Y0 PN IND MINENIA SVan 0N NN XN Do 1D

for everything — including both heaven and earth — is within the
dimension of space, which is utterly nullified in the Ein
Sof-light,

103N 13 DTNV NN 1T T DY 13 vIAYNDN

which clothes itself in it through [G-d’s] attribute of Mal-
chut that is united with Him.

In relation to the Ein Sof-light which totally transcends time and
space there exists no difference between heaven and earth; G-d is found
equally in heaven and upon the earth. This being so, why are time and
space not totally nullified?

MO PN X PNONY ,IN0NM DINNIN DTN RN MDD NV D1
N M

[They are not nullified] because [G-d’s] attribute of Malchut
is the attribute of tzimtzum and concealment, [whose func-
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tion is] to bide the Ein Sof-light, so that it will not be perceived by
created beings,

I NN DWW N NDY Y1000 DMIREND DIPHM YR 1DV NOW
DMNNNNY AN, N¥DI 0P

so that the existence of time and space should not be com-
pletely nullified and there will be no dimensions of time and
space whatsoever, even for the lower worlds.

L.e., it is only because of the concealment effected by Malchut that
time and space exist for created beings.

MMV RV M MIN : INOW NN 121, ININY NI DM

Now, from the foregoing exposition one will be able to
understand the verse,” “‘l, Havayah, bave not changed.”

wrno
This means:

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

The only consideration that might possibly cause one to wonder
about there being a change in G-d’s unity is His bringing created beings
into existence. Before their creation nothing whatever existed other
than Him. After their creation, however, one might erroneously con-
clude that there now exists something in addirion to Him — the various
worlds and their denizens. And were this to be so, this would constitute
a change in G-d’s absolute unity, heaven forbid. The verse therefore
anticipates this by saying, ‘1, Havayab, have not changed.”

NN O ,00WN ANMI O 1TV MdIY I :HHD NPV DIV PRY
NIV NN ITID

there is no change in Him at all; just as He was alone before
the creation of the world, so is He alone after it was created.

7. Malachi 3:6.

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

However, according to the explanation given here regarding
Divine Unity, this matter is clearly understood. Since the world is truly
nullified in its entirety in relation to Him and is wholly united with
Him, G-d is thus just as truly alone after the world was created as He
was alone prior to its creation.

ND NI NN OV XTI ROV TY XID ONN N0 N

Accordingly it is written,® “‘You were [the same] before the
world was created; You are [the same after the world was
created],”’

It would have been simpler to state, * You are the same before and
after the world was created.” The text, however, chose to be more
explicit in order to stress that the *You” that existed before the world’s
creation remains exactly the same “You™ after its creation.

WMYTI N, 1NN YWY 0w DI

without any change in His Being, nor evem in His
knowledge,®

One might have supposed that with the creation of the world
G-d’s knowledge underwent a change,!® inasmuch as He could not have
possibly known the world beforehand; once the world was created, G-d
would thus know something that previously He did not. The Alter
Rebbe therefore tells us that G-d’s knowledge has not changed at all:

WAN MINENI DV VAN HINY DRI 2D YTV INNY NPT )

for by knowing Himself, He knows all created things, since
all derive from Him and are nullified in relation to Him.

8. Liturgy, Morning Prayer; Yalkut, Parshat Vaetchanan, Remez 835.
9. Note of the Rebbe Shlita: **Knowledge being merely a descriptive term,
just as (though keeping in mind a thousand and more distinctions) man’s
knowledge is far inferior to the essence of his soul — with regard to its
simplicity (mwowa), being (mpyy), and so forth.”
10. Note of the Rebbe Shlita: **Inasmuch as [knowledge] is only one of His
descriptive terms, which surely does not cause a change in His Essence.”
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Creation thus added nothing to G-d’s knowledge. This knowledge
of self existed before creation, and it is with this prior knowledge that
He knows of all of creation.

,MNY VTN R YYPR NIM VTN NIV 27t 07N anow 190
INN YON

As Maimonides, of blessed memory, stated,!! that He is the
Knower, He is the Known, and He is Knowledge itself: all are
one.

This is radically different from mortal knowledge, which com-
prises three distinct elements: (a) the person’s soul — the knower; (b)
the subject that is known; and (c) the power of knowledge — the
faculty of Daat, which enables the knower to know the known. In the
Divine realm, however, these three elements are all one: 4/l are G-d. (See
ch. 2 of Part 1 for further elaboration of this theme.)

YPNY DIRN 293 XN L, WwNYH NI R’ ,INND 193 ND PR M 13N
v by

This — Maimonides goes on to say — is beyond the capacity of
the mouth to express, beyond the capacity of the ear to hear,
and beyond the capacity of the beart or mind of man to
apprebend clearly.

953,79 T8 YO0 NN TNN YN INYT M0y an ,n7apn
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For the Holy One, blessed be He, His Essence and Being, and
His Knowledge — are all absolutely one, from every side and
angle, and in every form of unity.

NAYTY , DIRN YOO RINY 133 IMNIYY MM DY 01 13T INYT PN
N2 257 ,ANMNN DY GOV AT

His Knowledge is not superadded to His Essence and Being as
it is in amortal soul, whose knowledge is added to its essence
and is compounded with it.

11. Hilchot Yesodei HaTorah 2:10, et passim; Moreb Nevuchim 1, ch. 68.
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For when a man studies a subject and knows it, bis rational
soul was already within him before be studied and knew it,
and afterwards, this knowledge was added to bis soul.

Man’s knowledge is thus a supplement to his intrinsic being;
through it he becomes aware of something he did not know before.

NON WYTY ONY 217 0727 092 : 092 OV N N

And so, day after day,'? “Days speak, i.e., instruct a person, and
a multitude of years teach wisdom.”’

NANM NON ,NOIWA NYTNR 1t PN
This is not a simple i.e., perfect unity, but a composite.

The Alter Rebbe means the following: Although man’s knowl-
edge, too, is united with him (lit., “‘with his soul”"), for it is the person
himself who knows, nevertheless this is not a perfect unity, for “sim-
ple” implies that any alternative would be inconceivable. Since a man’s
knowledge is acquired, not having been part of his essential being, its
acquisition yields an imperfect and composite form of unity, a unity
comprised of two separate entities that have coalesced.

555 N T MO OW DI, VWD MTAN NI 17PN DAN

The Holy One, blessed be He, however, is a perfect unity,
without any composition or element of plurality at all,
inasmuch as it is impossible to speak of any aspect of Him as not having
existed previously.

P ONY

Hence, since His unity is perfect and uncompounded, one cannot say
that His Knowledge is something apart from Him, for that would
imply, heaven forbid, a composite — that his knowledge is superadded
to His Essence, effecting a change within Him. Rather:

12. Iyov 32.7.
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one must conclude that His Essence and Being and Know!-
edge are all absolutely one, without any composition.

LINNNY NN 1PYND DY NI DD IWINIRY DY, 12290
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Therefore, just as it is impossible for any creature in the
world to comprebend the Essence of the Creator and His
Being, so it is impossible to comprebend the essence of His
knowledge, which is One with G-d Himself;

TOVNY TN TPV, MU 2w NYYND XY NN, PHRNY

[it is possible] only to believe, with a faith that transcends
intellect and comprebension, that the Holy One, blessed be
He, is One and Unique.

Inasmuch as faith transcends intellect, it is able to apprehend
truths that lie beyond the province of mortal intellect.

LOMNNIIN DD WIM PON INNY TN ,UHN TAR DN WY NN
DMNNM ONPYHY

He and His knowledge are all absolutely one, and knowing
Himself, He perceives and knows all the bigher and lower
beings, i.c., the beings in the higher and lower worlds,

NIND NIV PPV OP VI TV L, DAY YOP NUOW TY

including even a small worm in the sea'3 and a minute
mosquito that may be found in the center of the earth;1*

13. Note of the Rebbe Shlita: ““[*The smallest of all creatures’— Rashi on
Chullin 40a) of the sea [according to the text of the Tur and Shulchan Aruch,
Yoreh Deab, Section 4].”

14. Note of the Rebbe Shlita: ‘‘The most insignificant of all creatures; see
Rambam, Hilchot Yesodei HaTorah 2:9; see also Bereishit Rabbab, beg. of ch.
8.”
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there is nothing concealed from Him.

T P NPRY RN DD DA M2 12 N0 N T PX)Y
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This knowledge does not add multiplicity and composition
to Him at all, since it is merely a knowledge of Himself; and
His Being and His knowledge are all one.!S

Thus, by knowing Himself, He knows all created beings that
derive their existence from Him and that are utterly nullified to Him
and unified with Him.

15. The following paraphrases a noté of the Rebbe Shiita.

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

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

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

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

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

For this reason the Alter Rebbe says: “The prophet [Isaiah] therefore
says...,”” sincé this matter is indeed difficult to envisage intellectually. Never-
theless, this manner of spiritual service is indeed within the reach of all, even of
those who are only at the level of “lower-level Unity.””
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Inasmuch as this form of knowledge is very difficult to envis-
age, the Propbet [Isaiab] therefore said,'® “‘For as the heavens
are higher than the earth so are My ways higher than your
ways, and My thoughts than your thoughts.”’

MNID DN T2 W02 YN 2N M RPN IPON IPNN N0
NN YDN

It is likewise written,!” “‘Can you by [intellectual] searching
find G-d?..."”’; and so too,® “Have You eyes of flesh, and do
You see as man sees?”’

VON NINY T ONATH 9D YT AN OTROVY
For man sees and knows everything with a knowledge that is
external to himself, and hence something is added to him by his
knowledge,

WY IPTA NPAPM
whereas the Holy One, blessed be He, [knows all] by know-
ing Himself.

MVY IND TY
These are the [paraphrased] words [of Maimonides].

AINIIND ,NVAPN MBON WY IDUM ,MINN YD MHNA OV PY)
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(See Hilchot Yesodei HaTorah. The Sages of the Kabbalah

have agreed with bim, as is explained in Pardes of Rabbi
Moshe Cordovero, of blessed memory.)

There are a number of Torah sages who sharply disagree with

16. Yeshayahu 55:9.

17. Iyov 11:17.

18. 1bid. 10:4.

19. Parentheses are in the original text.
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Maimonides’ view. They claim that no descriptive term may be applied
to G-d — not even that of knowledge, and not even of a form of
knowledge so rarefied that it is completely beyond the realm of human
experience. To say that G-d is the “Knower” and the “Knowledge’’ and
so on, so the argument runs, is to give Infinite G-d a description which
would serve to limit Him.

According to the Kabbalah, however, Maimonides is indeed cor-
rect. However (as stated in the Alter Rebbe’s Note in Part I, ch. 2, and
later on in his Note in ch. 9), this is only after the Ein Sof-light has
undergone numerous tzimtzumim, until it is able to garb itself in the
vessels of the Sefirot of Chochmah, Binah and Daat of the World of
Atzilut. At that stage, in Atzilut, we can truly say that G-d is the
“Knower” and “Known,” etc., inasmuch as the attributes of Atzilut
are completely united with the Ein Sof-light.20

WOn MM
In the light of what has been said above — that G-d’s knowl-

edge is wholly one with G-d Himself, for otherwise it would imply
multiplicity in One Who is perfect unity,

DY 192 1, DIPYYI OMON NYPN MY Pand v

it is possible to understand the error of certain scholars in
their own eyes (May G-d forgive them!) — for even those who
have erred unwittingly are in need of atonement,

OV DNNT OINNNN PIY IIM L I7TINT 22NDT 0NN WO NYY
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who erred and misinterpreted in their study of the writings
of the AriZal, and understood the doctrine of tzimtzum
(which is mentioned therein) literally —

In the writings of the AriZal it is stated that in the ‘‘beginning”,

20. Note of the Rebbe Shlita: ** All this is explained at length — the opinion
of Maimonides, those who disagree with him, and the Alter Rebbe’s explana-
tion of this matter — in Sefer HaMitzvot [i.e., Derech Mitzvotecha] of the
Tzemach Tzedek, Mitzvat Haamanat-Elokut.”
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before creation, the [infinite] light of the Ein Sof-light filled all ““space”
and there was no “‘room” for the creation of finite worlds. For inas-
much as worlds are by definition finite, whereas the Divine light is
infinite, there is no room within the infinite for finitude. How, then,
did finite worlds come into being?

The AriZal explains this through the doctrine of tzimtzum: The
Ein Sof-light “departed’”” — i.e., it ceased to be revealed, so that infinity
was no longer in a state of revelation, and all that remained revealed
was the power of finitude. This power does allow for the creation of
finite worlds.

The *‘scholars in their own eyes” misunderstood this mere con-
cealment to mean a literal departure —

M OYN DWW DN MM 1ISY PO NrapnY

that the Holy One, blessed be He, removed Himself and His
Essence (G-d forbid) from this world, i.e., that He literally
removed His presence, rather than merely concealing it,

DMWY YN D210 DPNNN DI DY TOVID NNIYNI NOYNRDN NIYNY PN
NNND XIND DN Dynn

and only guides from above, with individual Providence, all
the created beings which are in the heavens above and on the
earth below.

They thus envisage G-d as a king who sits in his palace; although
his gaze extends beyond its confines, the king himself is not to be found
there. In the same way — so they would say — G-d gazes from Above
on all created beings which are found (heaven forfend!) outside His
“palace™.

MIPNN NITVY IV DINNNN IV 1D YD TWEN INY 1291 M
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Now, apart from the fact that it is altogether impossible to
apply the doctrine of tzimtzum literally — for that would be
an instance of corporeal phenomena — to the Holy One,
blessed be He, Who is set apart from them by infinite
myriads of separations,
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One who is subject to the characteristics of a physical body can be
said to undergo actual tzimtzum and to depart: previously he was here
and now he is not. It goes without saying that this cannot be ascribed to
G-d, Who is infinitely removed from the phenomena of corporeality.
Apart from all the above:

2PNV DPNND 21 DWHND DY INKD NI NYTINI NN DIN
DIMOY MY ,20uN MN OOWIY D NNN DD yTN

in this thing itself they also do not speak wisely, since they
are?0” “‘believers, the sons of believers” that the Holy One,
blessed be He, knows all the created beings in this lower
world and exercises [His] Providence over them,

Thus, they themselves admit that G-d’s knowledge and Provi-
dence extend to this physical world.

YTV NN ,VITM NIM 1] D90M DMNX WNT PR TN DN
MY NPT YON

and perforce His knowledge of them does not add plurality
and innovation to Him, for He knows all by knowing
Himself.

Were G-d’s knowledge of created beings not to come from know-
ing Himself then it would be correct to say that this knowledge adds
plurality and innovation to Him; previously He did not know them and
now he does. However, since plurality and innovation cannot possibly
apply to G-d, He must perforce know them through His knowledge of
Himself.

TAN Y9N YT NN IMIND 90 "

Thus, as it were, His Essence and Being and His Knowledge of
created beings are all one.

Since G-d’s knowledge and Providence extend to this world, and
since His knowledge is one with Him, it follows that G-d Himself is to
be found within this physical world. Unlike the king who sits in his
palace and gazes beyond its walls, the King Himself is to be found
wherever His Providence and knowledge are found.

20a. Shabbat 97a; Bamidbar Rabbah 7:5.
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True enough, it is only through divine service that this world may
be transformed into a place in which G-d is revealed. Nonetheless, G-d
is present in this lowly corporeal world, which feels itself to exist
independently of Him, to the same degree as He is present within the
higher spiritual worlds.

N2 7PN MO NN THOT A PPN, 0MPYNA MOV N
PRNNI NN PRI

And this iswhat is stated in Tikkunim, Tikkun 57: “There is
no place devoid of Him, neither in the upper worlds nor in
the lower worlds’’;

Thus we find it explicitly stated in Tikkunei Zobar that G-d
Himself is to be found within the lower worlds, the lowest of which is
this physical world.

M2 DONT NN TN, NI1I DN WPN : DNID NIWID , NIBINB NI
WPN 93D MVIID PPOYT IND T 11D Py 93 110 WK D
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and in the portion of Zobar called Ra’aya Mchemna, on Parshat
Pinchas, we read: ‘“He grasps all and none can grasp Him. . ..
He encompasses all worlds. .. and no one goes out from His
domain; He fills or permeates all worlds. ..; He binds and
unites a kind to its kind, upper with lower,

WML PR T, NN P2 RYTIPA NON PNV T2 NANP 7N

and there is no closeness in the four elements of which this
corporeal world is comprised except through the Holy One,
blessed be He, when He is within them.”

It is only through His power that these four inherently contradic-
tory elements are bound together.

MY N Ty
Until bere are the words [of Ra’aya Mechemna].

28 Sivan
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“None can grasp Him’’ means that there is no one, [even]
amongst all the “Supernal Intelligences,”’ i.e., the incorporeal
creatures of the higher spiritual worlds whose apprehension of Divinity
is supethuman, who can grasp by means of his intellect the
Essence and Being of the Holy One, blessed be He;

POXNO 9T RDND : DMNIPNI DINOV MDD

as it is written in Tikkunim, ‘“[He is] bidden from all the
[spiritual worlds which are themselves] bidden from physical
creatures,

595 72 XDON NAYND N
and no thought can grasp You at all.”

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

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

From this point of view, the creation of the lower worlds is even
more telling, for their creation required a greater degree of tzimtzum
and enclothement. Nevertheless, they cause absolutely no change in
Him: they too do not “grasp” Him. In the Alter Rebbe’s words:

PNRYY Y3 NONHD WPRT 2 YY GN ,DMNMNNN 0N

And even in the lower worlds there are none that “‘grasp” Him,
even though ‘‘He permeates all worlds’’ and animates them with
a life-force suited to each individual created being in particular,
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[for this vestment] is not like [that of] the soul of a man which
clothes itself within bis body, and is grasped within [it] to the
extent that it is affected and influenced by changes involving

the body and its pain, such as from blows or cold or the beat
of fire and the like.

NN OO MPYN NPV DWW DIPN IVNRY 17PN O PRY D
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The Holy One, blessed be He, however, is not affected by any
of the changes of this world, from summer to winter and
from day to night,

PN OO NN, THN PYnd XY TYN D) : PNOTD
as it is written,2! “Even darkness does not obscure for You,
and the night illuminates like the day,”

N NODNT 23 5Y X, NN TIN YYD 0N INY 9D

for He is not grasped within the worlds at all, even though
He fills them.

PRoY Y5 10 P P 01 M

And this is also the meaning of “He encompasses all
worlds.”

This does not mean to say (heaven forfend) that G-d is not found
within the worlds but merely encompasses them. Rather:

727 X, DOV ANON 12T DRI PIAND DTN Dvn TIT 9
MIAYNNI YD)

This means, by way of analogy: When a person reflects upon

21. Tebillim 139:12.

24 Sivan
26 Sivan



930 Lessons IN TaANYA

an intellectual subject in his mind or upon a physical object
in bis thoughts,

W INIVNNI MISHN NN 12T DY DXOPN MIAYNDY WIYW RN
Wova
then bis intellect and thought encompass that subject whose

image is formed in his thought or in bis mind, inasmuch as they
are found within his thought and mind,

wnn S5 wNn XN 1270 DY 09PN PN TN

but they — his intellect and thought — do not encompass that
subject in actual fact.

They merely encompass his image of the subject, not the actual
subject. When one envisions a table, the actual physical table is of
course not found within the brain; it is merely its image that is
encompassed there.

M) OPMNIAVNN STNIVNN NY I : M NOT ,iapn YaN

The Holy One, blessed be He, however, of Whom it is
written,2? “For My thoughts are not your thoughts...,”

wNN D193 K1) XD DI NOPH , DININ 2IVTIY, 1T inavnn

His thought and knowledge of all created beings actually
encompass each and every creature;

YNp S92 YWY PRD INNNDM NN NN NN MNY

for [G-d’s knowledge] is verily its life-force and that which
brings it into existence out of nothingness, in actual reality.

G-d’s thought, unlike man’s, thus encompasses the actual subject
of His thought ~— in this case, all created beings. It brings about their
creation and continued existence, even though it does not descend to
their level and become internalized within them, but remains in an
exalted state.

22, Yeshayabu 55:8.
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And “He fills all worlds’ is the life-force that becomes
enclothed i.c., is internalized within the essence of the created
being.

Y3 XNV NN MDD TIY 29,27 DINHNA 10N IHININD XNIY
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It is powerfully contracted within it according to the intrin-
sic nature of the created being which is finite and limited in
quantity and quality, [“‘quality”’] meaning its significance
and importance.

Since the life-force must vest itself within the finite created being
and unite with it ucterly, it must necessarily be contracted and limited
according to the intrinsically finite nature of the created being.

9TND DIYD tPOP IND NINY ,YOM 2123 W ¥ IV, Unvin D
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An example is the sun, whose body is finite and limited
quantitatively, being approximately one bundred and sixty-
seven times the size of the globe of the earth,3

23. Note of the Rebbe Shlita: “Rambam in Hilchot Yesodei HaTorah 5:8
states ‘about 170 times,’ and in Hilchot Shevuot 5:22 he writes 170 times.””
“This, however, poses no difficulty with the Alter Rebbe’s statement, for

in Rambam’s introduction to his commentary upon the Mishnab (s.v.
VeHineni Noseb) he is more precise and writes ‘166 and three-cighths times,” >’

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

The view of astronomy applies to the volume of the sun, and that of
Maimonides to its diameter. The diameter of the sun, based on present-day
astronomy, is about one hundred and ten times that of the earth [not 170], but
this measurement takes into consideration only specific layers of the sun and
not all of them. For the outermost layers of the sun contract and expand greatly
from time to time, and not all the layers are visible to the eye (only their effects
are visible). Hence, it is difficult to measure them. Likewise, the protuberance
is not taken into account.
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and whose quality and significance, namely, its light, is also
limited as to the extent that it can emit light,
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for it cannot illuminate indefinitely since it is a created
being, and hence inherently limited. Thus, although the light of the
sun illuminates at a prodigious distance, that distance is not without
limit.

PIRCTONN WPAY XIRAN D, TOOM 2123 Y2 DN 0NN 9D 1N
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Likewise, all created beings are finite and limited, for?*
“from the earth to heaven is a journey of five bundred
years. . ., and so, too, from one heaven to another is a distance of five
hundred years.”
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Hence, since created beings are limited and finite, the life-force
which is invested in them is greatly and powerfully
contracted,

NN MNMY Ty, DDINYI D27 DIMINNDY DXNENNY NONN NDMIN 0D
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for it must first undergo numerous and powerful contrac-
tions until created beings, by nature finite and limited, may
be brought into existence from its power and light.

Only after this process of self-limitation will the limitless life-
force be able to invest itself within finite created beings and become
united with them, as will soon be explained.

24. Chagigab 13a.
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For the source of the life-force is the “‘breath of the mouth”’
of the Holy One, blessed be He; it becomes enclothed in the
Ten Utterances of the Torab, from which all created beings come
into existence.

MN2Y NMIAN L, TP2OM P PRD VWINNY NDY 71D Tiam »H MM
TV YTY NPNND ,OMINY DNMDY TYOM P PN

The “‘breath of His mouth’’ could bave diffused without end
and limit, and created worlds infinite in their quantity and
quality, and given [them] life forever, unlike their present state,
in which they are limited in all these respects,

Y95 MmN ONY NI D XY

and this corporeal world, all of whose beings are limited and finite,
would not have been created at all.

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

The reason why the *‘breath of His mouth’’ — were it not to have
been contracted — would have created worlds without end, is now
explained by the Alter Rebbe in the parenthesis.

NI WPRT , PIMDWD PIVTH 9D 1D, N0 PR XIPI PPNV 10OV)
"

(For just as the Holy One, blessed be He, is called “‘Infinite”’,
so are all His attributes and actions [infinite], “‘for He and
His attributes are one’’;

PIVTD INYY DBAM TON IV, PMTHN YN DYNAn DT
P9 MM MYIASNRY IMYIASTN > 9y MwYTpn

i.e., the life-force that emanates from His attributes,
namely, Kindness and Mercy and His other boly attributes,
[emanates from them] through their being enclothed in the
“breath of His mouth,”’ which refers to the Sefirah of Malchut.
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MWPY MN NN D

For creation results from G-d’s speech and the *“breath of His mouth,”
as Scripture states,2 “‘For He spoke — and it came into being.”’

™M TON YT Yy DWW

Moreover, creation came about through Chesed, as it is written,

“The world is built through Chesed,”’

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

M TONY Y1 oD NIWINN PO MM N 13T

so that creation takes place through “‘the word of G-d and the
breath of His mouth,” which becomes a vessel and “‘gar-
ment”’ for this creative attribute of Chesed,?’

(MY TOIND MVIAYT RXDP PTID
“like the snail, whose garment is an integral component of

bis body.”’)

The “word of His mouth”’ is thus a garment and vessel that unites
with the attribute of Chesed, from which the world was created. The
life-force emanating from the “*breath of His mouth’ is thus capable of
creating worlds which are infinite both quantitatively and
qualitatively.

PO M OVONNY YIPY NN NN 17PN DINSY NOX

The Holy One, blessed be He, however, contracted the light
and life-force that could diffuse from the “‘breath of His
mouth,”’

25. Tebillim 33:9.

26. Ct. ibid. 89:3.

27. Note of the Rebbe Shlita: ** As mentioned above, in Part I, end of ch. 21;
quoted from Bereishit Rabbah 21:5.”




SHAAR HAY1CHUD VEHAEMUNAH /| CHAPTER SEVEN 935

FPOIY 2PXY MINDKD NIWY JY NHPIIN DY PN WIAOM

and invested it in the combinations of the letters of the Ten
Utterances, and the combinations of their combinations,

OOM PIIVNY LJNNY APIIND MNHM 0N

by substitutions and transpositions of the letters themselves
and their numerical values and equivalents.

MHYTHD MITHD AVAM NNN NP DY 79m TInm dn Yov

For each substitution and transposition indicates the descent
of the light and life-force degree by degree,

N DNDY DN MITHY , DN PN X1MaY U51w 11T
PASY M NPIIND 0NN DMNIN NOVN MON THVTHN NN
MINND WYY

so that it will be able to create and give life to creatures
whose quality and significance is lower than the quality and
significance of the creatures created from the very letters and
words of the Ten Utterances

MTH IV N8V 1T N7Apn vabnn yav

within which is enclothed the Holy One, blessed be He, in
His Glory and Essence — which are His attributes, since they
are one with G-d Himself.

VWD X VWD NN NNN VW DY AN PAYRM

The numerical value — even when it is not calculated through the
substitution and transposition of letters — indicates the progres-
sive diminution of the light and life-force,

NMIVNN NN RINY ,ANINN 7PN3 NON DN INY NIV Ty
VNN LMD DPM MIND NMIAYO INTHY NIND DN NN 1H0M
1t NN S Mt NPsa

until there remains from it only the final level, which is that
of the sum and number of kinds of powers and grades

29 Sivan
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contained in the light and life-force invested in a particular
letter-combination of a particular word.

The extent of the remaining life-force is indicated by the sum,
which reflects the progressive descent and the constant diminution of
the life-force.

TIAM INNIN IR UKD 1N NSV AONN DISNNN I3 INNY)

(281t is only after all these contractions and others like them,
as [G-d’s] Wisdom bas ordained,

9 DMNIAN 1IN ,DMNNNNA D) YATTND NPANT NN DY PPV NN
omTi

that the life-force could invest itself even in the lower created
beings, such as inanimate stones and dust in which no life-force
at all is revealed, inasmuch as they represent the lowest levels of the
nether created beings.

M90HA 172 YWD DYN VIV ¥ NN ANV ,5WN TIT 13N D

For example, the name 1an (“‘stone’’) indicates that its source
is in the Divine Name yvawhich numerically equals fifty-two
(3m) — i.e., the numerical value of the Divine Name Havayah when
spelled out phonetically in a particular way,

VI [OYOY : NPAY THINY IN] (DYED) INK DYN NSO IR TN
XYY

with an alef added to it from another Name, for a reason
known to its Creator.

TN ONMYY MNLYI NI XY 172 DY TN

Now, the Name yaitself relates to very bigh worlds, and in its
pristine state it can in no way serve as the source of physical stone,

NHN T LMD TN DMV DM DIMNNY YT Dyw o1
AN wIADNNY DOINY TY IND TNRDI DOUYM NN

yet through numerous and powerful contractions, degree by
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degree, i.c., from higher to lower levels, there descended from it a
life-force so exceedingly diminished that it could clothe
itself in a stone.

IOV N ,¥3T 933 Y PRD IMN NN PABA,DOITA P NI
»yo
And this very greatly condensed life-force is the soul of the
inanimate being, which gives it life and brings it into exist-
ence ex nihilo at every instant, as has been explained pre-
viously — in ch. 1, where it is stated that even inanimate creatures
possess a soul that brings them into existence at every instant.

{(1PNYY 25 2210 NN PO PRY N, PNYY 53 NOHBD NN NN T

This greatly condensed life-force is the level of “He fills all
worlds,” as opposed to the level of ‘“He encompasses all
worlds’’),28 wherein the life-force is not contracted in proportion to
the spiritual capacity of created beings.

In summary: The Divine life-force is capable of creating worlds
that are infinite both in quantity and in quality. Finite beings are
created only when this life-force garbs itself in the letters and transposi-
tions of the letters of the Ten Utterances and in their numerical values.

PND 19 03 3T TN RPN DD DN NIMNIY D1 MAITHY ND I
TV TY AVNANY ,DMNY DNMINDA HYOIM P

Each power and grade [of the life-force] — after it has descended
and undergone contractions, so that there remains only the numerical
equivalent of the letters of the Ten Utterances — would be able to
create beings according to its own level, even unlimited in
quantity and quality, giving [them] everlasting life,

N3 NEWI PNY PO M DER DVONNT N N NINY INRD
since it is the power of G-d that diffuses and emanates from

28. Parentheses are in the original rext.
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the “‘breath of His mouth,’” and there is no restraint [to His
ability to create unlimited worlds].

DN NYYM MOOND LTI 99 U NYYNI DMON MY NOW IR
PIRY NPIIRD TN NI NPNIHD NMINIIND HYorY

Their quality, bowever, would not be on a level as bigh as the
quality and level of the creatures which could be created
from the power and degree of the letters themselves.

Le., the created beings resulting from the transposition of letters,
and surely from the numerical value of the letters, would be inferior to
the beings which could be created from the letters themselves.
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Commentary of the Rebbe Shlita
on Chapter Seven

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

(a) The explanation of the “‘comment of the Baal Shem Tov”’ on
the verse,! ““Forever, O G-d, Your word stands firm in the heavens”;
namely, that? ““*Your word’ which You uttered, [viz.,3] ‘Let there be a
firmament...," these [very] words and letters stand firmly forever
within the firmament of heaven. .. to give them life. ... For if the letters
were to depart [even] for an instant, G-d forbid, and return to their
source, all the heavens would become naught and absolute nothingness,
and it would be as though they had never existed at all,...exactly as
before the Six Days of Creation.”

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

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

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

Tebillim 119:89.

See above, ch. 1.

Bereishit 1:6.

See above, ch. 3, where this is explained at length.
See above, ch. 7 (s.v. “‘In the light...”).

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

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

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

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

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

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

However, according to what the Alter Rebbe goes on to explain —
that tzimtzum is not ro be understood in its literal sense, G-d forbid —
this difficulty is resolved. For even in the ‘““place’ (i.e., level) in which
the light and life-force contracts and enclothes itself within created

6. See Hemshech Taf-Reish-Samech-Vav {Kehot, N.Y., 1984), p. 224,
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beings,” “There is no place devoid of Him,” and® “His Essence and
Being...completely fills the whole earth temporally and spatially.”

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

And the fact that G-d’s Essence utterly transcends the world,
enables one to perceive that the existence of the world itself is G-dliness
(as in the classic phrase,” “The created being is True Being”’) —1°
“There is none else apart from Him.”

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

7. Tikkunei Zohbar, Tikkun 57, quoted above in ch. 7 (s.v. “In the
light...”).
8. See above, ch. 7.
9. Biurei HaZohar, Parshat Beshallach {(43c {f.}; On the Essence of Chassi-
dus, chs. 15-17.
10. Devarim 4:35.
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Chapter Eight

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

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

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

In the chapter before us, the Alter Rebbe goes on to explain that
Maimonides’ statement that “He is the Knowledge...” applies not
only to G-d’s knowledge, but also to all His other attributes and
Names, including His Chochmab and will. They are all completely
united with G-d Himself.

TOAN I57, 30T MBI MM, IAPNY, 27T D AN ANDY N IYMmM

993 NAINMN NOY VWO MTNN ,WHND
Now, what Maimonides (of blessed memory) bas said! —
that the Holy One, blessed be He, His Essence and Being, and
His knowledge are completely one, a perfect unity and not a
composite at all, —

1. Yad HaChazakab, Hilchot Yesodei HaTorah, 2:10.
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this applies equally to all the attributes of the Holy One,
blessed be He, and to all His holy Names, and the designa-
tions which the Propbets and Sages, of blessed memory bave

ascribed to Him, such as Gracious, Merciful, Beneficent, and
the like.

AN 03N NN ON : DNDT 00N XIPIWY 7D 1
This is also true with respect to His being called Wise, as it is

r,

written,? “And He is also wise,..."’;

YV DNWVWNI NS, NN TON XM L, 1R NN A NS D N D
31 MN OMY NIV ,DNYYID DNMNII NN 1PN DWW

and likewise with respect to His will, [as it is written,3] “G-d
desires those who fear Him,”’ and* ‘‘He wishes to do kind-
ness,”’ and’ ‘“‘He desires the repentance of the wicked and
does not desire their death and wickedness,’’ — thus we have
verses indicating both what He finds desirable and undesirable; [so,
t00,%] ““Your eyes are too pure to bebold evil”> — yer another
thing that He does not desire.

From the above verses, then, we see that emotions, wisdom and
will are all ascribed to G-d. Nevertheless:

3713 D¥DY0M PINTN INLH NNNMT ITON NTOINNDOM NI PN
IMNIN IMNNI DY ON NITM

His will and His wisdom and His attribute of kindness and
His mercy and His other attributes do not add plurality and
composition (G-d forbid) to His Essence and Being,

Yeshayahu 31:2.

Tehillim 147:11.

Michab 7:18.

Cf. Yechezkel 18:23; Liturgy, Neilah.
Chavakuk 1:13.

A dwn
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INNIAN YTON DTN, ITVTY INPIY INNINT MINT M IMNSY NON
NN YTONND DD NIROM INNNNN

but His Being and Essence and His will and wisdom and
understanding and knowledge, and His attribute of kindness
and His might and mercy and beauty, [the last of] which is
composed of His kindness and might,

IMSY NOD NNV, UNN NVIVO MITAN Y1, M TP PMTHIRY 1N
mnmnm

and likewise His other boly attributes, — all the above, com-
prising his Being and Essence, and his will, and the Sefirot of ChaBaD
and the middot, constitute an absolutely perfect unity, which is
His very Being and Essence.

RNRI N NN 193 RO PN DT 12TY D0 DININ INOY DY
PN YY FPONY DIND 293 KN ynvd

And as Maimonides (of blessed memory) stated,” ‘‘This
[form of unity] wherein G-d’s knowledge and so on is one with G-d
Himself is beyond the capacity of the mouth to express,
beyond the capacity of the ear to bear, and beyond the
capacity of the heart of man to apprebend clearly.”

NI Y1, PIANN DVNY NSV MPOVINN Y 11OV NN OTRN D
3 onv

For man visualizes in bis mind all the concepts which be
wishes to conceive and understand — all as they are within

bimself.

ST IN 71222 IN 09N TN IN, NI NN 1YW IHSY NI D
N3 NYPDY ,00DNT TON NTH MND W

For instance, if he wishes to envisage the essence of will, or
the essence of wisdom or of understanding or of knowledge,

or the essence of the attribute of kindness and mercy and the
like,

7. Loc. cit.
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12 W N3 D1 NN NN
be visualizes them all as they are within bhimself.

Just as this is so with regard to envisaging one’s own intellect and
emotions, so, too, regarding an individual’s desire to apprehend Divine
Intellect and emotions: he endeavors to do so by envisaging intellect and
emotion as they are found within himself.

WY TP XU DI NN 173pn ,NNNA AN

But in truth, the Holy One, blessed be He, is® “‘high and
exalted’’ and “holy is His Name’’; i.c., His Name, too, is **holy”’
and set apart (for this is implied by the root wip).

IO DI XP PR TY 71227 NI DT vYTP NInw a0
WOPY MDYNM MNAVNN D P/ N0 TN AYyn nYynd MmdT1an
OYOwa A PYNY 0NN

That is to say, He is Holy and separated many myriads of
degrees of separations ad infinitum, above the quality, type
or kind of praises and exaltation which creatures could grasp
and conceive in their minds.

It is for this reason that G-d is called the Holy One, blessed be He,
for the degree to which He transcends the created universe defies mortal
conception.

TNIPY 12DV ,INONN NN DOINIDN YN MUNIN MY ndYnn »
UNA

For the first i.e., supreme quality and rank with regard to
created beings is wisdom, for which reason it is called “the
beginning,’’ as in the phrase,” “‘the beginning of wisdom.”

So, too, Targum Yonatan interprets mexa (in the verse, ““In the
beginning G-d created...”’) to mean “with wisdom.”’ Thus, *“‘wisdom”’
also connotes that which is first in quality, and the source of all other
attributes.

8. Liturgy, Morning Prayer.
9. Tebillim 111:10.

27 Sivan
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For it is indeed the beginning and fountainhead of all the
life-force in creatures,

YT NI NDYNY NONNN D
for from wisdom are derived understanding and knowledge,

N8P OBAMN TON AN D, NIIUNN YOIIW MTHN Y3 MOUNI 1D
3

and from them flow all the emotive attributes of the rational
soul, such as love and kindness and mercy and the like; all of
these derive from the intellectual attributes.

NN DI, IRIN) THN DYII NI NYT 13 PRY YOPNIY, NN
DINNY NN PRY ONVP DMITY NN

This is seen vividly — that a child, having no wisdom, is
always angry and unkind, and even his love is for trivial
things which are unworthy of being loved,

NYTN 29D NIANRNY ,DINNY DN DMIT NNNRD NYT 13 PRY 9D

because he lacks the understanding to love things which are
worthy of love, for love varies with [the level of one’s]
understanding.

Thus, the emotions are dependent on the intellect and understand-
ing, inasmuch as they derive from them.

NAYNNN NPMNT MIN NI MOWN) ,vUNIvY MITHN

From the emotive attributes of the soul, words and letters of
thought issue forth,

DAY TORN YWY TN IN ,NIMNY 1272 NIVND YNV

for the soul thinks of that which it loves or of how to
perform deeds of kindness and mercy.




SHAAR HAaYicHUD VEHAEMUNAH | CHAPTER EIGHT 947
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And so it is with the other emotive attributes: they all serve as a
source for the words and letters of thought.

N AVNN 1IWND ARIANA DTN IR NI NVITN, 00w NavnnYom
1t NAYNND DY DRYN NN N DT

Within every thought in the world, there is clothed some
emotive attribute that causes one to think that thought, and
this attribute is the vivifying force of that thought.

Unn Imen ym ,MITH NPMN MOV NIVNNDD NYPMRD)

From the letters of [a man’s] thought proceed the letters of
[bis] speech, and they — the letters of thought — are their actual
vivifying force.

Y12 YTV MDY TONN PAD,TOM APTNN VYN YT NIAND NATM

Speech [in turn] gives rise to action, [such as] of charity and
kindness, as in the case of a king who orders bis servants to
give [charity].

Le., his speech causes his charitable thought to result in action.

T VN MINYI DY DTRNYD ON

And even when a man bimself does some deed which he had
thought of doing,

In this instance no speech is involved: his thought leads directly to
action. Nevertheless — the Alter Rebbe goes on to say — here, too, in
order for the life-force to descend from thought to action, it must pass
through an intermediary stage which resembles speech.

VOIN N 222D WNN PRI R, N PP WIADTINN ,ANPM YOI ND N
DIND MNAT2 wabmnn anrm

the power of the soul and its life-force, which clothes itself in
this deed, is as absolute nothingness in relation to the power
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of the soul and its life-force which clothes itself in the speech
of man;

NYIY QN HYM TN

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

To the same degree is there no comparison between the power of
the soul and its life-force which clothes itself in the speech of man, and
the power of the soul and its life-force which clothes itself in man’s
actions. Therefore, when this power and life-force has descended so far
that it is able ro clothe itself in action, it has aiready undergone
contractions and condensations which are far below the power of
speech.

NIVAND NPIND NATN RPN W 1

Likewise — like the distance of body from soul — is the relation
of the letters of speech to the letters of thought,

MR PANY N IYADHI ATHN HNND NAVNHD NN TV 19

and likewise is the relation of the letters of thought to the
essence of the emotive attribute which is clothed in it and
animates it;

L.e., the thought that derives from an emotion is in no way
comparable to the emotion itself.

NI DOV NYTY NP2 ANOND 2D ,NTHN NPM MmN T 1D
" DTH OWNY MNNY ,Soun

and likewise the relation of the essence and life-force of the
emotive attribute in comparison with the wisdom, under-
standing and knowledge which together constitute the intel-
lect from which this attribute was derived.

We thus see that in the chain of descent from level to level —
beginning with wisdom and culminating with action — each level bears
no comparison at all even to the level that immediately precedes it;
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emotions cannot be compared to intellect, thought cannot be compared
to emotions, and so on. Surely, then, there can be no comparison
whatsoever between the lowest degree of action and the highest degree
of wisdom.

,OMNNM DNIPYY NMNYN HIIY ONINANTIVON DTN YN M ON
NN MNP YR NN ANONN DAY

All this applies to the soul of man and the soul of all the
created beings in all the bigher and lower worlds. In all of
them, wisdom is the beginning and source of the life-force.

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

N, NMYNT NAVNN NYNN NONY NNONN MNTH ,N7apn 7332 Dan
AN VYD O

In regard to the Holy One, blessed be He, howeuver, the level
of wisdom — which [in all created beings] is the beginning of
thought and its genesis — is to Him the final stage of action;

3PN M0 IMYY TINTO NPNA N IVIND NIVMIY IMNT

i.e., in relation to the Holy One, blessed be He, [wisdom] is
considered as if it were the quality and level of action,

WY NNONA DN : DNITD

as it is written,! ‘*“You bave made them all with wisdom.”

At first glance, it would seem more appropriate for the verse to
have said something such as “You have ‘intellected’ them all.”” Why
instead does it state, *“ You have made...,”” when speaking of wisdom?

NONN NVA TIWD DMWY NN FPUFIAY NPNN TIWOY, I WM

That is to say that [wisdom relative to Him] is as the quality
of the life-force in physical and material action is in relation
to the quality of the life-force of wisdom,

DYHYI DNINIAN U1 DTN NPNN NP IPUNT NN

[wisdom being] the beginning and source of the life-force in
man and all the physical creatures.

I.e., the life-force of physicality is incomparably lower than wis-
dom, which is the source of all life-force.

1. Tebillim 104:24.
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PN Y PR NNV ,MNITH NPIINIY NP MY PRI NINY
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[For the life-force of physicality] is as nothing in comparison
with the life-force in the letters of speech, which [in turn] is
as nothing compared to the life-force in the letters of
thought,

N MAYNND NOWN) YNV MITHN NOYM NPN MDD PRI NNY

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

For, as explained earlier, all letters of thought emanate from some
emotion which brings them into being, so that the individual concerned
should think these particular letters. Clearly, the life-force of these
letters of thought bears no comparison to the life-force of the emotions
from whence these letters emanate.

MTHN MPH ,IYT AP IHBONN NI NOYN NPA 2D PRI NIV

which [in turn] is as nothing in comparison to the life-force
and level and degree of wisdom, understanding and know!-
edge, the source of the emotive attributes.

Thus, from the level of action to the lofty level of wisdom in the
World of Atzilut there are but five levels, each of which is of no account
in comparison to the level above it. Clearly, then, the lowest level of
action is surely of absolutely no account in comparison to the highest
level, which is the level of wisdom in the World of Atzilut. And just as
action is infinitely distant from the wisdom of Atzilut, —

922¥ NPAN NPM TOPURD NONY ,ANINN NYYDY IAVTH T wHn P

Mnoyn
Exactly so is the quality and level of wisdom, the beginning
and source of the life-force in all the worlds,

For we are speaking here of the Sefirah of Chochmab of the World
of Atzilut, which is the source of the entire World of Atzilut, the highest
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of all the worlds. As such it is also the source of all the worlds below it.
Now this level of wisdom is as nothing —

MY 1A NIAPD AN

in relation to the Holy One, blessed be He, in His Glory and
Essence,

TTH NIBNIN AN DO INITH NI NIDIRYINND OMINDN
PUYYAY NN NI DY ANOND

Who is elevated and exalted by myriads of degrees of eleva-
tion more than the quality of wisdom is elevated over the
quality of the life-force in action,

MIAT WY MOINT MNITH 1Y ,TAD INITH YHN MNNN XY
Yavn YT NavnMm

for this is an elevation of only five degrees, namely, the levels

of action, speech, thought, the emotive attributes, and
intellect.

NP PRI IONI TITH MY IHONN TNITHN NYIND DI N7APN YIN

The Holy One, blessed be He, however, is ‘‘bigh and
exalted’’ above the level of wisdom by infinite myriads of
such degrees.

This being so, why do we compare the distance of wisdom from
G-d to the distance of action from wisdom, when in actuality wisdom is
infinitely more distant from Him?

29 Sivan
2 Tammuz *

NONN NATNN MOYOINYHAN P PYNY ND DX PRY MDD P
NYOWUN YUY MNTNY ,ONMYURY NNV

But inasmuch as it is within the power of created beings to
comprehend only the descent from the level of wisdom,
which is their beginning, to the level of action, which is the
lowliest of levels,
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PYY MATND NONN IITH NIAVN) NTIAPN 22I0W DMININ DN 7Y
wnn

therefore we say that in relation to the Holy One, blessed be
He, the level of wisdom is considered exactly as the level of
action.

We use this example simply because there is no greater descent in
the realm of human experience than the descent from wisdom to action.

NONN TVTHN TRND TRD 37 NDOY YN XY DY NNV, I WINT

That is to say: [G-d] is “‘high and exalted’’ and very greatly
elevated above the level of wisdom,

OYN TITIIOON,NMNONY DNMNNT PIY DWW IZEN ONMH I THUNN

37 MO TOYD
and it is not at all appropriate to ascribe to Him anything
that pertains to wisdom, even in a very lofty and sublime

form, i.c., even if by doing so we mean to express how He transcends
wisdom;

PYNY ,OMNNM DNMPYY NI DY AN OIRY POY ImY PO
NN N NNON

for example, to say of Him that it is beyond the capacity of
any higher or lower creature to comprebend His wisdom or
His Essence.

Even this negative reference to wisdom is inappropriate, —

MWWYND IWORY I 501 HINDN 12T DY YN DNYNN MYNN PIY 1D
WD PN NN MWV IWOR N N

For comprebension pertains and applies to a matter of
wisdom and intellect, about which one can say that it can or
cannot be understood because of the profundity of the
concept.
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INY 12 W HYD THW N, NN YIVWN 10 NOYND XY, 3PN DIN
VBT POW N9N WD TWON

However, concerning the Holy One, blessed be He, Who
transcends intellect and wisdom, it is not at all appropriate
to say that one cannot comprehend Him because of the
profundity of the concept,

Y95 MYN NYNII IR M
for He is not within the realm of comprebension at all.

TPV NN ANINNVIN DY AN NI, IWUND IWONOINY POV IDINM
AVINN PO NN DY NWYNY IWIN IRV

He who states that it is impossible to comprebend Him, is
like one who says of some lofty and profound concept that it
cannot be touched with the hands because of the depth of the
concept.

5Y NON D911 DRYNN PN YWINDN ¢INY 29D 1D PN YWD HOv
DY NYONIN TNV NOYY

Whoever hears [this] will mock him, because the sense of
touch refers and applies only to physical objects, which may
be grasped by the hands.

TPYI YYD MWNM DOWN TINTH 13PN 122D NIAYNI WNN NON
wnn

Exactly so, the level of intellect and comprebension in rela-
tion to the Holy One, blessed be He, is considered as actual
physical action.

,LIND 00N NTH IDONI ,DNINDY NMINDIY DYDY NMIYN 129N
DY1D NN PPN

Even the comprehension of the [superior and spiritual] Intel-
ligences in the higher worlds, and even the level of Supernal
Wisdom of the World of Atzilut which gives life to them all [is
considered so in relation to the Holy One, blessed be He],
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WY INONI OO : NDTD

as it is written,! *“You bave made them all with wisdom.”’
All of creation is rooted in the wisdom of Atzilut. Nevertheless,

even the Supernal Wisdom of Atzilut is considered as action in relation
to G-d, for G-d transcends it infinitely. It is thus impossible to say that
G-d can or cannot be apprehended through intellect, inasmuch as

intellect and wisdom are not at all the means by which G-d can be
grasped.

NINN NYYDI NITH Y 122 571N ON,2IN22 DINNIPINTAPNIYIM

As for the Holy One, blessed be He, being called ‘““Wise’’ in
Scripture, and our Sages, of blessed memory, have also
referred to Him with epithets denoting the quality and level
of wisdom,

MAN OIRN TYNI TIANY DONY ,ANINN NPN NWY DwWwN N
MDEND DNV ,ANDY 0IN NNTH

this is because He is the source of wisdom, for from Him
issues and emanates the essence of the level of Supernal
Wisdom, which is in the World of Atzilut.

DTONM DDNMIN MPN NI DV By , oM oN 1D

Likewise [He is called] Merciful and Kind, even though He
utterly transcends mercy and kindness, because He is the source of
mercy and Rindness;

mMTNN INRY 1N

and likewise regarding the other emotive attributes; G-d is
referred to by the names of the other attributes because He is their
source,

TAAN BHH WENN DYDY POV
for they all proceed and emanate from Him.

ODDUNY MIT M PN, TIDERM OWHNN P TIN

The manner and nature of the flow and emanation — bow
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and what — i.e., how the intellectual and emotive attributes emanate
from the Ein Sof which totally transcends them, and exactly what they
are, for after they have emanated from Him they are wholly united with
Him, is known to the savants®.?

imn

*NOTE

The Alter Rebbe now briefly explains the various tzimtzumim that had to take
place in order to enable the attributes of Atzilut to emanate from the (infinite] Ein

Sof-light.

N TN N0 PR NI DWNNIN IO

[This note will outline] the mystical principle of the tzimtzum of the Ein
Sof-light,
Before the tzimtzum, G-d’s infinite manifestation was predominant. Tzimtzum

caused His capacity for limitation and finitude, which previously had been submerged
within His infinite power, 10 be revealed.

TP DIN DISHN)

and the tzimtzum of Adam Kadmon, which is the highest state of existence after the
tzimtzum, and the primal thought thar contains and is the source of al} subsequent
emanations and creations,

NIPTH O
and the esoteric doctrine of [the tzimtzum of] Dikna.

The life-force that animates hair is exceedingly attentuated, to the point that
cutting it causes no pain. Accordingly, the terms Dikna (lit., **beard™) and se’arot
(““hair’") are used to represent a certain form of tzimtzum.’

TPID N7 O TN waAYINY IND DINEY : DYMNNIN Y Tow

For the underlying purpose of all the contractions is to condense the light, in
order to enable it to become enclotbed within the vessels of the Ten Sefirot [of
the World of Artzilut].

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

3. Note of the Rebbe Shilita: “This is explained more extensively in many
places in Chassidut, e.g., in Shaar HaYichud [in Ner Mitzvah veTorah Or of
the Mitteler Rebbe].”
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These “vessels™ assume the specific form of wisdom or kindness. By contrast, the
divine light that permeates these vessels is essentially simple. When, through tzimtzum,
the vessels come into being and the light clothes itself within them and becomes fused
with them, wisdom and kindness become one with G-d.

ANV OB DY OV IR ,TTINT DU NPNIAT PO PR NN wIADTHIY IR DM
DY MY PN MY XM YTHN KM YT NN D"IADIN

1t is only after the Ein Sof-light becomes clothed within the vessels of ChaBaD
that Maimonides’ statement [about the Holy One, blessed be He] is in place:
“He is the Knower, and He is the Knowledge, and He is the Known, . .. and by
knowing Himself [He knows all creation].”

DN IWN 299 WY DY NINYIAD NPNY DY) OOV MDANT DI nNav 9y

For the vessels of Atzilut become the soul and life-force of [the Worlds of]
Beriah, Yetzirah and Asiyah, and all [the creatures] therein.

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

All this, however, can only come about after the various tzimtzumim have brought
about the contraction of the light, enabling it to be vested in the vessels of Atzilut.

13 YN NI VIR N DD 590 YW N 9N nwabm DDy W3 YaN

However, without the aforesaid tzimtzum and investiture [of the light in the
vessels), it is not at all appropriate to say that “He is the Knower and He is the
Knowledge. . .;” i.c., the whole category of knowledge cannot be ascribed to G-d,
even in so exalted a manner as in the statement that “He is the Knower...,”

WYY on 50D YT YT YT NN N D
for He is not within the realm and domain of knowing and knowledge at all,
G-d forbid,

NN TN NPNIAD VON P PR TV 27 1Y adyn NN NN
but infinitely elevated above even the level and the bounds of wisdom,

For even the statement that **He is the Knower...”" implies resricting G-d, so to
speak, to one particular faculty — viz., wisdom, as distinct from (say) the attribute of
kindness or mercy. G-d, however, utterly transcends all such bounds,

PYI MY NN TIAN WIN NIVYN NN NIV 1Y

to the extent that in relation to Him, the level of wisdom is considered like the
level of physical action.

END OF NOTE
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Before the note the Alter Rebbe had said that ‘‘the manner and
nature of the flow and emanation — how and what — is known to the
savants.” Le., it is they who understand how from the Ein Sof-light
there emanated the intellectual and emotive attributes, which even after
their emanation are so completely fused with G-d that it can be said
that ““He is the Knowledge....”” The Alter Rebbe now goes on to say:

mMINDII POY WY PN M

Now, we are not concerned with esoteric matters — how the
emanations of the Sefirot from the Ein Sof-light came about, and the
subsequent manner of their unity with Him,

TAOMDIN WINRT NNOY INDNR PHNRNDY - DY NMOVN TN

but it is incumbent upon us to believe with complete faith,
matters that are revealed to us — that He and His attributes,
viz., the vessels and Sefirot, are One.

INNN OY INYTY I INNOM NN ,717APN DV PMITH - DT
MMIN

L.e., the attributes of the Holy One, blessed be He, and His
will, and His wisdom and understanding and knowledge,
[are One] with His Essence and Being,

MYM Y2¢1 NRON NYMAIAN P PR THIMmMA 1125 omnn

Who alone is exalted by infinite elevations above the level of
wisdom and intellect and comprebension.

WN 1P 01 ,TIAN MNND PINNY PIVTH BY TAPHNY 1IN D) 1PN
Mmwn nynaa

Hence, since He totally transcends intellect and comprehension, His
union with the attributes which He emanated from Himself
is also beyond the realm of comprebension;

N2 TP PN VYN

[i.e., it is impossible] to understand how He unites with
them; rather, this may be apprehended only through faith.




SHAAR HAY1cHUD VEHAEMUNAH /| CHAPTER NINE 959

NI VPN 32, MO0 1Y 07PN YV PIYID INIPY 1PN
NPDINDT

In the boly Zohar, therefore, the attributes of the Holy One,
blessed be He, which are the Sefirot, are called “‘the secret of

faith,”
YOV 10 OYNOYY INNRND NNY

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

Concluding the previous chapter, the Alter Rebbe explained that
since G-d is infinitely exalted above intellect, intellectual means are
inadequate to grasp His absolute union with the Sefirot of the World of
Atzilut. These are limited to the particular Divine attributes of wisdom,
kindness, and so on. The Zobar thus terms these attributes ‘‘ the secret of
faith,” for their union with the Divine beggars mortal comprehension.

oDpn 551 IN

Nevertheless, despite the fact that the Sefirot transcend intellect and
comprehension,

21D NOW NN PWIND DR TOWY DTN M2 OO NN MIAT DN
Nnwd

since! “the Torah speaks as in the language of man’’ in order
to? “modulate for the ear what it is able to bear,”

SUN 7172 MOV 1ITY NN MHOND TIWY 11 29

permission bas been granted to the Kabbalists (lit., “the scho-
lars of truth”) to speak allegorically of the Sefirot.

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

““Here, for instance: the sun’s rays and the sun do not compare in
any way at all to the Sefirot and their Source. The analogy refers only to

1. Berachot 31b.
2. Mechilta and Tanchuma on Shmot 19:18.
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the manner in which the sun’s rays are united (i.e., related) with the sun
itself. This analogy makes it easier for us to comprehend the unity of the
Sefirot with their Source.”

N N WV

[The Kabbalists] called [the Sefirot] ‘lights”’, using terminol-
ogy borrowed from the revelation of light,

PITOY AP DV TN PIY NP WY 121, YN YT Oyw 1o

so that by means of this metapbor, the nature of the unity of
the Holy One, blessed be He, and His attributes, will be
somewbhat understood by us.

G0 DY ,UNYN 1T N TINIY YRV NN TN P ,5w5 J1T13, NNy

MND XIPIV VDIVD
It is, by way of illustration, like the unity of the sunlight that
is within the solar globe, with the solar globe [itself], which
is called not only “sun” but also @ ‘‘luminary,”’ inasmuch as it
emits light,

MY TN NNNDN NN : INOY D

as it is written,? that G-d created “‘the greater luminary...,”
i.e., the very source of light.

NIPM :2MOY 1D NN NP DHD PRDY DYOIINN NI PN
oY N OPON
The radiation and the beam which spreads forth and shines

from it is called “light”’, as it is written,* “‘And G-d called
the light — day.”

TN TPYONT WY TALD XN ,WNVYD A ,INPNI RN NI

When the light is within its source in the orb of the sun, it is
united with it in absolute unity,

3. Bereishit 1:16.
4. Ibid. 1:5.
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FINDN NINDD NI NINY TN DY P DY PN D

for there, within the sun, there is only one entity, namely, the
body of the luminary which emits light;

It would hardly be reasonable to say that within the orb of the sun
there exist two things: the luminary and its light. Within the sun globe,
only the sun itself exists.

DIV 1D PNY ,INDT NINDD Q1) DY wNn TRNR DY DY NN 1PN D
MY 193 YYD MINOSD

for there the radiation and light is absolutely one being with
the body of the luminary which illuminates, and it bas no
existence by itself at all.

The appearance of radiation and light outside the sun would seem
to indicate that light exists within the sun itself, for if it reaches out and
illuminates the whole world it is surely found within its source. In fact,
however, when sunlight is considered at the stage at which it is found
within the luminary itself, it is so completely identified with it that it
cannot be termed light ar all; within the sun, the light has no existence
with an independent identity.’

IMNONY MINN 73PN DY PN 111,710 IR wHn MOND 0MITN
919720 , 1NN NN DY, MDIND OOwAa

Precisely in this manner, and even more so, is [the unity of]
(on the one hand) the attributes of the Holy One, blessed be He,
and His Will and wisdom in the World of Atzilut, with (on
the other hand) Hés Essence and Being, as it were,

TN HYONI ONNY TAMNNI DN YIAIINN

Who becomes clothed in them — in the Sefirot of Atzilut — and
unites with them in perfect unity,

5. Commenting on the above statement that the light **has no existence by
itself ar all,” the Rebbe Shlita notes: “It is impossible to say that in relation to
the luminary the light is of absolutely no account, inasmuch as the luminary
itself gives significance to light. (Indeed, it is on account of the light that it is
termed a luminary.)”
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NN MOVONN TITI ,OUN TITYY, TIAM ININD WSNIN1DOWUNIY INRD
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since they derived and emanated from Him just as (by way of
analogy) light is diffused from the sun.

A2 2, IPTVAN ANYIN NPINT TITA P ,M TIT2 won &Y N
WM POVT

However, [G-d’s unity with His attributes] is not exactly in
this manner, i.c., like the fusion of the sun with the light which is still
within it, but in a manner which is remote and concealed from
our comprehension, for® His ways are bhigher than our ways.

WIND TOVWY , 0D oD

Nevertheless, despite its superior manner of unity, since one
mustsé “modulate for the ear [what it is able to hear],”

DV MW N, INMPNI TV TRPHN WHYN NN DYNND AN YY)

1729 NP OV PO sy N9a
we can perceive and comprebend that just as in the analogy,
the light of the sun which is united with and nullified in
its source has no name of its own, only the name of its
source,

MNYI MINIPN MMY PR NN MIXN A7apn Hv P Y5 7o
pralvll

s0 too, all the attributes of the Holy One, blessed be He, and
His Will and wisdom, are not designated and called by these
names at all, relative to Him,

OMNNM ONMOY ,OONIDN MY NON

but only in relation to the creatures which are (Note of the
Rebbe Shlita:) “‘below the World of Atzilut, i.e., in Beriah, Yetzirab
and Asiyah, these [creatures) being” [both] bigher and lower,

6. Cf. Yeshayabu 55:9.
6a. Cf. Rashki on Shmot 19:18, based on Mechilta and Tanchuma ad loc.

“w
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oMM ONMIN MADY MNH NAPNY ,ONMIMM ONPM OININY

which are brought into existence and given life and guided in
their conduct by the Holy One, blessed be He,

MeNTPN PMTNI MYIAONNHA INYT NP IMNOM M NN

through His Will and wisdom and understanding and
knowledge, which garb themselves in His holy emotive
attributes, such as Chesed, Gevurah and Tiferet.

Thus, the Sefirot are termed Chochmab, Binab, Daat, Chesed, and
so forth, in relation to the beings which are created and vivified by G-d
through His Will and wisdom, and so forth, which clothe themselves in
the emotive attributes.

N2Y NYTIY N3N ANONA,ODWN NI OMAT NIV : YITHI NIPRTD

As it is stated in the Midrash,” “‘By means of ten things was
the world created: by wisdom, by understanding and by
knowledge, . ..

WP NNMHNN INYTI AN DNV NI XN TO* 190N N : 3MMDT
m

as it is written,® ‘G-d founded the earth with wisdom; He
established the heavens with understanding; with His

»

knowledge the depths of the abyss were burst open,’...”’;

We thus see from the Midrash® that the world was created by
means of “‘ten things”, i.c., the Ten Sefirot.

7. Chagigah 12a. The term “Midrash”’ also embraces the homiletical
passages (i.c., the Aggadot) in the Talmud.

8. Mishlei 3:19-20.

9. Note of the Rebbe Shlita: <“Seemingly the author ought to have quoted
an explicit statement in the Mishnab [Avot 5:1], ‘The world was created
through ten [Divine] utterances.’ Bur [the Alter Rebbe quotes the Talmud
instead, for] the Mishnah speaks of this in relation to the level of Malchut and
the revelation (i.e., utterance — as explained above) of every Sefirab, while the
proof sought here must relate to Chochmak and Binab, etc., themselves.”
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and as expressed by Elijab, in the passage that opens with Patach
Eliyabu, and forms part of the introduction to Tikkunei Zohar, ‘“You
have brought forth ten Tikkunim (‘garments’), and we call
them ten Sefirot,

PIANRT POO PVINN NIT PHIND PHYY 11N NIINY

through which to direct bidden worlds unrevealed (i.c., worlds
that transcend mortal comprehension) and worlds revealed (i.c.,
worlds that are accessible to mortal comprehension),

13 ANYOONNX N

and through them You conceal Yourself...’’ — from created
beings, so that they will not be able to perceive the Divine life-force that
creates and vivifies them.

The Alter Rebbe now offers an instance of how creation came
about through the Sefirot.

20 ,TONN NN YO NWKRII MY NVYN NYXI DN, 5D TITIY
N2 PYAOH YT NN NN MIXN ,MNTPR P Yon

For example, on the first of the Six Days of Creation, the
attribute of kindness — comprised of all [G-d’s] holy emo-
tive attributes, with His Will and wisdom and understand-
ing and knowledge enclothed in it — was revealed,

MR Y AIMNNI ,NND NN NI XD

and with [this attribute] He created light, through the utter-
ance, ‘‘Let there be light,”’

MOVARN ,NOYNONI OYRY IND TOWHM MOLYSNN NN ROV
TON NTH RPN NIWY 1IN0 TV 0N G0N oD

which is a diffusion and flow of light into the world from
above, and its diffusion in the world from one end to the
other. This [creation of light] is [an expression of] the attrib-

2 Tammuz
6 Tammuz
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ute of kindness, for Chesed is characterized by diffusion and
revelation.

M NN 0 INYOY N P

Yet, because [the attribute of kindness] also includes the
attribute of might (for the attributes of Atzilut all incorporate each
other),

wnn NYYNYY NN MM D KD PO

therefore [the light] was not as spiritual as the actual Super-
nal Light,

PR oMM N L,1P00M Y1) NN NINY MDD 073 wadn) on
2WNY NIHD PP XINDD DY

and it also became enclothed in this world, which is finite
and limited, for'® ‘it is a journey of five hundred years from
earth to beaven and from east to west.”

These limitations would not have come to pass were creation to
proceed undiluted from the attribute of kindness, which diffuses with-
out limitation. However, since the attribute of might — the source of
limitation — is incorporated within this kindness, creation is finite.

At any rate, because the atrribute of kindness was revealed and was
dominant during the first day of creation, created beings related to
Chesed — such as light — came into existence on that day.

A MSN ,TTH IRYN AN L, NI YD Y DY N

In like manner, on the second day there was revealed the
attribute of might, which is composed of the other emotive
attributes and His Will, and so on, i.c., ChaBaD,

D 22 DTN N L,0MN TINA PP P IDNRNI PN N2 XD
omb

and with [the attribute of might, G-d] created the firma-

10. Cf.Chagigah 13a and Tanna Devei Eliyahu Rabbah 2.
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ment, through the utterance, “‘Let there be a firmament in
the midst of the waters, and let it divide the waters from the
waters.”’

OBN DMININ DIPOYN DM DYYNY , MMM DISNY NN NONY
oNNNNN

This [separation of the waters by the firmament] is an
expression of tzimtzum and restraints (Gevurot), to conceal
the upper spiritual waters from the lower waters.

ONPYYND OYTANA ,OMNNNND INVINY At T ON
Through this separation from the upper waters, the lower
waters became material.

This materiality was brought about through the tzimtzum and
concealment which emanate from the attribute of might — the attrib-
ute that was revealed and dominant during the second day of creation.

I TOoN OYW D ,N3 N TON NTM

The attribute of kindness is included in [this attribute], for!!
“the world is built with kindness,”’ (Note of the Rebbe Shlita:
‘“fand the very act of building itself is] an expression of kindness™),

Thus, even where might prevails, it is tempered by the attribute of
Chesed.

NN TIAYY MYY DTN AV ANINY YT Do

for all this — the division of the waters — #s in order that dry
land appear and man [live] upon it to serve G-d; thus, this too is
ultimately an expression of kindness.

Arak R

And so with them all: each of the other emotive attributes was
likewise revealed on each subsequent day, in order to bring created
beings into existence.

11. Tebillim 89:3.
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And it is this thought that Elijab expressed in the Tikkunim,
loc. cit.: “[The purpose of the emanation of the Sefirot was]
to show how the world is conducted with... righteousness
and justice;. ..

NODY PTINR TR ININAND N1 ,119 N7 YN VOVD T VPN P18

righteousness is...law (i.c., the attribute of Gevurah), justice
is...mercy...; all [the revelation of the attributes] is to
show how the world is conducted;

PTWPRT R PIN T2 TORT N YaAN
but it is not that You have a knowable righteousness, which
is law,

MM IPNT ,NWVTY VOVN INN
nor a knowable justice, which is mercy,
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nor any of these [other] attributes at all.”’

This means to say that righteousness and justice exist as separately
identifiable attributes only relative to worlds and created beings. As
regards G-d Himself, ““it is not that You have” these attributes. In
relation to Him, they do not exist independently at all, being com-
pletely unified with Him, just as sunlight enjoys no independent
identity when within the sun.
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Commentary of the Rebbe Shlita
on Chapter Ten

In the course of the farbrengen of Yud-Tet Kislev, 5728, the Rebbe
Shlita explained the statement in the beginning of ch. 10 regarding the
unity of the Divine attributes with the Ein Sof. The Alter Rebbe there
likens their unity to ‘‘the unity of the sunlight that is within the solar
globe, with the solar globe [itself).”

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

Tuming from the analogue to the analogy, the Alter Rebbe now
says: ‘“‘Precisely in this manner, and even more so0,” is G-d’s unity with
His attributes. So perfect, indeed, is this unity, that the attributes are
not called by any names at all, whether Will, wisdom, kindness, or
whatever, for they are all truly One with G-d Himself.

- % %

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

The Alter Rebbe now goes on to explain that not only are the
attributes and Sefirot called by their respective names in relation to
created beings alone, but even the Ten Utterances — through which the
attributes become manifest, thereby bringing created beings into exist-
ence and providing them with life — are also called *‘Utterances” only
in relation to created beings. They are not called so relative to G-d,
however, inasmuch as they are united with the attributes, which in turn
are united in perfect unity with the Holy One, blessed be He.

72531 NN YD MINBND DY INIPI 1D DI TNNNN MIWY DM

The Ten Utterances are also designated ‘‘Utterances’’ only
in relation to created beings, since this is a term that relates to
revelation, as shall presently be explained.

VYN M2NND MKIVD ,DTRN NIV NITHNY 0D

For just as the emotive attributes of the human soul, when
they surface in order to be revealed in [a corresponding]
action,

NIAYNNDN NPIMNI MVAION NINI 1D

appear enclothed in the letters of thought, [so do the attrib-
utes of the Holy One, blessed be He].

93191 MYINN PTH NIV IWAN N ,INIAY DHNN TONN NATH D

3 Tawomuz
7 Tammuz
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For example, the soul’s attribute of kindness and mercy
cannot be revealed (i.e., find expression) in actual deed unless
one first thinks about and contemplates doing an actual act
of charity and kindness,

NIYND Y3 MUY TWHN N N
for one cannot act without thought.

It sometimes happens that before an emotive attribute finds
expression in action, it must first become enclothed not only in thought
but also in speech. This is now explained.

Tonn M, MUY DINND MND ONY

If a person, such as a king, commands others to perform [an
act of kindness],

MATN APMIND ,NIAVNNN NN 0N, TONN NTH NYIAOND NN

then the attribute of kindness and with it the letters of
thought are garbed in the letters of speech.

(RYAY DMAM TON M7 1ITHWD PY)
(1This is also the case when one speaks words of kindness and
compassion to bis friend.)

Thus, it is through letters of thought or letters of speech that the
soul’s faculties and attributes are revealed.

N MLANN NPNIY MINIYD 1V IAPN DY PITD SN Ty, T
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So, figuratively speaking, when the emotive attributes of the
Holy One, blessed be He, reach the level at which their
activity is to be revealed in the lower [worlds],

1. Parentheses are in the original text.
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this revelation and the flow of this action are called an
“Utterance’’ and a combination of letters,
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for there can be no action proceeding from His boly emotive
attributes without [the intermediacy of] combinations
which are called “letters’’.

Action can result (or be revealed) from G-d’s emotive attributes
only when a number of particular powers combine to produce this
revelation.

290 MDY AW NOWNN FIND TYN) , TONN NTNN NN NNMIY PO
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For instance, for the creation of light from the attribute of
kindness, there issued from it a flow of action and a power
with which to produce and create the light.

The attribute of kindness is capable of producing varying results
and various manifestations of creation, as shall soon be explained. In
order for it to create light rather than something else, the attribute of
Chesed must produce a specific revelation and power whose makeup is
such that specifically light will be created from it.

TN Y AVPIMNY MND DY AINIPIY 1T NPM At ND NOVNDM

The flow of this power and this life-force is called by the
name of the “Utterance’’ and the [combination of the] letters
[that constitute the Biblical phrase], ‘‘Let there be light.”
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Although they are not actual letters of thought like our letters of
thought, G-d forbid,

The Alter Rebbe had previously drawn an analogy: just as a
person’s soul is revealed through letters of thought, so too do the Divine
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attributes become manifest through letters of thought. He therefore
forestalls any misunderstanding by pointing out in the above clause that
whereas the soul actually contains letters, with all their inherent limita-
tions, this is not so Above.

Y PN NIRD ANNNN DY M Py 0N 0PN YOn

nevertheless, they are similar to our letters of thought in that they
are a phenomenon which indicates the bringing into exist-
ence of the light from nothing; i.c., they are the particular power
that creates light.

DINK DMI7 NN NI NN ,Nt ND NOUHIN IINRD NI POV
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Hence, light was created from this flow of power, and not
other things which were also created from the attribute of
kindness, such as water and the like,

Thus, the combination of letters is such that this Divine power
specifically creates light. It is therefore deemed to be the ““Utterance™
which proclaimed, ‘“‘Let there be light.” This selfsame attribute of
kindness creates other things, such as water,

TNANN DY DYNNDN,OMINNX DNV NPNII NIND 0N WIITIY 91D
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because in them were clothed powers from other combina-

tions, which indicate the bringing into existence of water
and the like.
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Accordingly, all life-forces and powers which issue from
[G-d’s] boly emotive attributes to the lower [worlds], to
create them ex nihilo and to give them life and sustain them,
are called “‘holy letters.”
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These are the flow of the life-force from His Will and His
wisdom and His emotive attributes, to bring worlds into
being and give them life.

MY Pn NY oM
These worlds that are created by the letters are of two kinds:
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“bidden worlds unrevealed,’’ which come into existence and

live and are sustained by concealed powers and life-forces,
like, for example, the letters of thought in the human soul;

Just as the letters of each man’s thought are concealed from others,
these Divine powers are similarly concealed from created beings. From
them were created the “hidden worlds.”

NOUYNM NI WITLBY MDD DM NI PPOINNT PHdn
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and “‘worlds revealed,”’ [which] were created and live from
the revelation of the bidden powers and life-forces called
“letters of thought.”

PIINNRT PHOY NPNAND ,MPINN NN JNY

When these [““letters of thought’] are in a state of revelation,
in order to give life to the revealed worlds,

S A D T MMNKRD OV2 MINOP)

they are called “Utterances’ and “‘the word of G-d’’ and the
“breath of His mouth,”’

NOY MV NN DOYMYY TMDIN IV ,YvN 71T, 0TI MATH NVPIMIR DD
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like, for example, the letters of a man’s speech, which reveal
to his listeners what was concealed and bidden in bis beart.



978 LessONs IN TANYA

Likewise, the Divine ““letters of speech’ are a revelation of the
force that grants existence and infuses life into those created beings that
are of the category of “‘worlds revealed.”

4 Tammuz
8 Tammuz
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In truth, however, the Supernal letters of speech are far
higher than the level and essence of the wisdom and intellect
of created beings.

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

The Alter Rebbe now demonstrates that the Supernal letters of
speech transcend man’s intellect and wisdom:

TMON LY, DN K1), NNOYXI DTN YY) : PN MINDI MY
oW

For man, possessor of wisdom and intellect, was created by
the “Utterance” and the letters of [the phrase],2 “‘Let us

.32

make man in our image. . .;

Since wisdom and intellect are derived from these letters, it is
obvious that the letters themselves are far superior to them.

DN NNV PONI NN :INITD ,TIV YN Y2NT DPON N

or [man, possessor of wisdom and intellect, was created]
even3 by the Divine breath alone, as it is written,* “‘And He

2. Bereishit 1:26.

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

The Rebbe Shlita resolves this anomaly by reference to Iggeret HaTe-
shuvab, ch. 4, where the Alter Rebbe states that man’s soul ““derives initially
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breathed into his nostrils a soul of life.”’

It was from this “breath’” that was breathed into man, that he
became a rational being.

PURIN DTN NNHYIAY DO NNONN NPN KN IPYNHIM "N, 1D ON

Hence, since Divine speech and breath create man, who possesses
wisdom and intellect, it follows that the Divine speech and
breath are the source of wisdom and intellect in the soul of
Adam,

NIYN DORINN DN DNV , D TINN MY U3 nYHON

which contains all the souls of the tzaddikim, who are
superior to the ministering angels, and whose intellect too is
superior to that of the angels. All this came forth from the Divine speech
and breath.

NPM NI MOYNN NN 1N TIIN YNIAT NPNINY 295 m
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The reason [for the transcendence of the Supernal letters over
the soul] is that the letters of [G-d’s] speech are effluences of
power and life-force from His emotive attributes,

NP PND DYNR YN NV, TINY NYDONI IMNSN YMNNI MTAHN
DNV BON VIO

which are united with His Essence and Being in a perfect
unity that is infinitely bigher than the level of wisdom in
created beings.

from the innermost dimension of the life-force,” and then, in order thart it
could eventually be invested in a body, it descended through the stages of
speech and breath.

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

4. Bereishit 2:7.
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They are termed ‘‘letters” not in relation to created beings,
but only relative to [G-d’s] emotive attributes themselves.

The name “letters”, which signifies that they are lower than
wisdom and intellect, is not applied to them in relation to created
beings, for as explained earlier, they are far superior to created wisdom
and intellect. Rather, this term is applied to them relative to G-d’s
emotive attributes, inasmuch as they are only *‘letters” — revelations
— of these attributes.

O DT DMWY MND NPA MOVNN PD 27 YN M
Now they — the Supernal letters — are twenty-two kinds of
effluences of life-force and power, differing from one
another,
OOMNAY DINNMAN DY, 0ONNNM ONVIY  NINYN 7D INID Yav

by which all the higher and lower worlds and all the crea-
tures in them were created.

TP MOWUN 92751 DMWNININIY, TN INDINY MY NDY OV
NP N NS NY NPT

For so it arose in [G-d’s] Will and wisdom, that He create the
world with exactly twenty-two different kinds of effluence,
neither fewer nor more,

TN 1902 PNTI YD 192 NWIPN NPMIN 27D 0 YN
and these® are the twenty-two letters which are fixed in the
mouth and tongue, as we have learned in Sefer Yetzirah.

(P INATPY MDD, MOUDNN NN DY MID XD N0 1NN
(6Their written shape — i.c., the shape of the letters of these

5. See commentary of the Rebbe Shlita which follows this chapter.
6. Parentheses are in the original text.
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Utterances as written in the Torah — indicates the form of the
flow, as will be explained later.)

TTOM I2VNN MOUNN 1N TTRN WAV NMIVNNM NITHN RPN DWW
INN 0PN INIADY 1M YNNIV YMNDN ,UaIvY

For the letters of speech and thought in the human soul are
also outflows from the essence and being of the intellect and
the emotive attributes, as is explained elsewbere.
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Commentary of the Rebbe Shlita
on Chapter Eleven

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

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

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

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

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

Accordingly, the following questions arise:

(a) Man’s speech and letters are formed by the larynx, palate,
tongue, etc., as well as by his breath. Thus, the letters of man’s speech




SHAAR HAYicHUD VEHAEMUNAH | CHAPTER ELEVEN 983

do not derive from his intellect and emotive attributes. How, then, are
these letters analogous to the Ten Utterances, which flow from the
intellect and emotive attributes of G-d and remain connected with Him?

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

() The terminology in the analogue is that the power for the
creation of light emanates (and not that light is “created’) from the
attribute of Chesed through the Utterance, ““Let there be light.” The
same is true with regard to the power by which water is created; it, too,
emanates from the attribute of Chesed. All this clearly implies that the
powers and the letters are already found within this attribute. However,
this is not the case with regard to the mortal breath thar forms letters.
The breath itself has assumed no form at all: it is only formed into the
shape of letters in the course of its passage through the organs of verbal
articulation. Thus, the letters formed in the mouth are unlike the
powers and letters, which are already found within the emotive
attributes.

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

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

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

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

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

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

These letters are the specifically twenty-two manners of manifes-
tation through which G-d chose to create the world. Accordingly, as
the Rebbe Shlita notes, the forthcoming chapter underscores the fact
that all created beings, in all their vastly differentiated multiplicity, are
in fact no more than twenty-two distinct forms of Divine manifesta-
tion. Moreover, continues the Rebbe Shlita, we can understand why the
Alter Rebbe explains this concept at such length further on in this
chapter. Such an explanation would seem to be at home in tracts such as
Sefer Yetzirah, that deal with the respective stages of the creative
process, not in a treatise dedicated to an explanation of Divine Unity.
The Alter Rebbe explains this here, nevertheless, thereby actually
highlighting the concept of Divine Unity — not only insofar as it exists
in its Source, but as it exists in practice. For all the multifarious
components of creation are in reality no more than twenty-two differ-
ent forms of Divine manifestation.

MV MYV OPYIND DPOINNN DXNIANY PN

[Although there are only twenty-two letters, they are able to create a
vast multitude of creatures,] for the creatures are divided into
categories both general (c.g., whether human or animal) and
particular (e.g., the animal world in turn comprises numerous species
of beasts, birds, fish, etc.). This multitudinous division comes about:

Y930 MIDM OXNDM DXNPEN MPY T DY

by changes in the combinations, substitutions and transposi-
tions [of the letters], as was explained above,

§ Tammuz
9 Tammuz
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When the letters are combined in one way, one kind of creature is
created; a different combination gives rise to a different kind of crea-
ture. For as explained in ch. 1, certain letters may sometimes be
substituted or transposed with others. Those creatures whose names are
not mentioned in the Ten Utterances derive their vitality by means of
the combinations, substitutions and transpositions of the letters that do
appear in the Ten Utterances.

M9 TNYN N NN NOWNN RN MNX 93
for every letter is a flow from an individual, particular
life-force and power.

Note of the Rebbe Shlita: Since the letters are separate from each
other, what combines them, and how is this accomplished? The Alter
Rebbe goes on to answer this by saying:

72PN NPND NI RPN IWIOVNHHYN

And when many letters — i.e., many particular powers and life-
forces — are combined to form a word,

NNV NPIMIND DO Y9I D¥IWNIN NN MIND 20 N2 TAON NN

then in addition to the numerous kinds of powers and
life-forces which issue forth according to the number of
letters in the word,

90 Yy Nhvn NNt Ty
there is, in addition, transcending all [the particular powers],

MNOT N Y T ANPYI NYDIHN L0 N PdY ND Nownn
1P 5Y YWY NPMIND DY NPVID NPNM

the flow of a bigher power and general life-force which
contains and is equivalent to all the various individual
powers and life-forces of the letters and transcends them all;
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N NN RIDND OKWY NN ND YIHOWYND TR JTNSINMY ININD NOM
POV PHHID

it unites them and combines them,! in order to grant power
and life-force to the world which was created in both its
general and particular aspects,” i.c., with its individual created
beings, through this word.

nnan

WNY 079 TP NDY NPN NDWBN XD NN NPININ 2750 MNY MN 5OV DN
NINN N T

*NOTE

Inasmuch as every single one of the twenty-two letters of the Torah is a flow of
an individual, particular life-force and power, which does not flow through
any other letter,

OIS NTPD NN NN MK DI INd3 YyOdn O oY

therefore the written shape of each letter is likewise specific and distinctive,

T MINT TUDN AZ0N NOM NPNM RN MOINM DWHIN IS DY MDD

which indicates the pattern of the flow and manifestation of the light and
life-force and power which is revealed and flows through this letter,

1191 NN MSN A7APN D¢ PITIHN AYIANN TYN) XN PN

[i.e.,] bow it flows and is revealed from the attributes of the Holy One, blessed
be He, and His Will and His wisdom, and so on.

END OF NOTE

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

1. The Rebbe Shlita notes that the root here translated “‘unites’ {1an) is
etymologically related to the Hebrew word for “friend’”; i.e., previously
separate powers are joined in (as it were) friendly kinship. By contrast, the root
here translated ‘“‘combined™ (q973) means that these powers fuse into one
created being and one word. In Chagigah 20b, Rashi likewise explains this verb
to mean that a number of separate items ‘‘become one entity,” and not merely
similar to one entity. This widespread understanding of the verb also finds
practical, legal application.



988 LessoNs IN Tanya

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

TN IRIDY DY WP O IMNRNIAY NN LOwn TIT L,
DNA YN DMVUN RIAN I DWW

As, for example, through the words of the Utterance, ‘‘Let
there be a firmament...,”’2 the seven heavens and all their
component celestial hosts were created.

N2) DPTSY 1D NDMYVIY MTMY 0PI 1Y ,DPNVY : D71 IINDD

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

121 NATY WTPHRN M YYD 1Y N

[the firmament called] Zvul, in which stand [the beavenly]
Jerusalem and the Holy Temple and the Altar. . .,

T3 INSINY DV MININ 12V 0D

[and the firmament called] Machon, in which there are stores
of snow and stores of hail....”

Each of the seven firmaments thus has its general nature — the fact
that it is a firmament — as well as its individual aspect, as exemplified
above.

SMMNNIY VR MDD MO DO DN NI DWPIN MYYOY
o WP P

The beavens as a whole were created and live and exist

2. Bereishit 1:6.
3. Cbhagigah 12b. See Commentary of the Rebbe Shlita at the conclusion
of this chapter.
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through the aggregate words of the utterance, “‘Let there be a
firmament....”

In general terms,* their existence as heavens results from the
comprehensive illumination contained within the words, *“Let there be
a firmament....”

QPN ALRN DHPY M NN VIO Y NI, DV 12 DINININ I
FOINDM N IN IO MDND NPMN

and each individual created being in the seven heavens’ was
created and lives and exists by virtue of some combination of
the letters of these words, or their substitutions and
transpositions,

NN 09N KN NN RPN Y90 v

[these combinations, substitutions and transpositions being]
according to the quality of the life-force of that particular
creature.

NPYI NVPNANT NN NPINY NI KW VP8 MY I D

For every change in a combination is an intermixing and
interweaving of the powers and life-forces in a different
form,

For example: the three Hebrew letters ya-x in that particular order
comprise the word yan, which is the name and life-force of a stone.
When, however, these selfame letters are transposed, a different form of
creative power and life-force — and consequently a different creature
— comes into being.

4. The Rebbe Shlita explains that the Alter Rebbe writes here that “the
heavens as a whole were created. .. through the...words... Let there be a
firmament,”” because each individual heaven was created by the name it is
known by in the Holy Tongue (e.g., Shechakim), as stated above at the end of
ch. 1.

5. Note of the Rebbe Shlita: “This includes the firmament itself, as
explained above.”
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N AN YN M NN NN, NS IBTPN MN Yov
since each letter antecedent in the combination dominates
and it is the essential [force] in this created being,

Since, for example, alef is the first letter of the word 1an, it is the
dominant force in the created being that bears this name. If it is a letter
stemming from the attribute of Chesed (*‘kindness”’), then that attrib-
ute will predominate; if it is a letter of Gevurah (“‘severity™), a different
attribute will prevail.

NN MYION IN NIV IRYMN

while the others i.e., the other letters and forces contained within the
word are subordinate to it and are included in its light,$

NYIN NI AN M O O

and thereby — through the different combinations of the same
letters — a new being is created.

YPINNN IN DPIIN NI A )
Likewise, through the substitution of letters or their
transpositions,

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

POSY NPMNRAD DNRIDD TIWI NSV MMNS MYTH NI MNID
new creatures are created that are of lower levels than the
beings created from the [original] letters themselves.
o T AT MY AN P YINT NODI PRON NN DBNT S TIT 11
10 )
For they (the substituted letters), by way of illustration, resem-

6. Note of the Rebbe Shlita: This dominance of the initial letter of a word
underlies the significance of rashei teivot, the pattern of abbreviation wherein a
whole word is telescoped within its first letter. Indeed, the Gemara states (in
Shabbat 105a) that such abbreviations are of Torah origin.
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ble the light that shines upon the earth at night from the
moon — and the moonlight is from the sun,

YN YY MIND N NN XIND YW IR NIDN

bence, the light which is on the earth is a light [reflected]
from the light of the sun.

NN NOVNN MTNI 10 MINBNNIY NPIIND ,OWD TIT ,W0N N0
IIAPN SV PMTHN NOM NINM

Exactly so, allegorically speaking, the letters comprising the
Utterances are the aggregate flow of the life-force and the
light and the power [that issue] from the attributes of the
Holy one, blessed be He,

TIaN? MIXT TYN Pt DD PIPPH INPANDY U PRHD MDY NI
to create the worlds from nothingness and to give them life
and sustain them as long as such shall be His blessed Will.

The general life-force thus emanates from the Utterances them-
selves.

"N AT DIN NOYWHN MYYOIM

From this aggregate flow and mighty radiation of the Utter-
ances themselves,

TPOWN NI NIV TPMTNAN N PYHM N PNN

G-d caused its similar derivations and its offshoots to shine
and issue forth,

NPMNRND NN NIVYHDM MTN v

these being derivations and effluences of the light from the
letters.

DYW Y93W DXV DN NI NI, JPMNIDMAPIINIDDNN TN
And these derivations and offshoots are the substitutions of
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letters and their transpositions, with which He created the
particular creatures of each world.

NVYIIND MAINID INDTOINRDTIIND TN PYHOM TV PRD N

Likewise, G-d projected the light from the letters in another
manner, and caused a radiation of a radiation of aradiation
to issue forth and descend from the diffusions of light from
the letters;

In the earlier analogy, the moon’s reflected light was a radiation of
the sun’s radiation. The Alter Rebbe now speaks of a descent one
generation further removed — merely a radiation of a radiation of a
radiation.

NOYINYN NN NN NONY T TN TW PYHN N

and likewise He further caused [the radiation of the radia-
tion etc.] to issue forth and descend to the lowest level in the
chain of descents,

9V DNAND ,WDN DINTR KV TY

until completely inanimate beings, such as stones and earth,
were created.

1D NMMNBNT ANHM ND OXNNT DXNIN DN 19O YR YNNI
9130

And their names AN and 19y — the names being each object’s life-
force, as mentioned in ch. 1 — are substitutions of substitutions,
etc., and transpositions of transpositions, etc., as mentioned
above.

Thus, the life-force and existence of every created being are the
letters of a particular Divine Utterance, and to this the created being is
utterly nullified. In this manner, all of creation is nullified to G-d and
united with Him.

N2YNN TIA N DMWY Y PON DO

CONCLUSION OF THE SECOND PART,
WITH THE HELP OF G-D, MAY HE BE BLESSED AND EXALTED
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Commentary of the Rebbe Shlita
on Chapter Twelve

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

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

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

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

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

1. Chagigah 12b.
2. See ch. 11, above.



