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As known, many of the Rebbe’s teachings, particularly his
Chassidic Discourses (Maamarim), adapted here into English, were
originally spoken at Chassidic gatherings on Shabbat and holidays,
when the use of electronic recording equipment is prohibited by
Torah law. Moreover, unlike his predecessors, who predominantly
wrote their discourses, as well as delivering them orally, the Rebbe
only delivered them orally, though many were reviewed by him, and
some were edited by his holy hand for distribution in later years.

Thus, the effort and dedication required to mentally record,
review, transcribe, edit, research, translate, annotate, index, typeset,
print and publish the corpus of these teachings, all with incredible
attention to detail and accuracy, required unfathomable toil and
exertion with literal self-sacrifice and utter devotion by the teams of
dedicated individuals, and Kehot Publications and Lahak Hanachos.
Moreover, the Chassidic Discourses of the Rebbe represent but a
small portion of the full corpus of the seven oceans of Chabad
Chassidism that literally can fill an entire library, most of which
were painstakingly published from manuscript for the benefit of
Klal Yisroel by these same individuals.

Truly, words cannot possibly capture or express our great
depth of gratitude, both personally and of the Jewish people
collectively, to these teams of devoted Chassidim, for their
preservation, publication, and dissemination of these holy teachings,
which are the very lifeblood of Chassidism and Torah True Judaism.

We therefore stand with complete awe and humility before
them, in that all our efforts in adapting these works into English
utterly pale in comparison to the efforts of those who preceded us
with the original publications, to which any translation can never do
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full justice. It is our sincere prayer and supplication before
HaShem, blessed is He and blessed is His Name, that their merit
should stand in good stead on behalf of the Jewish people and the
entire world, and usher in the time of complete peace and tranquility
with the true and complete redemption, when “the earth shall be
filled with the knowledge of HaShem as the waters cover the ocean
floor.”



Warning

The Holy Torah, the living words of the Living God,
commands us,! “You shall not desecrate My Holy Name.” In
explaining the true unity and service of HaShem, blessed is
He, this book necessarily and unavoidably makes use of His
Holy Name. It therefore is holy and sacred and great care
should be taken not to desecrate it in any way, shape or form.?

Now that we have entered the era of the true and
complete redemption, it is our mitzvah and obligation to
disseminate these teachings,® “So that all the peoples of the
earth may know that HaShem, He is God, there is none else.”
Nevertheless, it behooves us to do so with the utmost
reverence and care to sanctify His Great and Awesome Name.
Therefore, wherever His Divine names are found in this book
we have placed quotation marks between the letters, thus
assuring that they are not the actual Divine names themselves.

In addition, it should be noted that the ineffable name
of HaShem is not to be pronounced whatsoever. This is as
stated by the Prophet Amos,* “Then he shall say: ‘Silence, for
we must not make mention of the name of Hashem!’” Rather,
one must toil only to know HaShem and thereby know His
name, as stated,” “For he has loved Me, therefore 1 shall
deliver him; I will set him on high, because he knows My

! Leviticus 22:32

2 Talmud Bavli, Shabbat 115a
3 Kings I 8:60

4 Amos 6:10

5 Psalms 91:14
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Name.” The verse specifies, “because he knows My Name,”
and not because, “he says My Name,” or because, “he uses
My Name.” As known, the Ten Commandments warns us that
the only sin HaShem does not forgive, is the sin of bearing His
Holy Name in vain.® It is thus of critical importance that we
alert you to this.

Therefore, because the focus of this book is solely on
the unity and service of HaShem, blessed is He, great care
must be taken to treat it with the utmost respect. Be aware that
it should not be defaced, destroyed or taken into any impure
place, such as the toilet or bathroom. If, for whatever reason,
you need to dispose of this book, do not discard it in the trash.
Instead, drop it off at your local Orthodox Jewish Synagogue,
where it can either be enjoyed by someone who will
appreciate its value, or be respectfully disposed of according
to the manner prescribed by Torah law.

On the other hand, whosoever studies this work and
contemplates its great depth, is assured abundant blessings
from HaShem. This is as stated,” “Whosoever lengthens their
contemplation of His Oneness shall be rewarded with length
of days and years.”

It is our sincere hope and prayer that our humble
offering will find favor before HaShem, blessed is He, and that
the dissemination of these teachings will be the final act that
ushers in the true and complete redemption. May we fully

¢ Exodus 20:6
7 Talmud Bavli, Brachot 13b



realize the time,® “When there will be neither famine nor war,
envy nor competition, for goodness will flow in abundance
and all delights will be as freely available as dust. The
occupation of the entire world will be solely to know
HaShem. Therefore, the Jews will be great sages’ and know
the hidden matters, grasping the knowledge of their Creator
according to the full extent of human potential, as Isaiah
(11:9) states, ‘The world shall be filled with the knowledge of
HaShem as the waters cover the ocean floor.””

The Translators

8 Mishneh Torah, Melachim u’Milchamot 12:5
® Who will teach the entire world about HaShem, for all the nations will be
thirsty for this knowledge and will greatly desire it.
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Translators Forward

It is with tremendous joy and gratitude to HaShem,
blessed is He, and blessed is His Name, and with awesome
trembling and humility, that we have been graced with
undertaking the translation of the Rebbe’s Chassidic
discourses (Maamarim) into English.

As known to all who have entered the gates of light of
the Torah of Truth and the teachings of Chassidus, which are
commonly known as “the words of the Living God,” and as
iterated by our holy Rebbes,!? all of it is with one intention
only. Namely, to embed the simple Oneness of HaShem,
meaning, the matter of the Essential Light of the Unlimited
One, blessed is He, into the minds and hearts of every single
Jew, each according to his capacity and measure.

Like all his predecessors before him, this singular
intention was conveyed to us by our holy master and teacher,
the Rebbe, through his many teachings and explanations that
illuminate the soul of whoever listens and receives them. It is
with the same intention that we must endeavor to make these
teachings directly available to the English-speaking public, to
all who are unable to study them in the original language that
they were said or written.

As well known, the true and complete redemption
hinges upon the dissemination, study, and acquisition of the

10 See the “Opening Words” of the Mittler Rebbe to Imrei Binah, in the name
of his saintly father, the Alter Rebbe, Rabbi Schneur Zalman of Liadi, the author of
Tanya and Shulchan Aruch and founder of the Chabad Chassidic movement,
translated into English under the title, “The Gateway to Understanding.”
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knowledge of HaShem, blessed is He. In describing the times
of Moshiach, Rambam'! writes at the conclusion of his
magnum opus, Mishneh Torah,'? “The occupation of the entire
world will be solely to know HaShem. Therefore, the Jews
will be great sages'® and know the hidden matters, grasping
the knowledge of their Creator according to the full extent of
human potential, as it states,'* ‘The world will be filled with
the knowledge of HaShem as the waters cover the ocean
floor.””  Moreover, Rambam clearly indicates that the
acquisition of knowledge of HaShem is the most essential and
primary aspect of the Messianic era, while all other aspects are
entirely secondary to it.

Indeed, from its very inception, this has always been
the essence and objective of the teachings of Chassidus, as
illuminated by our holy Rebbes, beginning with the Baal
Shem Tov himself, the first Baal Shem (Master of The Name
HaShem) to come out and begin openly revealing the
teachings of Chassidus. !>

' Maimonides

12 Mishneh Torah, Melachim u’Milchamot 12:5

13 Who will teach the entire world about HaShem, for all the nations will be
thirsty for this knowledge and will greatly desire it.

14 Isaiah 11:9

15 As known, there was a chain of Baalei Shem (Masters of the Name
HaShem) who preceded Rabbi Yisroel Baal Shem Tov. These were the leaders of
the hidden Tzaddikim who paved the way for the knowledge of HaShem to be
openly revealed in the world, through the teachings of Chassidus. To learn more
about the historical account of these mystics, and the predecessors of the Baal
Shem Tov, see Sefer HaZichronot translated under the title, The Lubavitcher
Rabbi’s Memoirs, by Rabbi Yosef Yitzchak Schneerson, the sixth Rebbe of
Chabad.
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The Baal Shem Tov’s ascent to the Garden of Eden on
Rosh HaShanah of the year 5507, is documented in the well-
known letter that is confirmed to have been written by his holy
hand. In it,'® he describes his ascent through the various levels
of the Garden of Eden, until he arrived at the palace of
Moshiach himself. He asked Moshiach, “Master, when will
you come?” To which Moshiach responded, “By this shall
you know; It shall be at a time when your teachings will
become famous and revealed in the world and your
wellsprings will spread out; that is, what I have taught you and
you grasped, so that they too will be able to effect unifications
and ascents like you. In that time all the husks of evil (klipot)
will cease to be, and it will be a time of grace and salvation.”

The Baal Shem Tov continues and writes, “I was
bewildered and greatly distressed about the length of time
involved, and asked myself, “When could this possibly be?”
However, while I was there, I learned three beneficial methods
(segulot) and three Holy Names that are easy to learn and
explain. My mind was then set at ease, and I thought that with
these teachings, the people of my own generation might
ascend and learn and attain the same level as myself, to be
able to ascend and to learn and perceive as I do. However, I
was not granted permission to reveal this during my lifetime.”

However, now that we have entered the Messianic era,
the time has come for all these holy teachings to be openly

16 Keter Shem Tov 1; For a translation of the complete letter of the Baal
Shem Tov, see The Way of The Baal Shem Tov, a translation of a compilation of
teachings from the Baal Shem Tov — Tzava’at HaRivash.
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revealed in the world. As Moshiach told the Baal Shem Tov,
every single Jew is capable of attaining the loftiest levels of
knowledge of HaShem, blessed is He, in ascending and
unifying themselves to HaShem, just like the Baal Shem Tov.

It is to this end, that is, to spread the knowledge of
HaShem, which is the essential component of the true and
complete redemption, to which we all must endeavor. We
have therefore been graced by HaShem to have translated a
number of foundational works, critical to the acquisition of the
knowledge of HaShem and how to put this knowledge into
practice, in ascending and unifying ourselves to HaShem,
blessed is He.

For, in order to derive the greatest possible benefit
from the holy teachings of the Rebbe, it is important and quite
helpful to, at least, possess a level of familiarity with the
foundations of Torah and to have a basic understanding of the
terms and order of the matters referred to in these teachings.
That is, the Rebbe assumes that the student possesses some
basic foundational knowledge and familiarity with the
concepts and terms being discussed.!” We have thus made the
following works available to the English-reading public, so
that everyone can derive the greatest possible benefit from
them.

First and foremost, HaShem has graced us with the
translation of Ginat Egoz, under the title “HaShem is One,” by
the great Rishon, Rabbi Yosef Gikatilla, of righteous memory.

17 Igrot Kodesh of the Rebbe Rayatz, Vol. 3, p. 404; Also see Sefer HaToldot
Admor Maharash, p. 81; Igrot Kodesh of the Rebbe, Vol. 27, p. 133.
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Born in Medinaceli, in Old Castille, Spain, in the year 1248,
not long after the passing of the Rambam, Rabbi Yosef was
the ultimate master of the knowledge of HaShem. The most
famous of all Kabbalists, Rabbi Yitzchak Luria, the Holy Ari,
dubbed his work, Shaarei Orah-The Gates of Light, “The
foundational key to all the teachings of Kabbalah.”!® If the
Holy Ari regarded his Shaarei Orah as the foundational key to
the received knowledge of Kabbalah, Rabbi Yosef himself
writes that his Ginat Egoz (which he wrote first, at age twenty-
six) is the foundation of all foundations.

Although this work was mostly hidden for almost 800
years, in it, he reveals the three methods and the three holy
names hinted at by the Baal Shem Tov, which are the
foundations of the teachings of Chassidus. It is no wonder
then, that Rabbi Yitzchak of Acco, the successor of the
Ramban,'® wrote that, “if not for the work of Rabbi Yosef
Gikatilla, Torah would have been forgotten from the Jewish
people.”?®  As the Rebbe points out in a discourse from the
year 5720,2! in this work, Ginat Egoz, Rabbi Yosef Gikatilla
explains the ultimate and most essential knowledge of

18 See introductions to Shaarei Orah and Sefer HaMashalim of Rabbi Yosef
Gikatilla, and elsewhere.

19 Nachmanides

20 See manuscript citation in the transcribers introduction to Sefer
HaMashalim of Rabbi Yosef Gikatilla. Sefer HaMashalim is itself translated and
available in English under the title The Book of Allegories.

21 Discourse entitled “Shiviti” of Shabbat Parshat Naso 9 Sivan, 5720; Also
see Shnei Luchot HaBrit 5a; Ohr HaTorah Yitro p. 836-839; Sefer HaMaamarim
5656 p. 381 and on; Hemshech 5666 p. 431; Sefer HaMaamarim 5677 p. 72 and on;
Sefer HaMaamarim 5696 p. 73 and on, and elsewhere.
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HaShem, and the Rebbe instructs us to draw these teachings
forth into revelation.

No less critical to the serious student, is a study of the
well-known work, Shaar HaYichud of the Mittler Rebbe,
Rabbi DovBer of Lubavitch, the second Chabad Rebbe, which
we have translated and endeavored to elucidate under the title,
“The Gate of Unity.” As the sixth Lubavitcher Rebbe, Rabbi
Yosef Yitzchak Schneerson, of blessed memory, said,?? “In
former generations, young men were not admitted to hear the
Chassidic discourses being delivered by the Rebbe of their
generation. They first had to be familiar with the order of the
chaining down of the worlds (Seder Hishtalshelut), at least to
know all its stations. This is what the Mittler Rebbe’s book
Shaar HaYichud is entirely about — it explains the nature of
Chassidic contemplation (Hithonenut), and the matters upon
which one should contemplate.”

This likewise was stated by the Rebbe himself, most
notably in his first written work, HaYom Yom.? That is, that
the Mittler Rebbe, Rabbi DovBer of Lubavitch, wrote specific
works for each kind of student of Chassidic teachings, but his
books, Shaar HaYichud and Shaarei Orah, are general works
written for all students. As stated there, “Shaar HaYichud is
the key to the teachings of Chassidus and Shaarei Orah is the
Aleph-Beit of the teachings of Chassidus.”

22 Sefer HaSichot 5691, p. 162-163
23 HaYom Yom, 15 Adar II, Shushan Purim; Also see Sefer HaToldot Rebbe
Mabharash, Hosafa 2, p. 65; Igrot Kodesh of the Rebbe, Vol. 27, p. 133.
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In another entry,?* the Rebbe refers to the following
teaching, relayed by Rabbi Shmuel of Lubavitch, the fourth
Chabad Rebbe, to his son and successor, Rabbi Shalom
DovBer of Lubavitch,?> “The teachings of Chassidus must be
studied in an orderly fashion. This means that the first thing to
know is the order of the chaining down of the worlds (Seder
HaHishtalshelut) as our grandfather (referring to the Mittler
Rebbe, Rabbi DovBer of Lubavitch) wrote in Shaar
HaYichud.”

However, it should be pointed out that, as the sixth
Lubavitcher Rebbe continued to state, now that we are in the
Messianic era, this is no longer a prerequisite. Rather, it now
is our obligation and duty to fulfill the pledge to spread the
wellsprings of these teachings outward and to open the doors
to all who desire closeness to HaShem, blessed is He.?¢
Nevertheless, it is clear from his words that the importance of
these foundations is in no way diminished today, only that
they no longer are prerequisites that might inhibit a person
from beginning to study the words of the Living God, as
conveyed in these teachings.

Of similar importance is the Mittler Rebbe’s work
Kuntres HaHitpaalut, translated into English under the title
“Divine Inspiration.” This book is well known?” amongst
Chassidim as the “Opening Gateway to the Service of

2 HaYom Yom, 7 Tammuz

25 Igrot Kodesh of the Rebbe Rayatz, Vol. 3, p. 404; Also see Sefer HaToldot
Admor Maharash, p. 81;

26 Sefer HaSichot 5691 ibid. p. 163

27 Sefer HaToldot Rebbe Maharash Hosafa 2, p. 65.
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HaShem.” In it, the Mittler Rebbe sets forth all possible levels
of attainment of Divine Inspiration, the manner of their
attainment and the pitfalls that one may encounter along the
way and how to avoid them. Thus, this work is invaluable to
all who seek putting the teachings of Chassidus into practice.

Another important work, the Mittler Rebbe’s Tract on
Prayer (Kuntres Inyan Tefillah), has been translated under the
title, “Praying with Passion,” along with the Opening Gateway
— Petach HaShaar to his famous work Imrei Binah, translated
as “The Gateway to Understanding.” Similarly, since the
Rebbe often reiterated the Talmudic dictum that if the Jewish
people do Teshuvah-repentance, they will immediately be
redeemed,”® we have made several foundational works
available on the proper approach to Teshuvah-repentance,
such as Poke’ach Ivrim of the Mittler Rebbe, translated as
“Opening the Eyes of the Blind,” as well as the first eleven
chapters of his Derech Chayim — Shaar HaTeshuvah, under
the title “The Path of Life,” which the Rebbe encouraged the
study of on a yearly basis.

Thus, having made these foundational works readily
available, our approach in adapting the teachings of the Rebbe
into English, is to convey these teachings as precisely as
possible and in line with the above foundations that we have
been given and upon which we must rely. In his discourses,
translated here as, “The Teachings of the Rebbe,” the Rebbe
sheds light on the task and duty of our generation, the final
generation of exile and the first generation of redemption, and

28 Talmud Bavli, Sanhedrin 97b; Rambam Hilchot Teshuvah 7:5
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the approach that we must adopt to attain and draw forth the
revelation of HaShem, the Singular Intrinsic Unlimited Being
Himself, blessed is He, in the here and now, culminating with
the true and complete redemption for all mankind, literally.

This having been said, we must state that although we
have done our utmost to clarify the text itself and to
incorporate elucidating notes wherever necessary, our
explanations will be brief, as these matters have already been
explained, at great length, in our other translations and
commentaries.”’ We thus urge you, dear reader, to avail
yourself of these foundational texts, which will surely open
the gateways of knowledge and understanding to you and will
greatly assist you in your path to attaining true closeness to
HaShem, blessed is He.

In similar vein, it should be pointed out that the
Chassidic discourses of the Rebbe are being presented here in
the order that they were taught. Although it is not uncommon
for Chassidim to study various Chassidic discourses at
different times, not necessarily in the order that they were
said, there nonetheless is added benefit in studying them in
order. This is because it is often the case that a subsequent
discourse further expounds on matters that were mentioned or
touched upon in previous discourses. Thus, these teachings
build upon each other, and questions that may arise in the
mind of the reader in one discourse, will be explained by the
Rebbe with greater clarity, in a subsequent discourse. Since
we can be quite certain that the order in which they were said

29 See the copyright page above, for a list of available books.
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is not arbitrary, but that they are ordered according to the
Supernal Intent, it is recommended that the approach to the
study of these teachings also be orderly.

It is our fervent hope and prayer that our efforts in
making these teachings freely available, will illuminate the
whole world with the knowledge of HaShem, blessed is He.
May our humble offering find favor before HaShem, blessed is
He and blessed is His name, and may the dissemination of
these teachings be the final act that ushers in the true and
complete redemption when,** “The earth will be filled with the
knowledge of HaShem as the waters cover the ocean floor.”

20% of Menachem Av, 5781

1RIN NIRDD NIw ,X"OWN ,2R aMIn 1D

The Translators

30 Isaiah 11:9
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Discourse 1

“Kvod Malchutcha Yomeiru -
They will speak of the glory of Your kingdom”

Delivered on the 2™ day of Rosh HaShanah, 5712
By the grace of HaShem, blessed is He,

(His honorable holiness, the Alter Rebbe, stated the following in a
discourse:)*!

The verse states,*? “They will speak of the glory of
Your kingdom, and they will tell of Your power; To inform
the sons of man of His mighty deeds and the glorious splendor
of His kingdom.”

Now, the primary construct of the attribute of
kingship-Malchut is from the quality of might-Gevurot. This
is to say that in order for it to be possible for the existence of
separate beings and the worlds of Creation-Briyah, Formation-
Yetzirah, and Action-Asiyah to come forth from the true
reality of the simple singularity of the Unlimited One,
HaShem-ami, blessed is He, it is necessary for there to be
concealments and restraints.

31 Prior to beginning this discourse, the Rebbe stated that this discourse is
found in the writings of the Tzemach Tzeddek stating that it is a copy of a
discourse said by the Alter Rebbe, Rabbi Shneur Zalman of Liadi, and recorded by
Rabbi Pinchas Reizes of Shklov. It was said on the night of Rosh HaShanah 5566.
(It was subsequently printed in the additions to Maamarei Admor HaZaken,
Hanachot HaRav Pinchas, p. 186 and on.)

32 Psalms 145:11-12
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For, when it comes to the aspect of the world of
Emanation-Atzilut, “He and His life force are one.”®* This is
analogous to the powers of the soul as they spread forth into
thought, speech and action. It is the same with the aspects of
the world of Emanation-A¢zilut, that even the vessels (Keilim)
therein, are all entirely an aspect of Godliness.

This is not the case however with the worlds of
Creation-Briyah, Formation-Yetzirah and Action-Asiyah,
which are called the world of separation (Olam HaPirud). In
other words, even the angelic beings therein, about whom it
states,>* “The hosts of the heavens bow to You,” are
nevertheless in a state in which they experience tangible,
separate existence. They thus are external and possess some
element of free choice. (It should be noted that it is quite
wondrous that it states here that angels possess an element of
free choice. For, it explicitly states in Tanya,* that angelic
beings have no freedom of choice.® Here however, the Alter
Rebbe states that they do possess an element of free choice,
and brings a proof of this.>”) This is as our sages, of blessed

33 Introduction to Tikkunei Zohar 3b; Tanya Iggeret HaKodesh, Epistle 20

34 Nehemiah 9:6

35 Tanya Ch. 39

36 See at length in Ginat Egoz of Rabbi Yosef Gikatilla, translated under the
title HaShem is One, Volume 3, section entitled, “The Gate explaining that the
motion of the intellect-Sechel influences the sphere-Galgal.”

37 As the Rebbe will further explain in later discourses of this year, although
on the one hand, angelic beings are utterly sublimated to the will of HaShem-n"i,
blessed is He, they nevertheless possess an element of independent existence and
an element of concealment, to the extent that they can be mistaken as having
independent power. Thus, the error of idolatry can arise from their existence,
which would not be the case if they were entirely nullified of independent being.
See the discourse entitled “Vayikach HaShem Elokim” of this year 5712 —
Discourse 3, Ch. 4 and the citations there; Also see Likkutei Torah Behar 43d;
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memory, stated,*® “They removed Metatron from his place and
smote him with sixty rods of fire.”

We must therefore state that the construct of kingship-
Malchut is first from the aspect of the might-Gevurot of
HaShem, blessed is He, so that by means of concealments and
restraints, the worlds of Creation-Briyah, Formation-Yetzirah,
and Action-Asiyah can subsequently be drawn forth into
existence. For, if this was not the case, everything would be in
a state of complete limitlessness.

On the other hand, we must also state that there must
be an aspect of sweetening the judgements (Gevurut). For, if
this was not the so, the created beings could possibly remain
entirely separated. It is with respect to this that it states,*
“Avraham was awakened and crowned, and he rectified the
throne.” Thus, through the sweetening of the judgments
(Gevurot) it is possible for the separate worlds of created
beings to come to be in a state of sublimation and nullification
of their sense of self (Bittul) to HaShem-1"17, blessed is He.
This is as stated,*® “The hosts of the heavens bow to You.”

Maamarei Admor HaZaken 5565 Vol. 1, p. 14; Sefer HaMaamarim 5682 p. 19;
5697 p. 234; Siddur Im Divrei Elokim Chaim p. 170d. (Also see Pilpul HaTmimim
(Kfar Chabad), Kovetz 17, p. 324 by Rabbi Benyomin Walters for a lengthy
clarification of this portion of the discourse with additional explanations.)

38 Talmud Bavli, Chagigah 15a

39 Zohar I1I 99b

40 Nehemiah 9:6

23



Now, it states,*! “In the beginning of the rule of the
King, He engraved an engraving in the upper purity.”*? That
is, it arose in His simple will to have a dwelling place in the
lower worlds.** Nevertheless, it subsequently is necessary for
there to be an arousal of the, “feminine waters,” from below to
above, so that He should derive delight from the sublimation
of the created beings, all of whom, “are as nothing before
Him.”#

However, we must understand how it is possible for
Him to derive delight from them? That is, this is analogous to
the nullification of a fly to a human being, in that there is
utterly no comparison between them. In the same manner,
everything was created through numerous restraints and
constrictions (7zimtzumim) throughout the entirety of the
chaining down of the worlds (Hishtalshelut). 1t is thus
necessary for there to be an awakening from below to Above,
to draw forth the aspect of pleasure (7a’anug), as in the
verse,* “Then you will delight in HaShem-n"v.”

Now, it is necessary to draw this forth on Rosh
HaShanah specifically, which is called,*® “This day is the

41 Zohar I (Bereishit) 15a

42 See at length in Shaar HaYichud of the Mittler Rebbe, translated as The
Gate of Unity, Ch. 10-11.

4 Midrash Tanchuma Bechukotai 3; Naso 16; Bereishit Rabba 3; Bamidbar
Rabba 13:6; Tanya Ch. 36 and elsewhere.

44 Zohar I 11b; Daniel 4:32

4 Isaiah 58:14

46 Musaf Liturgy of Rosh HaShanah (Talmud Bavli, Rosh HaShanah 27a).
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beginning of Your works,” in that it is the day that everything
returns to its beginning. It is for this reason that it states,*’
“On Rosh HaShanah recite verses of kingship before Me.”
Similarly, it states,*® “And HaShem-7" has distinguished
you today to be a treasured people for Him,” utilizing terms of
pride. This is like when a precious object is brought before
the king, and praised before him, so that the king is drawn to
delight in it.*® Thus, it is for this reason that we recite,’® “In
every generation crown God, for He alone is exalted and
holy.” That is, we must draw forth HaShem’s pleasure in the
aspect of His Kingship. This is also the reason for the recital
of the three paragraphs that begin with, “Therefore-
U’VeChein-191,>! that we recite on Rosh HaShanah, all of
which is for the above reasons.

Now, we must further understand this. For, if the
above is the case, then on the eve of Rosh HaShanah, prior to
the aforementioned drawing forth of the Supernal pleasure to
create the worlds through our recital of the verses of kingship,
from where do the worlds derive their existence?

47 Talmud Bavli, Rosh HaShanah 16a; 34b

48 Deuteronomy 26:18

49 This Rebbe will clarify this at greater length in the discourse of later this
year, 5712, entitled, “Livyatan Zeh — This Leviathan You fashioned to be amused
with,” (Discourse 15).

30 Amida Liturgy of Rosh HaShanah

! Amidah liturgy of Rosh HaShanah; See Zohar II 52a
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The explanation, however, is as known, that there are
inner (Pnimiyut) and outer (Chitzoniyut) aspects to everything.
This is clearly observable in thought, speech, and action,
within each of which, the soul manifests. However, it is clear
that the power of the soul that manifests in speech is more
inner than the power of the soul that manifests in action.
Similarly, the power of the soul that manifests in thought is
more inner than the power of the soul that manifests in speech.
Nonetheless, each of them include all three aspects, that is,
each includes ChaBa”D, ChaGa’T and NeHi”Y]? as is
clearly observable that even action includes all three. It is
only that one is a more inner aspect, whereas the other is a
more external aspect.

It is the same way with the creation of the worlds, that
is, with the attribute of kingship-Malchut, in that it possesses
all the Sefirot within it, as mentioned above. Because of this,
the angelic beings that receive from the attribute of kingship-
Malchut, have a grasp of Godliness, delight in the ray of the
Indwelling Presence of HaShem-1m, blessed is He,>® and
have six wings etc.>* (It may be pointed out that the three
categories ChaBa”’D, ChaGa”T and NeHi”Y are reflected in
this specification. That is, the matter of the intellectual
Sefirot, ChaBa”D, is reflected in the fact that they have a
grasp of Godliness and delight in the ray of the Indwelling
Presence of HaShem-1"i7, blessed is He. The six wings refers

32 See at length in Shaar HaYichud of the Mittler Rebbe, translated as The
Gate of Unity, Ch. 30 & 41, and the commentative explanations and citations there.

33 Rambam Hilchot Teshuvah 8:2; Tanya Ch. 39

34 Isaiah 6:2
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to the matter of the six emotive Sefirot, ChaGa”T and
NeHiY.) If this is the case with the angelic beings, then it is
certainly the case with souls.

Now, the Sefirah of kingship-Malchut receives
influence from Zeir Anpin. However, there are two general
manners in which it may receive influence. There is an aspect
that is called, “face-to-face” (Panim b’Panim), and there is an
aspect that is called, “back-to-back™ (Achor b’Achor). The
aspect of, “face-to-face” (Panim b’Panim), is when the Sefirah
of kingship-Malchut receives from the inner aspect of Zeir
Anpin. This is analogous to a person who hears and receives
words of wisdom directly from the mouth of the wise sage.
There are others, however, who receive in a way of externality
(Achorayim), solely from the aspects of NeHi”Y. This is
analogous to receiving the intellect and wisdom from the
written word of the sage. In other words, although the
intellect is manifest within the writing, nevertheless, it is
received only through the external aspect (Achorayim),
through the Sefirot of NeHi”Y (or even lower, the aspect) of
action-Asiyah. (This is especially true when the recipient only
receives it in an external manner, with his attributes of
NeHi’’Y alone.)

Now, it states about Rosh HaShanah,’> “Blow the
shofar at the New Moon, at the covered time-Kese-0> for our
festival day.” This is analogous to a king who, when he
wishes to rouse fear, conceals himself. Thus, at this time of

concealment, the worlds are sustained in their existence solely

35 Psalms 81:4; Talmud Bavli, Rosh HaShanah 8a; Beitza 16a
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by the “impression of life” (Kista d’Chayuta),’® and they only
receive from the aspects of NeHi”Y, meaning, in an external
manner (Achorayim). At such a time the recipient receives
only from the aspects of NeHi”'Y, and it thus is called, “back-
to-back” (Achor b’Achor).

In contrast, when the kingdom is in a state of joy, then
the king reveals himself, and makes a feast. It is about such a

57 <

time that the verse states,”’ “and His right arm embraces me,”

which refers to the subsequent holiday of Sukkot.>®

Thus, on Rosh HaShanah, we must call out to the
King, that He should return His face and inner aspect toward
us. That is, it is necessary to draw forth the pleasure from the
root of all pleasures, through the verses of the Torah that we
recite. For, the Torah came forth from wisdom-Chochmah,>®
and is rooted even higher, in the inner aspect of the crown-
Keter (Desire), in the aspect of the Ancient One-Atik
Himself.5°

Nevertheless, this alone is inadequate, because the
attribute of kingship-Malchut is the aspect of speech (Dibur),
as it states,®! “By the word of HaShem-1"1 the heavens were

62 <«

made.” Thus, since,’* “a prisoner cannot free himself from

36 Zohar I 83a

57 Song of Songs 2:6; 8:3

58 See Pri Etz Chaim Shaar Rosh HaShanah Ch. 1; Shaar HaSukkot Ch. 4;
Likkutei Torah Drushei Sukkot 79a-b; Shmini Atzeret 87a and elsewhere.

39 Zohar II 62a; 85a; 121a

0 Likkutei Torah Bamidbar 7a and elsewhere; See at length in Shaar
HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 25-26 and the
explanations there.

61 Psalms 33:6

62 Talmud Bavli, Brachot 5b
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prison,” it is necessary for the speech to be accompanied by
the blowing of the Shofar. In other words, there must be the
aspect of the Tekiyah, which is the simple cry of the desire of
the heart (Re 'uta d’Leeba), whereby the concealed essence of
the heart is drawn forth into revelation.> Through this, “a
spirit awakens a spirit and draws forth a spirit,”®* from
concealment into revelation, drawing forth the aspect of the
Supernal desire.

Now, all this is specifically accomplished through the
Shofar. For, as known, there are four categories, which are the
inanimate (Domem), the vegetative (Tzome ach), the animate
(Chay), and the speaker (Medaber). The lowest is the
inanimate (Domem), yet we nevertheless see that the
vegetative (Tzome’ach) is dependent upon what it receives
from the inanimate (Domem). Similarly, the animate (Chay) is
sustained by the vegetative (7zome’ach) and the speaker
(Medaber) is sustained by the animate (Chay) etc.

The reason is because, at its root, the inanimate
(Domem) is from the loftiest level of all, from the aspect of the
world of Tohu-chaos, as we see empirically that in the
summertime, there is a revelation of something from nothing

(Yesh m’Ein) specifically from the inanimate (Domem), from

63 This Rebbe will clarify this at greater length in the discourse of later this
year, 5712, entitled, “Atem Nitzavim — You are standing this day, all of you, before
HaShem-nmi” (Discourse 15).

4 See Zohar I1 162b; Zohar I 99b
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which all the grasses and trees grow. This is because the
loftiest of them all can chain down and descend the furthest
down.

Now, in man, there is the aspect of rectification
(Tikkun), which refers to the Godly soul that is within him,
which is the aspect of the sublimation of the power of
nullification-Ko’ach Ma” h-n"n 13 of wisdom-Chochmah-
mnon, that causes refinement.®> However, man also possesses
the aspect of the protrusion of Nogah-ia1, which is called the

2966

“image-Tzelem-0%%, and is that which is refined.

67 “in the time that the Holy Temple was standing,

Therefore,
rejoicing was only through the consumption of the sacrificial
meats,” which is the aspect of the animate (Chay). For, when
the aspect of the protrusion of Nogah-131 is refined, then there
is great joy, since it is rooted in a much loftier source.

It is for this reason that through the Shofar-191w we can
draw forth the aspect of delight (7a’anug) from the Supernal
source of delight. This is accomplished through,®® “improve
your deeds-Shifru Ma’aseichem-03"wyn 179w.” In other words,
through man® and the refinement reflected by the Shofar-
9w, that is, the one who refines and that which is refined,

there is an ascension of the “feminine waters” from the aspect

5 Etz Chaim, Shaar 53 (Shaar Mochin d’Tzelem) Ch. 8; Shaar 39 (Shaar
Ma”n uMa”d) Drush 1; Shaar 19 (Shaar Rapa”ch Nitzotzin) Ch. 5 citing Zohar
Pekudei, and elsewhere.

%6 Genesis 9:6

67 Talmud Bavli, Pesachim 109a

8 See Midrash Vayikra Rabba 29:6

% That is, man-4dam-078-45 who possesses the aforementioned aspect of the
power of Ma ”h-1"n-45, which is the source of the ability to refine, as mentioned
above.
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of Tohu-chaos to rectification-Tikkun, which affects the
aforementioned drawing forth. Thus, the verse states,’”® “the
matter is very near to you — in your mouth and in your heart —
to do it.”

However, if there is only the aspect of the sounding of
the Tekiyah, meaning that there is only the aspect of the
drawing forth of the simple sound from the Supernal Source,
the created beings would be incapable of receiving and
withstanding “the fear of Yitzchak.””! Rather, it would be
similar to the statement that,”> “He outstretched His finger
between them and burned them,” meaning that there was a
revelation of the concealed light that was beyond the capacity
of their vessels to receive and withstand. There thus are
angels that are created and nullified of their existence each
day. It is about this that the verse states,”> “He causes
vegetation to sprout for the animal,” about which the Zohar
states,’* “He swallows it up in a single gulp,” through the
aforementioned revelation of light. Similarly, there are
angelic beings that are called,”> “planks of standing acacia
wood (Atzei Sheeteem Omdim),” about whom we recite,’®

“May Your Name be praised forever, our King, Who forms

70 Deuteronomy 30:14

7! Genesis 31:42

72 Talmud Bavli, Sanhedrin 38b

73 Psalms 104:14; Zohar I 18b; Zohar I1I 217a; Sefer HaMaamarim 5663 Vol.
2,p.51.

74 Zohar 111 154b; 240b, See Sefer HaMaamarim 5663 ibid.

75 Exodus 26:15; 36:20; Zohar II 169b; Midrash Shemot Rabba 33:4; 35:6

76 See liturgy of the blessings of the Shema recital; Tur Orach Chayim 59.
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servants, and Whose ministering servants all stand (Omdim)
etc.”

However, about the revelation of the coming future it
is written,”” “and they will enter caves in the rocks and tunnels
in the ground, because of the fear of HaShem-1"17 etc.” This
is why we must also sound the broken short blasts that are
called the Shevarim-oaw.  For, they “break up the
overwhelming strength of the judgments.””® This is the
meaning of the verse,” “You shattered the sea with Your
might; You smashed the heads of sea serpents upon the
water.” That is, it is shattered into small fragments.

The sound of the Teru’ah-1v17n, on the other hand, is
of the root,®® “wimpering-Yeilulei Yalil-7°> 7%, and is in
order to rouse mercy from the thirteen attributes of mercy.
Through this, it can then be followed by the final long blast of
the Tekiyah-nypn, from below to Above, so that it is all in a
manner of “running” (Ratzo) and “returning” (Shuv). (This
concludes the quote from the aforementioned discourse of the
Alter Rebbe.)

Now, the aforementioned discourse of the Alter Rebbe
explains all this in regard to the attribute of kingship-Malchut
of the world of Emanation-Atzilut. In truth, however, it is

77 Isaiah 2:19

78 Zohar I11 99b

7 Psalms 74:13

80 Talmud Bavli, Rosh HaShanah 33b; 34a
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equally applicable to levels that are much higher, in elevation
after elevation (higher and higher, and even higher). For,
regarding what was explained before, that on Rosh HaShanah
everything returns to its beginning, what is meant is not just
that there is an inclusion (Hitkallelut) and concealment
(He’elem) of the attribute of kingship-Malchut alone, but
rather, that there is a complete withdrawal (Siluk).?!

This is as explained by his honorable holiness, my
father-in-law, the Rebbe (in his continuum of discourses of
Rosh HaShanah).®?> He explains that the withdrawal of the
Sefirah of kingship-Malchut is in a manner of concealment in
which it has no existence, which is not comparable whatsoever
to a concealment that has existence.®® This is what is meant
by the specific usage of the terms, “concealment and
withdrawal (He elem V'Siluk) of kingship-Malchut.” In other
words, the concealment of the attribute of kingship-Malchut is
in a manner of withdrawal (Siluk), in that it is utterly nullified
of its existence (and no longer exists). This is similar to the

81 This Rebbe will clarify this at greater length in the discourse of later this
year, 5712, entitled, “Atem Nitzavim — You are standing this day, all of you, before
HaShem-nmi” (Discourse 15).

82 Sefer HaMaamarim 5699 p. 18 and on; 5708 p. 54 and elsewhere.

83 The example given in the discourse of the difference between these two, is
like the difference between the existence of fire in a coal as compared to the fire as
it exists in the flint. The fire of the coal is an example of a concealment that has an
existence, and therefore, it is brought forth into revelation with relative ease,
requiring that one merely blow on the coal. In contrast, there is no existence of
actual fire in the flint, except in the way of the potential of an ability. Thus, it is far
more difficult to bring forth the revelation of fire from the flint, and it requires that
the flint be struck with force and toil. (See Sefer HaMaamarim 5699 ibid. & 5708
ibid.)
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withdrawal (Siluk) mentioned regarding the restraint-
Tzimtzum.

It is thus understood that the concealment and
withdrawal (Si/uk) of the attribute of kingship-Malchut does
not just apply to the aspect of kingship-Malchut of the world
of Emanation-A#zilut. Rather, it applies to all levels of
kingship-Malchut, even including the aspect of kingship-
Malchut of the Unlimited One (Ein Sof), blessed is He.

Now, based upon this, an even greater question arises.
Namely, why is it that Rosh HaShanah was established
specifically on the sixth day of creation, which is the day that
Adam, the first man, was created? Why was it not established
on the twenty-fifth of Elul instead, which is when the entire
world was created?®* For, since the matter of Rosh HaShanah
is the concealment and withdrawal of kingship-Malchut to its
very first Source, and it is from there that there is a renewal of
the totality of the drawing forth of the worlds, just as there was
at the beginning of creation, then Rosh HaShanah should have
been established on the twenty-fifth of Elul, which is the day
that all novel created beings were first brought forth into
existence! Why then was Rosh HaShanah established on the
sixth day of creation, the day when the body of Adam, the first
man, was brought into existence? (The souls already existed

84 Midrash Vayikra Rabba 29; Talmud Bavli, Rosh HaShanah 8a, Tosefot
entitled “L 'Tekufot,” and elsewhere.
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prior to the sixth day and even prior to the totality of creation.
This is as stated,® “The thought of the Jewish people preceded
everything.” Thus, all that was newly introduced with the
creation of Adam, the first man, was the existence of his
body.)

The explanation is as follows: The ultimate intention
in the existence of the worlds is that®® “the Holy One, blessed
is He, desired a dwelling place for Himself in the lower
worlds.” We do not know why He desired this,*” but as
explained,®® there is no questioning a desire. What we do
know, however, is that the reason for creation is that, “the
Holy One, blessed is He, desired a dwelling place for Himself
in the lower worlds.” The beginning of the fulfillment of this
intention for a “dwelling place in the lower worlds,” was on
the sixth day of creation, the day that Adam, the first man, was
created.’® For, the soul is a “part of God from Above,
literally,”! “and He who blows, blows from within Himself,
from His innermost essential being.”

In contrast, the body is physical, and was created in
such a way that at first it was an unformed lump (Golem).
(This is the distinction between the formation of the body of

man and all the other creations.”?)

85 Midrash Bereishit Rabba 1:4

86 Midrash Tanchuma Bechukotai 3; Naso 16; Bereishit Rabba 3; Bamidbar
Rabba 13:6; Tanya Ch. 36 and elsewhere.

87 Sefer HaMaamarim 5679 p. 32; 5700 p. 18 and elsewhere.

88 Or HaTorah Balak p. 997; Hemshech 5666 p. 7 and on, and elsewhere.

8 See Likkutei Torah Netzavim 47¢; Hemshech 5666 p. 20 and elsewhere.

%0 Job 31:2

°! Tanya Ch. 2

92 See Torah Ohr Bereishit 3d and on.
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Thus, when the soul, which is a literally a, “part of
God from Above,” bonded with the body, which is physical,
the matter of, “a dwelling place in the lower worlds” began to
be fulfilled. It is for this reason that Rosh HaShanah was
established specifically on the sixth day of creation, and not on
the twenty-fifth of Elul. For, it is specifically on the day that
Adam, the first man, was created, that the fulfillment of the
intention in creation began, namely, that “the Holy One,
blessed is He, desired a dwelling place for Himself in the
lower worlds.”

In other words, before the creation of Adam, the first
man, there was only an external drawing forth, about which it
states,” “By the word of HaShem-77> the heavens were
made,” which is an aspect of externality (Chitzoniyut). In
contrast, specifically with the creation of Adam, the first man,
there was a drawing forth of the innerness (Pnimiyut), since it
was specifically then that the fulfillment of the desire of “the
Holy One, blessed is He, that there be a dwelling place for
Himself in the lower worlds, began to be fulfilled.”

Thus, it is for this reason that the day of Rosh
HaShanah was established specifically on the day that Adam,
the first man, was created, because this was the ultimate
intention in the “dwelling place in the lower worlds,” namely,
that the inner light should illuminate in the externality of the
world, even below ten-handbreadths. May we have a good
and sweet year, with revealed and apparent goodness!

93 Psalms 33:6
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Discourse 2

“LeHavin Inyan Simchat Torah -
Understanding the matter of Simchat Torah”

Delivered on the day of Simchat Torah, 5712
By the grace of HaShem, blessed is He,

We must understand®* the matter of Simchat Torah,
which literally means that the Jewish people cause the Torah
to rejoice. Moreover, we must understand the reason why the
order of the day is that the rejoicing of the Torah is brought
about not by toiling in Torah study, but instead, through song

and dance.”?

Moreover, the question about the name of this
holiday, Simchat Torah, is well known.”® Namely, how is it
possible that the Jewish people cause the Torah to rejoice?
Now, upon examination in greater detail, we may add
to this. For, it is known that there are different levels in

Torah.”” That is, at times we find that the Torah is called an

% The Rebbe wrote a note regarding this discourse, to see the discourse
“Lehavin Inyan Simchat Torah” of the year 5679, as well as various points
mentioned in the discourse “Torah Tzivah” of the year 5654, and Shmini Atzeret
5702. (See Sefer HaMaamarim 5679 p. 31 and on; 5654 p. 26 and on; 5702 p. 39
and on.)

%5 See the discourse entitled “Lehavin Inyan Simchat Torah” of the year 5679
ibid. and 5680 p. 67; 5706 p. 40.

% Sefer HaMaamarim 5706 ibid., and in the summary there.

97 See the discourse “Torah Tzivah” of the year 5654 and 5702 ibid. Also see
Hemshech entitled “VeKachah” 5637 Ch. 66 & 68 (Sefer HaMaamarim 5637 Vol.
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“inheritance-Yerushah-nny,” as it states,”® “The Torah that
Moshe commanded us, is the inheritance-Morashah-nwn of
the Congregation of Yaakov.” That is, this is an aspect of
Torah that is equal to every single Jew, irrespective of
divisions of standing or station. It is like an inheritance in its
most literal sense, that it is received automatically, without
inspecting the state or standing of the inheritor, such that even
a child or the like, inherits everything.”®

This is why the verse specifies that it is, “the

b

inheritance of the Congregation of Yaakov.” That is, it even
includes a Jew who is on the level of Yaakov-2py°, which
indicates that the Yod-> is in the heel-Ekev-2py, which is a
lower level than Yisroel-2%w°, which spells the words, “A
head to Me-Lee Rosh-wx1 *5.” This is because an inheritance
is something that comes to the one inheriting automatically,
without any examination of his state and standing.

Now, we also find that our sages, of blessed memory,
stated,!?® “Make yourself fit to study Torah, for it is not yours
by inheritance.” At first glance, it is not understood why they
stated, “it is not yours by inheritance,” when the Torah verse
states that it is, “the inheritance of the Congregation of
Yaakov.” However, the explanation is that there are two

levels in Torah. There is a level in Torah that is an aspect of

2 p. 552 and on; p. 5559 and on) Sefer HaMaamarim 5630 p. 87 and on; 5684 p.
210 and on; p. 222 and on; Discourse entitled “Send for yourself-Shelach Lecha”
5711 (in the prior volume); Discourse by the title “Lehavin Inyan Simchat Torah”
5746.

%8 Deuteronomy 33:4

9 See Talmud Bavli, Nidah 44a in the Mishnah.

100 Mishnah Avot 2:12; Also see Rashi and Midrash Shmuel there.
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an inheritance (as explained above), and there also is a level in
Torah about which it states “it is not yours by inheritance,” but
rather, only comes to a person specifically through work and
toil. This is similar to the dictum,!°! “If a person says, ‘I have
toiled and have not found,” do not believe him; If a person
says, ‘I have not toiled, but have found,” do not believe him.
If a person says, ‘I have toiled and have found,” believe him.”
That is, the finding only occurs through toil, and without the
toil, it is impossible to find.

Now, at times we find that the Torah is an aspect of a
gift (Matanah). This is like what our sages, of blessed
memory, stated,'®? “At first, Moshe would study Torah and
forget it, until it was gifted to him.” In other words, this is
something that is not dependent on the one below at all, not
even in an automatic way (like an inheritance), nor is it
attainable through toil.  Although our sages, of blessed
memory, stated,'® “Were it not for the fact that he caused
delight in his soul, he would not have given him the gift,”
nevertheless, we cannot say that the fact that, “he caused
delight in his soul,” necessitated that he be granted the gift.
For, if that was so, it would be more like receiving a reward,
than a gift. Rather, the essential matter of the giving of a gift,
is that it is completely dependent on the giver.

101 Talmud Bavli, Megilla 6b

102 Talmud Bavli, Nedarim 38a; Midrash Shemot Rabba 41:6

103 See Talmud Bavli, Gittin 50b; Bava Metziya 16a; See Sefer HaMaamarim
5630 p. 87 and on; Hemshech V’Kachah 5637 Ch. 68; Sefer HaMaamarim 5684 p.
210 and on; p. 222 and on; Likkutei Sichot Vol. 13, p. 115 and on.
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It is the same way with the gift of Torah, which is
something that comes from Above, and is impossible for
created beings to attain through their own efforts. This is
because Torah is something that is entirely beyond the
category and capacity of created beings.

Now, it makes sense that regarding the two
aforementioned levels of Torah, namely the matter of the
inheritance (Yerushah) of Torah and the matter of toil
(Yegiyah) in Torah, that it is understood that it is applicable
for the Jewish people to increase joy in Torah through their
own toil. For this is the matter of drawing forth additional
illuminations in the light of Torah. To further clarify, the
matter of the inheritance of Torah is that, since it is something
that is applicable to every single Jew in an automatic way, it
thus indicates that this is the level of Torah that descends to
such an extent that it is applicable to every single Jew, and
thus, does not require any toil whatsoever. However, it is also
understood, that in this level of Torah, it is quite possible and
even applicable for there to be a lack of joy in Torah, and
therefore it is applicable for the Jewish people to increase their
joy in Torah through their toil in Torah.

The same applies regarding the level of Torah that is
attained through toil. That is, since it is possible to attain this
level through toil, this indicates that the descent of Torah from
its essential level, is to the extent that man is able to grasp it
through his toil. It is therefore understood that even in this
level, it is applicable for there to be a lacking in the matter of
joy, but that the Jewish people can increase their joy in this
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level of Torah through their toil and efforts in the service of
HaShem-nmi, blessed is He.

However, we must understand the matter of joy in
regard to the level of Torah that is an aspect of a gift. For, this
aspect of Torah entirely transcends the category of created
beings, and is not something that is applicable or attainable by
the lower beings, not in an automatic way (like the
inheritance, mentioned above), nor is it attainable by means of
toil. Thus, the matter of increase of joy in this level of Torah
is not understood. How is it applicable to say that there is any
lacking in the matter of joy in this aspect of Torah, or that the
joy comes about through the service of the Jewish people and
that they cause the Torah to rejoice?

The explanation may be understood as follows:!%* Tt is
written,!% “All who are called by My Name and for My glory,
I created him, I formed him, I also made him.” The term, “for
My glory-L 'Khvodi->1123%,” refers to the Torah. This is as our
sages, of blessed memory, stated,'® “Glory-Kavod-1123 only
refers to the Torah.” The words, “All who are called by My
Name,” refers to the souls of the Jewish people. This is as

104 See discourse entitled “Lehavin Inyan Simchat Torah” 5679 ibid. and
5705 (Sefer HaMaamarim 5705 p. 69 and on) 5718 (Sefer HaMaamarim 5718 p. 31
and on) 5735 (Sefer HaMaamarim 5735 p. 255 and on).

105 Tsaiah 43:7

106 Mishnah Avot 6:3
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translated by Targum Yonatan,'®” “All who are linked to our
righteous forefathers, upon whom My Name is called.” That
is, they are called by His Name,!®® which means that they are
even higher than the aspect called, “His Name-Shmo-1mnw.”
For example, this is similar to the fact that one who is called
by name is Himself higher than the name.

The explanation is that the term, “My Name-Shmee-
nw” refers to His name HaShem-1"7°, as it includes all four
worlds of Emanation-A¢zilut, Creation-Briyah, Formation-
Yetzirah, and Action-Asiyah. That is, the Yod-> is in the world
of Emanation-A¢zilut, the Hey-n1 is in the world of Creation-
Briyah, the Vav-1 is in the world of Formation-Yetzirah, and
the final Hey-1 is in the world of Action-Asiyah.'®

In even greater detail, it refers to the ten Sefirot of the
world of Emanation-A#zilut. That is, the Yod-> is in wisdom-
Chochmah, the Hey-71 is in understanding-Binah, the Vav-1 is
in the six emotive Sefirot of Zeir Anpin, and the final Hey-11 is
in the attribute of kingship-Malchut of the world of
Emanation-Azzilut.'' This does not, however, contradict what
we stated above, that the four letters correspond to the four
worlds of Emanation-Atzilut, Creation-Briyah, Formation-

Yetzirah, and Action-Asiyah. This is because, the ten Sefirot

107 Targum Yonatan to Isaiah 43:7

108 See Exodus 3:6, and Ginat Egoz of Rabbi Yosef Gikatilla, translated as
HaShem is One, Vol. 1, p. 354. That is, HaShem, blessed is He, identifies Himself
to Moshe as “The God of Avraham, the God of Yitzchak, and the God of Yaakov,”
thus placing His Name upon them, and taking on their names.

109 See Etz Chaim, Shaar 42 (Shaar Drushei ABY”A), Ch. 1, and elsewhere.

110 See Etz Chaim Ibid. Ch. 1-2; Shaar 3 (Seder Atzilut of Rabbi Chaim
Vital), Ch. 1; Shaarei Kedusha of Rabbi Chaim Vital, Vol. 3, Ch. 1; Tanya Iggeret
HaKodesh Ch. 4.
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of the world of Emanation-A#zilut dwell within the worlds of
Emanation-Atzilut, Creation-Briyah, Formation-Yetzirah, and
Action-Asiyah. That is, the aspect of wisdom-Chochmah,
which is called “the upper father” (4bba Ila’ah) (and is the
Yod->) dwells within the world of Emanation-Azzilut.''! The
aspect of understanding-Binah, which is called “the upper
mother” (Imma Ila’ah) (and is the Hey-17) dwells in the throne,
which is the world of Creation-Briyah. The six emotive
Sefirot of Zeir Anpin (which is the Vav-1) is in the world of
Formation-Yetzirah (and corresponds to the aspect of
Metatron-1"17vvn).! 12 The Ophan-cycles (which are the aspect
of kingship-Malchut, and correspond to the final Hey-7) is in
the world of Action-Asiyah.'!3

Now, this matter applies not only to the particular
world of Emanation-Atzilut, but also to the aspect of
Emanation-A#zilut of the general worlds (Klallut), which refers
to the Light of HaShem-1"7, blessed is He, that precedes the
restraint-7zimtzum, wherein there also is the matter of the
Name HaShem-a"i. Thus, when the verse states, “Everyone
who is called by My Name,” it is in reference to the Jewish
people, who are called and drawn forth with My Name.

Now, since “My Name-Shmee-n2” is lower than the
One who is called and drawn forth by, “My Name-Shmee-
nw,” we therefore find that the souls of the Jewish people
transcend the aspect of the Name HaShem-a"v1 as it is

111 See Mikdash Melech to Zohar II 220b; Torah Ohr 75a and elsewhere;
Sefer HaMaamarim 5696 p. 119.

112 See Pardes Rimonim, Shaar 16 (Shaar ABY”A), Ch. 4 and elsewhere.

113 Tikkunei Zohar, Tikkun 6, 23a.
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manifest within the world of Emanation-A#zilut and even
transcend the aspect of Emanation-Azzilut of the general
worlds (Klallut), all of which are only the aspect of a name in
relation to the souls of the Jewish people. In other words,
even though the term Emanation-Atzilut-m%¢x is of the root

114 and

“near Him-Etzlo-17%R,” indicating its proximity to Him,
this certainly is the case regarding Emanation-A#zilut of the
general worlds (Klalluf), nevertheless, it also already
possesses an aspect of separation and emanation-Ha ‘atzalah-
n2uxa. 115 Thus, it is only the aspect of a name alone relative to
the souls of the Jewish people, who even transcend this aspect.

Thus, what is meant by the verse, “All who are called
by My Name,” is that the Jewish people are the ones who
draw forth HaShem-n"i> Himself, blessed is He. In other
words, it goes without saying that they draw forth the aspect
of the Name HaShem-n", blessed is He, that has an
explanation and interpretation (whether it is the explanation
that the Name HaShem-1"71> means “He who brings
everything into existence-Mehaveh-min,” or whether it is the
explanation that, “He is and He was and He will be-Hoveh
V’Hayah V’Yihiyeh-momm M mMa” as one, which entirely
transcends the natural order). Rather, they even draw forth the
Name HaShem-n" that entirely transcends explanation and

116

entirely transcends all vowels, ' about which our sages, of

114 See Pardes Rimonim ibid. Ch. 1, and elsewhere.

115 See Pardes ibid.

116 See the discourse entitled “Shiviti” 5720 (Sefer HaMaamarim 5720 p. 160
and on), and the Rebbe’s citation to Ginat Egoz of Rabbi Yosef Gikatilla, translated
as HaShem is One, Volume 1, where this is explained at great length.
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blessed memory, stated,'!” “Before the creation of the world
there was Him and His Name alone.” In other words, this
refers to the illumination and revelation of the Essential Self
of the Singular Preexistent Intrinsic Being of HaShem-n"
Himself, blessed is He, Who is drawn forth by the souls of the
Jewish people. For, they are rooted in the Essential Self of the
Singular Preexistent Intrinsic Being, HaShem-nn Himself,
blessed is He, and they thus have the ability to draw forth this
aspect of HaShem-nmm, blessed is He, even of the loftiest of
levels.

We may bring a proof of this from the teaching of our
sages, of blessed memory, who said,!'"® “The Holy One,
blessed is He, consulted the souls of the righteous to create the
world.” The matter of consultation relates to the revelation of
light and illumination, as to whether there should be a
revelation. This consultation applies not only to the revelation
of light that is for the worlds, but also to the revelation of light
as it is to Himself. That is, even with respect to the light that
is included in His Essential Being, blessed is He, this
consultation is applicable. This is because, since this is an
aspect of light, it is not the existence of His Essential Being
Himself, blessed is He, and is thus an aspect of revelation, and
when it comes to all revelations Above, all revelations are
only by virtue of His desire and will, and all revelations that
are by His desire and will are done with intent. Thus, it is

117 pirke D’Rabbi Eliezer, Ch. 3
118 Midrash Ruth Rabba 2:3
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automatically understood that even in this revelation, the
matter of consultation is applicable.

Now, since there is consultation with the souls of the
righteous 7zaddikim over all matters of revelation of light and
illumination, it is understood that the souls of the Jewish
people transcend all matters of revelations of light. Therefore,
every matter of light, including the light that is included in His
Essential Being, blessed is He, is only considered to be the
aspect of a name relative to the souls of the Jewish people and
is drawn forth by their hand.

To further explain, since every matter of light and
illumination, including the light that is included in His
Essential Being, is not actually His Essential Being Himself,
blessed is He, but only an illumination of light, it is therefore
applicable and possible for there to be a restraint-7zimtzum
and constriction in it. This is further necessitated by what is
stated in Torah Ohr,'" namely, that in the Luminary, which
refers to the Unlimited One, HaShem-7"17> Himself, blessed is
He, no constriction-7zimtzum or concealment is applicable
whatsoever, God forbid. On the contrary, the Luminary
Himself is revealed. However, what this demonstrates and
necessitates, is that, when it comes to all levels of light and
illumination, restraint and constriction (7zimtzum) 1is
applicable, even in the loftiest levels of light and illumination.

Thus, since restraint (7zimtzum) is applicable in the
light, it is the light that is the source for the existence of

worlds, since there is an aspect of change in it, and there are

119 Torah Ohr, Vayera 14b
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inner and outer aspects. This is not the case, however, with
the souls of the Jewish people, which are rooted in the
Essential Self of HaShem-i"i7, blessed is He. Therefore, all
aspects of light and illumination are only an aspect of a name
in relation to them, and it is by their hand that they are drawn
forth, since they are the ones consulted regarding the

revelation of light.!2°

Now, just as the above is the case in regard to the
matter of the light (“My Name-Shmee-1n0"), it is likewise the
case with the matter of the Torah (“My glory-KAvodi-"1123").
For, the Torah is also an aspect of light, as it states,'?! “[You]
cover yourself with light as a garment,” which refers to the
Torah.!?? That is, it is solely the aspect of light (Ohr).

In greater detail, however, we find that in Torah there
is the matter of wisdom-Chochmah, and the matter of light-
Ohr. With respect to the wisdom-Chochmah of Torah, the
Torah is compared to water.!?* For, water has no color, but its
color changes according to the coloration of the vessels it is
placed within. It is this same way with the Supernal wisdom

120 This Rebbe will further discuss this in the discourses of later this year,
5712, entitled, “Livyatan Zeh — This Leviathan You fashioned to be amused with,”
(Discourse 15), and “B’Sha’ah SheHeekdeemoo — When Israel accorded
precedence to ‘“We will do’ over ‘We will hear,”” (Discourse 18) and elsewhere.

121 Psalms 104:2

122 See Likkutei Torah, Drushei Shmini Atzeret 86a, 91b and elsewhere.

123 Talmud Bavli, Taanit 7a
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of the Torah, which itself transcends grasp, but can come forth
into grasp in a number of different ways of comprehension.

Beyond this, there is also the light-Ohr of Torah,
which transcends even the wisdom-Chochmah of Torah. It is
the Jewish people who draw forth the aspect of the light-Ohr
of Torah into the aspect of the wisdom-Chochmah of the
Torah.

Beyond this, however, the Jewish people actually draw
forth the aspect of the Essential Being of HaShem-imm
Himself into the light of the Torah, since the Jewish people are
rooted in the Singular Preexistent Intrinsic Essential Being of
HaShem-n" Himself, blessed is He.

Nevertheless, we must still further understand this.
Why is it that the drawing forth of the Essential Being of
HaShem-nmi Himself, blessed is He, into the Torah, is
specifically accomplished by the Jewish people? That is, it is
well known that the Torah itself is also rooted in the Singular
Preexistent Intrinsic Essential Being of the Unlimited One,
HaShem-n" Himself, blessed is He. What then is the
superiority of the souls of the Jewish people, specifically?

The explanation of the matter is that, as known, the
ultimate intent is that,'** “the Holy One, blessed is He, desired
a dwelling place for Himself in the lower worlds.” This
means that He desired that there be a revelation of His
Essential Being, here below. This is what is meant by, “a
dwelling place.” That is, it is analogous to the dwelling of

124 Midrash Tanchuma Bechukotai 3; Naso 16; Bereishit Rabba 3; Bamidbar
Rabba 13:6; Tanya Ch. 36 and elsewhere.
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human being, wherein the essential self and being of the
person himself dwells within the dwelling, and not merely an
external expression of himself. It is this same way with the
matter of the “dwelling place for Himself, blessed is He,”
meaning that the desire is that there should actually be a
revelation of His Singular Intrinsic Essential Being, blessed is
He.'”> Moreover, He desired that the revelation of His
Singular Intrinsic Essential Being, be below, specifically in
the lower worlds.

This intention is accomplished specifically by the
Jewish people. For, not only are they rooted in the Singular
Intrinsic Essential Being of HaShem-i"> Himself, blessed is
He, but the manner in which they are drawn forth into this
world is that they become an aspect of something that appears
to exist in and of themselves. This is analogous to a son, who
exists independently of his father.

This is not the case with Torah, however. That is,
although it is also rooted in the Singular Intrinsic Essential
Being of HaShem-n"i7, blessed is He, it is nevertheless drawn
forth in such a way that,'?® “the Torah and the Holy One,
blessed is He, are entirely one.” In other words, even as it is
drawn forth in the lower worlds, it remains in a state of unity

with the Singular Intrinsic Essential Being of HaShem-a"17,

125 See Maamarei Admor HaZaken 5565 Vol. 2, p. 489 (and with the notes in
Ohr HaTorah Shir HaShirim Vol. 2, p. 680). Ohr HaTorah Balak p. 997. Sefer
HaMaamarim 5635 Vol. 2, p. 353. Hemshech 5666 p. 3, and elsewhere.

126 See Tanya Ch. 4 and Ch. 23 citing the Zohar. See Zohar 1 24a; Zohar 11
60a; Tikkunei Zohar, Tikkun 6; Likkutei Torah Netzavim 46a and elsewhere.
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blessed is He, and remains at a great and wondrous distance
from the lower beings.

Thus, the intent in creation, namely, “the dwelling
place for Himself in the lower worlds,” is not accomplished by
the Torah alone. This is because the matter of, “the dwelling
place for Himself,” needs to be in an inner manner (Pnimiyut),
and not just in a transcendent, encompassing manner (Makif).
Thus, since the drawing down of the Torah is in a manner that
it remains at a great and wondrous distance from the lower
beings, this does not fulfill the intention of “a dwelling place
for Himself, blessed is He, in the lower worlds.”

Therefore, it is specifically the souls of the Jewish
people which, although they are rooted in the Singular
Intrinsic Essential Being of HaShem-1"7, blessed is He, are
drawn forth below in a manner that they come to be an aspect
of something, in and of themselves, it is specifically through
them that the intention of “a dwelling place for Himself,
blessed is He in the lower worlds,” is fulfilled.

It is through this that we may now understand the
matter of how it is that the Jewish people affect a rejoicing in
the Torah. That is, they draw forth additional illuminations of
light into it. For, as we explained before, the Jewish people
draw forth the aspect of the light-Ohr of Torah into the
wisdom-Chochmah of Torah. Beyond that, even in the aspect
of the light-Ohr of Torah, they affect a drawing forth from the
aspect of the Singular Intrinsic Essential Being of HaShem-
M, blessed is He. This is because it is specifically the
Jewish people who fulfill and complete the intention in
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creation, namely, that there should be “a dwelling place for
Himself, blessed is He, in the lower worlds.”

Through the above explanations we may now also
understand the reason why the manner that the Jewish people
cause the Torah to rejoice is not through study and toil in
Torah, but rather, specifically through song and dance. We
should preface, however, with a continued explanation of the
verse,!?” “All who are called by My Name and for My glory, I
created him, I formed him, I also-4f-7X made him.” The word
“also-Af-R” separates between, “l formed him-Yitzarteev-
1n7¥°” and “I made him-Aseeteev-1n°wy.” The purpose of this
separation is to indicate the advantage of, “I made him-
Aseeteev-rnowy,” over and above the levels listed before,
which are Creation-Briyah and Formation-Yetzirah, and even
beyond the level of, “My Name-Shmee-"nv,” mentioned
before.

In other words, the word “also-Af~X” indicates a
separation and advantage to the level of, “I made him-
Aseeteev-n°wy,” which is the matter of the revelation of the
Essential Self of HaShem-i"1> Himself, blessed is He. It is
for this reason that it states, “I also made him-Af Aseeteev- nx
1Pnwy,” indicating that this is drawn forth specifically through
the matter of Action-Asiyah-7wy. The term “action-Asiyah-

127 Isaiah 43:7
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WY is a term that indicates force,'?® and refers to the matter
of self-restraint (/tkafia). This similarly applies to the matter
of the singing and dancing of Simchat Torah.

As explained by his honorable holiness, my father-in-
law, the Rebbe, in a talk,'?® the matter of the dances (of
Simchat Torah) is in order to accustom the body to delight in
HaShem’s commandments-mitzvot. For, the nature of the
body, in and of itself, is to delight in physical things.
Dancing, however, puts a strain on the body. Thus, the matter
of dancing on Simchat Torah is in order to accustom the body
to take delight in HaShem’s commandments-mitzvot, which is
the matter of action-Asiyah-mwy and force-Kefiyah-i 3.
Thus, it is through this that we attain the loftiest level that is
hinted at in the additional superiority indicated by the words “I
also made him-Af Aseeteev-1nwy Ar.”

This is similarly what is explained in the writings!3® of
his honorable holiness, the Rebbe Rashab, whose soul is in
Eden. (It is noteworthy that, to date, I have only come across

”1B1in the

this matter once in “the words of the Living God,
writings of the Rebbe Rashab, whose soul is in Eden.)

Namely, that although, throughout the year, “study is greater

128 See Likkutei Torah Bechukotai 48a and elsewhere. (That is, it is
specifically the action-Asiyah of the commandments on the part of the souls of the
Jewish people that causes (by force, so to speak) the light of the Unlimited One,
blessed is He, to be drawn forth into vessels.)

129 Sicha of Simchat Torah 5705 Ch. 2 (Also see the Kuntres of Shmini
Atzeret and Simchat Torah of 5712 printed in Sefer HaMaamarim 5709 p. 74, and
subsequently in Sefer HaSichot 5705 p. 58.)

130 At the end of the discourse entitled “Ani LeDodi” 5674 (in Hemshech
5672 Vol. 1, p. 626).

131 The teachings of Chassidut.
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132 nevertheless, in the month of Tishrei, action

[than action],
is greater. This is because the primary service of HaShem-
7", blessed is He, during the month of Tishrei, is in the
matter of action, which also includes the term of force, and
refers to the matter of self-restraint ({tkafia). It is for this
reason that the manner of joy on Simchat Torah is not through
Torah study, but rather, through singing and dancing. For, this
is the matter of action-Asiyah-7wy and force, which
accustoms the body to specifically delight in the performance
of the commandments.

To further explain, the true perfection of the body’s
delight in the fulfillment of the commandments-mitzvot will
take place in the coming future, when the body itself will
receive its vitality directly from Godliness, and the soul will
actually be sustained by the body.!** That is, it will not be as it
is now, in which the body is sustained by the soul.

At first glance, however, we must understand how it is
even possible that the body will be sustained by Godliness.!**
For, it is well known that the primary vitality of the body is
from the soul. For example, the growth of the vegetative
category of beings (7zome’ach) is from the soul of the
vegetative which grows. Similarly, even the inanimate
(Domem) possess souls that sustain them. It thus states in the
writings of Rabbi Yitzchak Luria, the Ari, of blessed

132 Talmud Bavli, Kiddushin 40b; Bava Kamma 17a

133 See discourse entitled “Eleh Toldot Noach” 5637; Hemshech “VeKachah”
5637 Ch. 91-92 (Sefer HaMaamarim 5637 Vol. 1, p. 283 and on; Vol. 2, p. 621 and
on); Sefer HaMaamarim 5698 p. 219.

134 See Sefer HaMaamarim 5679 ibid. p. 33; Hemshech “VeKachah” 5637
ibid. Ch. 88 and on (p. 615 and on). 5698 p. 214 and on.
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memory,'3® that even inanimate objects (Domem) have souls
that enliven and sustain them. Therefore, without the soul, the
matter of vitality is entirely inapplicable. If this is the case
with the inanimate (Domem) and the vegetative (Tzome ach),
then it is certainly the case with the animate (Chai) and the
speaking beings (Medaber). How then is it possible that in the
coming future, the body will live in and of itself?

This question is further strengthened by what we
discover even in regard to Moshe, who when he ascended
above, his body was actually sustained by spirituality. This is
as stated,'’® “He remained there with HaShem-1" for forty
days and forty nights — he did not eat bread and he did not
drink water.” Nevertheless, we find in the Midrash!3’ that
Moshe did indeed suffer by not eating, and suffering is
indicative of a lacking in vitality. Similarly, although we find
that Eliyahu likewise did not eat for forty days and forty
nights, he was sustained by the meal that he ate beforehand.!3®
This being the case, we must understand how it is possible that
in the coming future, the body will live in and of itself, to the
point that even the soul will be sustained by the body.

The explanation of this matter, is that in the coming
future, the intent and desire for “a dwelling place for Himself
in the lower worlds,” will be fulfilled to completion, and the
Essential Being of HaShem-n"7, blessed is He, will be in the

135 Etz Chaim, Shaar 39 (Shaar Ma”N uMa”D) Drush 3; Also see Tanya
Shaar HaYichud VeHaEmunah Ch. 1.

136 Exodus 34:28

137 Midrash Shemot Rabba 47:7

138 See Kings 1 19:5-8
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lower worlds. At that time there will be a revelation of the
aspect of the Singular Preexistent Intrinsic Essential Self of
HaShem-1mi Himself, blessed is He, in the body itself. For,
in relation to the Essential Being of HaShem-1"1 Himself,
blessed is He, there is literally no difference between the soul
and the body, and thus, even the body will be capable of being
vitalized by HaShem-n"7, blessed is He, independently.

Now, although the true reality of this matter will only
be revealed in the coming future, nevertheless, there is a taste
of this every year during the month of Tishrei. For, the
service of HaShem-n"i7, blessed is He, in the month of
Tishrei, is specifically in the aspect of action (Ma’aseh),
through which the Essential Being of HaShem-n"7 Himself,
blessed is He, is drawn forth. More particularly, this begins
on Rosh HaShanah, except that on Rosh HaShanah it is in a
covered and concealed state, whereas on the holiday of Sukkot
it is drawn forth into revelation. This accords with the known
explanation'?® of the verse,'** “Blow the shofar at the New
Moon, at the covered time-Kese-nmo> for our festival day-
b’Yom Chageinu-11°3n1 01°2.” That is, that which is hidden and
“concealed-Kese-n102” on Rosh HaShanah, is drawn forth into
revelation on, “our festival day-b’Yom Chageinu-113n o13,”
which is the holiday of Sukkot. Nevertheless, on the holiday
of Sukkot, the revelation is in an encompassing and

139 See the previous discourse of Rosh HaShanah; Also see Likkutei Torah,
Drushei Rosh HaShanah 54d; Siddur Im Divrei Elokim Chayim, Shaar Rosh
HaShanah 235b, and elsewhere.

140 Psalms 81:4; Talmud Bavli, Rosh HaShanah 8a; Beitza 16a; See the prior
discourse
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transcendent manner (Makif), whereas it is on the subsequent
holiday of Shemini Atzeret that it is drawn forth in an inner
manner (Pnimiyut).'*! Nonetheless, even on Shemini Atzeret
it remains within sealed vessels, and it is specifically on
Simchat Torah that the drawing forth is actualized and brought
forth into revelation. It is for this reason that the primary
service of HaShem-1"7, blessed is He, in action, is
specifically on Simchat Torah, during which the Jewish people
cause the Torah to rejoice with singing and dancing. Then,
from Simchat Torah this matter is drawn forth to be revealed
throughout the rest of the year.

141 Qee Likkutei Torah, Ha’azinu 77¢; Drushim L’Shmini Atzeret 90c, and
elsewhere.
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Discourse 3

“VaYikach HaShem Elokim et HaAdam
VaYanicheihu b’Gan Eden -
HaShem God, took the man and placed him in the
Garden of Eden”

Delivered on Shabbat Parshat Bereishit,
Shabbat Mevarchim Marcheshvan, 5712
By the grace of HaShem, blessed is He,

The!*? verse states,!®® “HaShem-1"1 God, took the
man and placed him in the Garden of Eden, to work it and to
guard it.” We must understand the matters indicated by the
words “to work it-L’Avdah-n72y%” and “to guard it-
L’Shamrah-17nw>” in the Garden of Eden (Gan Eden).

Now, we can say that the word “to work it-L 'Avdah-
n72y%,” makes sense. For, although the Garden of Eden is the
spiritual of the physical, nevertheless, it is necessary that there
be drawings forth of additional illuminations of light into the
Garden of Eden. Thus, we may understand that this is what is
meant by the word “to work it-L ’Avdah-1172v5,” meaning that

142 In the notes of the Rebbe regarding this discourse, he refers to the
discourse entitled “V’Ruach Elokim Merachefet” 5680 (printed in Sefer
HaMaamarim 5680 p. 54 and on).

143 Genesis 2:15
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it refers to the drawing forth of additional illuminations of
light in the Garden of Eden.

However, when it comes to the word, “to guard it-
L’Shamrah-7naw,” guarding indicates that there is something
that is damaging, something destructive, or something that is
otherwise unfitting. Seemingly, this is not applicable in the
Garden of Eden (Gan Eden). For, the Garden of Eden is
entirely good and utterly cannot bear the existence of evil.!*
It is for this reason that after the sin of the tree of the
knowledge of good and evil,'*® “Adam was judged to be
punished by banishment.” This is because in the Garden of
Eden, the existence of evil does not apply. This being the
case, when Adam, the first man, was indeed present in the
Garden of Eden, what necessity was there for this matter of
guarding?

This may be understood!*® through prefacing with a
known matter, namely, that the entirety of the chaining down
of the worlds (Hishtalshelut) is divided into three matters:

144 See Maamarei Admor HaEmtza’ee Vayikra Vol. 2, p. 703; Sefer
HaMaamarim 5662 p. 299; Discourse entitled “Tzav et Bnei Yisroel” of Shabbat
Parshat Pinchas 5711 (translated in The Teachings of the Rebbe, 5711).

145 Midrash Bereishit Rabba 19:9; Petichta to Eicha Rabbati 4

146 See the discourse entitled “V’Ruach Elokim Merachefet” 5680 (printed in
Sefer HaMaamarim 5680 p. 54 and on); Maamarei Admor HaEmtza’ee Bereishit p.
56 and on; 5686 p. 66 and on; Discourse entitled “Bereishit Bara” 5713 (Sefer
HaMaamarim 5713 p. 21 and on).
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World-Olam, Year-Shanah, and Soul-Nefesh.'*” The totality
of the chaining down of the worlds (Hishtalshelut) is founded
upon these three matters. It is for this reason that these three
matters are explained in Sefer Yetzirah,'*® since they are the
foundation of the whole chaining down of the worlds
(Hishtalshelut).'*

A short explanation of them is as follows: World-
Olam-07y refers to the aspect of space (Makom-Dipn),
meaning six directions, which are the four horizontal
directions east, west, south, north, and the two vertical
directions up and down. Now, just as there are six physical
directions of space, there likewise is an aspect of spiritual
space that is connected to the physical. That is, since this is
spirituality that is grasped within the physical, it refers to an
aspect of spirituality that is physically graspable and
comprehendible. It is thus understood that in this spiritual
aspect, there likewise is a matter of six directions.

This may be better understood from the powers of the
soul, since even as the soul is above, it possesses different
powers, such as the power of sight, the power of hearing, the
power of movement and mobility etc. For example, the power

of sight of the soul, as it is above, is similar to what our sages,

147 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One,
Volume 2, Section entitled “The Three aspects of Olam-World, Shanah-Year, and
Nefesh-Soul.”

148 See Sefer Yetzirah Ch. 3; Also see at great length in Ginat Egoz of Rabbi
Yosef Gikatilla, translated as HaShem is One, Vol. 2.

149 See Ohr HaTorah Yitro, p. 816; Sefer HaMaamarim 5628 p. 144, and
elsewhere.
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of blessed memory, stated,!”® “Even though he does not
physically see, the upper aspect of his soul (Mazal) sees.” In
contrast, as the soul descends below, its power of sight is
restricted to only seeing physical things. The same applies to
the power of hearing. That is, the spiritual power of hearing
of the soul, as it is above, is that it hears the Supernal heralds
(Khruzim).">' 1In contrast, as the soul descends below, the
power of hearing is restricted to only hearing physical matters,
and the physical power of hearing cannot hear the spiritual
matters. Therefore, the aspect of the radiance of the soul that
manifests within the body is inadequate to be able to hear the
Supernal heralds (Khruzim), but rather, the essential self of the
soul is necessary for that.!>

We thus find that as the soul descends below, its
powers undergo change, in that they have a relation to
physical matters. However, it is also understood from this,
that the aspect of the spiritual that manifests within the
physical also possesses the aspect of six directions.

Now, in truth, even the aspect of the spiritual that does
not manifest within the physical, possesses the aspect of six
directions. For example, this may be understood through the
matter of intellect. For, although the intellect itself transcends
the aspect of the six directions of space, since the primary
light of the intellect is the intellectual point that does not
possess spatial directionality, nevertheless, as the point is

150 Talmud Bavli, Megilla 3a
151 See Likkutei Torah, Ha’azinu 71d and elsewhere.
152 See Likkutei Torah ibid.
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drawn forth into comprehension, we see that it does possess
directions. That is, the particular details of the comprehension
are its directions, and there are six particular directions, which
are the emotive leanings of the intellect, and the emotive
attributes are six-1 in number.!>

However, because the comprehension conceals the
central point, great toil is necessary to bring out the essential
point of the intellect (which is the point of illumination and the
point of vitality) from the comprehension, as it comes forth in
its length and width. This is because the comprehension
conceals the central point. Thus, the six-directions of space
are called by the name, “World-Olam-0%1y,” which is of the
same root as ‘“‘concealment-He elem-07¥7n,” indicating
hiddenness. For, the six directions cover and conceal the
essential point of vitality.

Now, the matter of Soul-Nefesh refers to the aspect of
the central point of the light and vitality that transcends the
particulars, and even transcends being a generalization (K/all)
to particular details (Pratim). This is to say that although all
the particulars are indeed drawn forth and come from the
central point, nevertheless, the point is not an aspect of a
generalization (Klall) to particulars (Pratim). For, the matter
of a generalization (Klall) is that it is a generalization that
consists of particulars (Pratim), wherein, “the generalization

(Klall) contains only that which is specified in the particulars

153 See at length in the Petach HaShaar — Opening Gateway to Imrei Binah of
the Mittler Rebbe, translated as The Gateway to Understanding.
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(Praf).”’>* In other words, without the particular details, the
generalization is entirely inapplicable, since the entire matter
of the generalization is that it is a generalization of particulars,
in which case “the generalization (Klall) contains only that
which is specified in the particulars (Prat).” This is not the
case with the central point of the light and vitality, which is
something separate, in and of itself, and is not merely a
general principal. Nevertheless, there is a drawing forth from
the central point in an automatic manner, first in a manner of a
generalization to particulars, and then subsequently, even the
particulars are drawn forth. However, it itself is something
unto itself, and it is only that, from it, there is a drawing forth
of the aspect of the general vitality, and the particular vitality,
and the particular powers of the soul.

Now, since the aspect of Soul-Nefesh transcends the
matter of particulars, nor is it even the aspect of a general
principal in relation to them, and on the other hand, the aspect
of World-Olam is the matter of concealment and hiddenness,
to the point that there can come to be an aspect of six
directions, this being the case, how is it possible for there to be
any bond between the aspects of Soul-Nefesh and World-
Olam? In other words, how is it possible for there to be a
bond between the soul and the body?

The explanation of the matter is that this bond between
them, is in a manner of “running” (Ratzo) and “returning”
(Shov). In other words, when the soul manifests within the
body, it immediately comes to be in a state of “running”

134 Talmud Bavli, Bekhorot 6a
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(Ratzo), desiring to withdraw from the body. However, due to
the fact that it senses that the Supernal will of HaShem-1"17,
blessed is He, is that it indeed should be in the body, it thus
comes to be in a state of “returning” (Shov).

We thus find that the bond between the soul and the
body is not something constant or intrinsic, but that it is in a
way of “running” (Ratzo) and “returning” (Shov), withdrawal
(Histalkut) and spreading forth (Hitpashtut). This then, is the
matter of Year-Shanah, which refers to the matter of the
divisions of time.

Now, this matter, that the bond between the soul and
the body must specifically be in a way of “running” (Ratzo)
and “returning” (Shov), is not just due to the bond between the
soul and the body, but it is also due to the light and vitality of
the soul itself. To further explain, the vitality of the soul that
enlivens the body, is in such a way, that the body itself
becomes a living thing. In other words, it is not in a way that
the body remains as something that is dead that the life of the
soul resides in (and enlivens from outside of it), but rather, the
body itself becomes a living thing. It is understood, however,
that this vitality is not essential or intrinsic to the body. For, it
is not possible for that which is essential and intrinsic to be in
this state of manifestation, to the point that they are literally
unified, so that the body itself is alive. Rather, it is only an
illumination and glimmer of vitality that is drawn to it from its
source. It is thus necessary to state that it is in a state of
separation and distance from its source. For, if there was a

revelation of the essential source itself, it would not be
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possible for there to be this union of soul and body, as stated
above. Rather, it is due to the fact that it is separate from its
source that it is able to become unified with the body.

On the other hand, it is also necessary to state that it is
in a state of adhesion (Dveikut) to its source. For, if this was
not so, then there would be no aspect of vitality whatsoever.
(That is, the power of the soul to enliven a body, so that the
body itself comes to be alive, is due to the fact that the soul
itself is essentially alive. Thus, it is due to the fact that it is
alive that it enlivens, causing even the body to live. It is thus
understood that the vitality that spreads forth to enliven the
body must be in a manner that it has an adhesion (Dveikut) to
the essential life of the soul. For, the life of the body, which is
enlivened in an inner manner, is only by virtue of the power of
the essential life of the soul.) Nevertheless, its adhesion is not
truly an aspect of total adhesion (Dveikut), but rather, is in a
way of constant renewal (Hitchadshut), which is the aspect of

“running” (Ratzo) and “returning” (Shov).

Now, these three levels of World-Olam, Year-Shanah,
and Soul-Nefesh, also exist in man’s service of his Maker,
blessed is He, the ultimate purpose of which is to come to love
HaShem-1" and to fear Him, blessed is He. The explanation
of this, is that when a person contemplates matters that bring
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him to love HaShem-7", blessed is He,!>® in a way that is
appropriate to the strengths and capacities of his soul, he will
come to sense and feel that Godliness is something that is very
good for him. This is as stated,'® “Closeness to God is good
for me.” He will thus be roused with love towards Godliness.
However, it is said that this aspect of love is something that is
motivated by the self-interests of the one who loves. For, his
love is due to the fact that this is something that is good for
him, as indicated by the words, “good for me,” in the above
verse. This being the case, this love is an existence of sensory
love, and thus relates to the aspect of World-Olam.

However, there is a higher level of love of HaShem-
7" that is loftier than this type of love, up to the highest
level of love of HaShem-1"7°, blessed is He. That is, his love
for Godliness is not because of his sense that, “closeness to
God is good for me,” but rather, he is essentially drawn toward
Godliness. In other words, his love is not in a manner that he
knows the details of that which he loves, due to which he
loves, but rather, he is essentially drawn toward that which he
loves to such an extent that not only does he not have a sense
of his own existence (as is the case with the love reflected in
the verse, “nearness to God is good for me,” wherein he senses
his own existence, and it is due to his self-love that he loves),
but beyond this, that he does not even sense or feel the love.

155 Rambam Hilchot Yesodei HaTorah 2:2
156 Psalms 73:28

65



In other words, he does not sense and is not even aware of the
fact that he loves.!®’

This is similar to what we find with Rabbi Yochanan
ben Zachai who said,'*® “I do not know on which path they are
leading me.” At first glance, this is not understood, since
Rabbi Yochanan ben Zachai spent his entire life involved in
the study of Torah!>® with love and fear of HaShem-n",
blessed is He. How then could he have stated, “I do not know
on which path they are leading me”? The explanation,
however, is that Rabbi Yochanan ben Zachai was in a state of
complete nullification of his sense of existence (Bittul
B’Metziyut), that is, not only did he not have a sense of self,
like the aforementioned love of “closeness to God is good for
me,” but moreover, he did not even have a sense of the fact
that he loves HaShem-n", blessed is He. For, since he was
in such a state of complete nullification of his sense of self and
existence (Bittul B’Metziyut), he did not even know whether
he loves or not. This type of love, is the love from the aspect
of the Soul-Nefesh.

Now, in order for the love of HaShem-1"11° that is of
the aspect of complete nullification of sense of existence
(Bittul B’Metziyut) to come forth into revelation as tangibly
felt love, this is caused through the medium of the aspect of an
arousal that takes place in the intellect. For, the motion of the
intellect is a motion that is settled and tranquil, and therefore,

157 Also see Ohr HaTorah VeEtchanan p. 330; Sefer HaMaamarim 5627 p.
98.

158 Talmud Bavli, Brachot 28b; Also see Likkutei Torah Masei 90b

159 Talmud Bavli, Sukkah 28a
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an emotional arousal that takes place in the intellect is already
something that relates to the emotions themselves.
Nevertheless, in the arousal that takes place in the intellect,
one feels and senses the essential goodness of the thing itself,
rather than the sense that it is good for him. Thus, the intellect
is the intermediary that draws forth the love that is of the
aspect of complete nullification of sense of existence (Bittul
B’Metziyut) to come forth into revelation as tangibly felt love
of HaShem-1"i7, blessed is He. This then, is the aspect of
Year-Shanah in the love of HaShem-1", which is the
intermediary that draws forth the aspect of Soul-Nefesh (that
is, the love of HaShem-n" that is of the aspect of complete
nullification of sense of existence) into the aspect of World-
Olam (that is, the aspect of tangibly felt love of HaShem-
).

Now, the difference between these two aspects of love
of HaShem-i" as they are in man’s service of HaShem-n"i,
is as follows: The love of HaShem-1"1°, blessed is He, that is
in a way of nullification of sense of self (Bittul B’Metziyut)
will never branch out or give rise to the existence of evil. In
contrast, the tangibly felt love, in which there is an aspect of
the sense that, “there is one who loves,”!%° since there is an

aspect of a tangibly felt sense of self (Yeshut), it is possible

160 See Torah Ohr 114d; Biurei HaZohar Admor HaEmtza’ee 8la-b and
elsewhere.
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that in the abundant chaining down of levels, this can give rise
and branch out into the existence of actual evil.

For example, this is similar to what we find with the
hosts of heaven. That is, on the one hand it states that,'¢' “The
hosts of the heavens bow to You,” meaning that they are
sublimated to Godliness, for which reason they are in their
state of constant revolution from east to west, which is the
matter of their prostration toward “the Divine Presence, which
is in the west.”!62 Nevertheless, there are people who err and
prostrate themselves to the sun.!'®> Now, at first glance, this is
an extremely wondrous matter. For, if it is the case that the
celestial beings are sublimated to Godliness, how is it possible
for any matter of idolatry to arise from them?

However, the explanation of the matter!'®* is that their
sublimation is due to their comprehension and grasp. This is
as stated by the Rambam,'¢® that “all the stars and celestial
spheres (Galgalim) possess a soul, knowledge, and intellect.
They are alive and stand in recognition of the One who spoke
and brought the world into being,” and they are sublimated to
Godliness due to their grasp and comprehension. Thus, since
their sublimation is due to their grasp and comprehension, and
due to the fact that comprehension is grasped in a tangible
manner (Yesh), therefore, even though they are sublimated,
they nevertheless retain a small measure of sense of self

161 Nehemia 9:6

162 Talmud Bavli, Bava Batra 25a

163 See Rambam Hilchot Avoda Zara 1:5 and on

164 See Sefer HaMaamarim 5798 p. 32 and on.

165 Mishneh Torah, Hilchot Yesodei HaTorah, 3:9; Rashi and Tosefot to
Talmud Bavli, Chullin 40a
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(Yeshut) at the very least. Therefore, because they still
possess a small measure of sense of self (Yeshut), even though
they are sublimated to Godliness, nevertheless, this can chain
down through many levels until it is possible for it to give rise
to a matter of actual idolatry. In other words, not only is it
possible for this to chain down to the extent that they hide and
conceal the Godliness, but beyond that, it even gives rise to a
matter that stands in opposition to Godliness. All this is due to
the minor amount of sense of self (Yeshut) that they possess.

The same is true of the tangibly felt love of HaShem-
7", blessed is He. That is, since it is in a state of tangibly
felt sense of self (Yesh), meaning that “there is one who
loves,” it is possible that this can chain down through many
levels to the point that it can give rise to the existence of actual
evil.

This is analogous to a servant who stands sublimated
and subjugated to the king. If he is truly in a state of complete
sublimation to the king, then he will utterly be incapable of
tolerating it, if others give him honor in the presence of the
king. If, however, he is in a state of sense of self (Yeshut), in
even a minor way, then even though he is sublimated to the
king and does everything that the king commands him to do,
he will nevertheless be capable of tolerating being honored by
others in the presence of the king. We thus find that it is the
servant’s lack of total and complete sublimation, that is itself
the cause that others can honor him in the presence of the
king.
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The same is true of the love of HaShem-1"11°, blessed
is He, that is in a state of sense of self (Yeshut). That is, it is
possible for this to branch out and give rise to the existence of
actual evil. It is only when the love of HaShem-n", blessed
is He, is in a way of absolute nullification of one’s sense of
self and separate existence (Bittul B’Metziyut), that there can

be no branching out to give existence to evil whatsoever.

It is with the above in mind that we can now
understand the verse that states,!%® “HaShem-n"1 God, took
the man and placed him in the Garden of Eden, to work it and
to guard it.” That is, although the Garden of Eden (Gan Eden)
is the spiritual aspect of the four physical foundations, there
must nevertheless be these aspects of, “to work it-L’Avdah-
n7y%” and “to guard it-L’Shamrah-nnw,” even in the
Garden of Eden.

The word “to work it-L’Avdah-n729%” refers to the
service of drawing forth additional illuminations of the light of
HaShem-nmi, blessed 1s He, into the Garden of Eden. For,
the ultimate intention in creation is that HaShem,'¢” “desired a
dwelling place for Himself, blessed is He, in the lower
worlds.” The word “for Himself” means for His Essential
Self, specifically. Thus, the matter of, “to work it-L’Avdah-

166 Genesis 2:15
167 Midrash Tanchuma Bechukotai 3; Naso 16; Bereishit Rabba 3; Bamidbar
Rabba 13:6; Tanya Ch. 36 and elsewhere.
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n7ayh,” refers to the service of drawing forth additional
illuminations of the light of HaShem-n", blessed is He, in
the Garden of Eden, to the point that the,!%® “essential root of
the Indwelling Presence of HaShem-n"i, is in the lower
worlds,” and not just lesser revelations (Giluyim).

Similarly, it is necessary for there to be the aspect of
“to guard it-L ’Shamrah-1nwh.” For, it is quite possible that
even in the Garden of Eden (Gan Eden) there can be a love of
HaShem-n"i, blessed is He, that is not in a manner of
complete nullification of sense of self, but rather, a love that is
tangibly felt with a sense of self, that “there is one who loves.”
Thus, since it is possible that from the aspect of the love of
HaShem-1"i that is tangibly felt with a sense of self, there
can be a chaining down, to the point that it can give rise to the
possibility of the existence of actual evil, it is thus necessary
for there to be a matter of guarding against possible damage
and destruction etc., so that there should not come to be any
existence of evil whatsoever from this. This is accomplished
through the love of HaShem-n", blessed is He, in a manner
of complete nullification of one’s sense of self and separate
existence (Bittul B’Metziyut), from which the existence of evil
cannot arise.

Now, these matters of “to work it-L ’Avdah-1372v7” and
“to guard it-L 'Shamrah-n7nw,” apply not only in the Garden
of Eden, but even after Adam, the first man, was judged to be

168 Midrash Bereishit Rabba 19:7; Also see Hemshech “Bati Legani” 5710 (p.
111 and on), and “Bati Legani” 5711 translated in The Teachings of The Rebbe
5711.
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banished, and even during the time of exile, when “because of

169 i banishment

our sins we have been exiled from our land,
after banishment. Here too, there must be the service of
HaShem-ami7, blessed is He, in a way of “to work it-L’Avdah-
172v%” and “to guard it-L 'Shamrah-nanwS.” The service of “to
work it-L’Avdah-n723%,” refers to the drawing forth of
additional illuminations of light in “the Torah is light.”!"°
This is accomplished through the fulfillment of the Torah and
the commandments-mitzvot of HaShem-n", which draw
forth the Singular Preexistent Intrinsic Essential Being of the
Unlimited One, HaShem-n"7 Himself, blessed is He, through
which a “dwelling place” is made for (the essential root of the
Indwelling Presence) of HaShem-n"1, blessed is He, in the
lower worlds.

However, in order for the dwelling to be fitting for
Him to dwell in, the dwelling must be a clean dwelling.!”! Tt
thus is necessary for there to also be the matter of guarding, so
that there should be no branching out of this, to give any
existence to evil whatsoever. This requires that there be the
aspect of sublimation and subjugation (Bittul) to HaShem-
7", blessed is He, for then there can be no branching out to
give rise to any existence of evil whatsoever. This then, is the
service of, “to guard it-L Shamrah-nnw?.”

Moreover, we may state that, quite to the contrary, the
primary aspect of the service of “to work it-L ’Avdah-n7235,”

169 Holiday Musaf liturgy
170 Proverbs 6:23
171 See Likkutei Torah, Balak 70c and elsewhere.
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refers to the service of refinement (Avodat HaBirurim), which
specifically takes place during the time of exile. This is
similar to Adam, the first man, whose primary service of
refinement (Avodat HaBirurim) took place after he was judged
to be banished from the Garden of Eden, and not while he was
still in the Garden of Eden.!”?> For, although in the Garden of
Eden there was a matter of refinement (Birurim), this took
place in an automatic way, similar to the refinements
(Birurim) that took place in the times of King Solomon, which
were in a manner of tranquility.!”® Thus, the primary matter of
refinement (Birurim) was specifically outside the Garden of
Eden. The same applies now, that the primary refinement
(Birurim) is specifically during the time of exile, and it is
specifically through this that we draw forth the essential root
of the Indwelling Presence of HaShem-n"i1, blessed is He,
into the lower worlds. This matter will come to be revealed in
the coming future, when the essential root of the Indwelling
Presence of HaShem-n"i, blessed is He, will be openly

revealed in the lower worlds.

172 See Sefer HaMaamarim 5670 p. 215 and on; Discourse entitled “Tzav et
Bnei Yisroel” of Shabbat Parshat Pinchas 5711 (translated in The Teachings of the
Rebbe, 5711).

173 See Torah Ohr, Bereishit 6a; Likkutei Torah, Bamidbar 4a; This will be
further explained in the discourses entitled “Padah b’Shalom - He redeemed my
soul in peace” (Discourse 5), and “VaYeishev Yaakov — Yaakov settled” (Discourse
6), of this year 5712.
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Through all the above, we may understand the
meaning of the verse,!”* “The spirit of God hovered upon the
surface of the waters,” to which there are two explanations.'”
The first explanation is that the word, “hovered-Merachefet-
nonnn,” shares the same letters as, “the 288 that died-RaPa ’ch
Meit-n"n 791,17 This refers to the two-hundred and eighty-
eight sparks of holiness that are called, “dead-Meit-nn,”
since,!”” “one who falls from his level is called dead.” The
second explanation is that, “the spirit of God-Ru’ach Elohi” ’m-
0178 M7 refers to the spirit of Moshiach.!”®

The connection between these two explanations is that
it is through our work of refinement (Avodat HaBirurim)
which refines the two-hundred and eighty-eight (RaPa”Ch-
n"o7) sparks (the first explanation), that there will be a
revelation of the spirit of Moshiach (the second explanation),
may this occur speedily in our days!

174 Genesis 1:2

175 See the discourse entitled “V 'Ruach Elokim Merachefet” 5680.

176 Shaar HaPesukim of the Arizal to Genesis 1:2; Etz Chaim Shaar 18 (Shaar
RaPa”Ch Nitzotzin) Ch. 1; Likkutei Torah Matot 82d.

177 Zohar III 135b; Etz Chaim Shaar 9 (Shaar Shvirat HaKeilim) Ch. 2;
Likkutei Torah, Chukat 56d and on.

178 Midrash Bereishit Rabba 2:4, 8:1; Baal HaTurim to Genesis 1:2
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Discourse 4

“VaYihiyu Chayei Sarah -
And Sarah’s lifetime was...”

Delivered on Shabbat Parshat Chayei Sarah,
Shabbat Mevarchim Kislev, 5712
By the grace of HaShem, blessed is He,

The verse states,'” “And Sarah’s lifetime was one
hundred years, twenty years, and seven years; the years of
Sarah’s life.” The Zohar poses a question regarding this verse,
as follows:!3° “Rabbi Yossi asked: ‘What is the reason that the
death of Sarah is specifically recorded in the Torah, more than
any other women in the world whose deaths are not recorded
in the same manner in the Torah?” Rabbi Chiya responded:
‘That is not so. Is it not written,'®! ‘And Rachel died and was
buried on the way to Ephrat’? Similarly, the verse states,!8?
‘And Miriam died there,” and likewise,'®® ‘And Devorah,
Rivkah’s nursemaid, died,” and,'®* ‘Shua’s daughter, the wife
of Yehudah, died.” Rabbi Yossi responded: “Regarding all

these others it is not written in the same manner as it is written

179 Genesis 23:1

180 Zohar I 121b and on.
181 Genesis 35:19

182 Numbers 20:1

183 Genesis 35:8

184 Genesis 38:12
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regarding Sarah. Regarding Sarah the verse states, ‘And
Sarah’s lifetime was one hundred years, twenty years, and
seven years; the years of Sarah’s life.” That is, by all the
others, the count of their days and years are not specified as
they are in regard to Sarah. Similarly, by all the others there is
not an entire Torah portion written, as there is with Sarah.’”
The Zohar then continues and explains,!8> “Come and
see: When Chavah came to the world, she adhered to the
snake and he contaminated her, and she caused death to the
world and to her husband. When Noach came to the world, it
states,'®® ‘And he drank of the wine and became drunk, and he
was uncovered within his tent.” When Sarah came, she
descended!®” and ascended,'®® and did not have any adhesion
to him,'®? as it states,'”® ‘And Avram ascended from Egypt, he
and his wife and all that he had.” Thus, because Avraham and
Sarah did not have any adhesion to the side of evil, Sarah
merited eternal life for herself, for her husband and for her
offspring who followed after her.” It is for this reason that the
Torah states, ‘And Sarah’s lifetime,” indicating that she was
meritorious throughout all the days of her life. It thus does not
state, ‘And Chavah’s lifetime,” or utilize this language with
any of the other women. For, Sarah adhered to life, and thus,

299

her life is true life.

185 Zohar I 122b

136 Genesis 9:21

137 From the Holy Land of Eretz Yisroel to Egypt.
188 She ascended from Egypt in purity.

139 The snake

190 Genesis 13:1
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Now, this must be better understood. For, if the
question of the Zohar was about the difference between Sarah
and all other women in the world (as opposed to men, such as
Avraham, Yishmael, Yitzchak and Yaakov, about whom we
do find this language “the life of” utilized), then why does the
Zohar continue and bring an example from a man, Noach,
stating, “When Noach came to the world etc.”? The indication
seems to be that it is all one matter, namely that the damage
caused by Chavah and the damage caused by Noach, was all
repaired through Sarah. We therefore must understand this
matter.

We must also understand why the verse concludes with
the words, “the years of Sarah’s life,” which seemingly is
redundant, since the verse already began with the words, “And
Sarah’s lifetime was one-hundred etc.”

Now, this question is further exacerbated by what is
explained in the teachings of Chassidut!! regarding the matter
that, “Sarah’s lifetime was one hundred years, twenty years,
and seven years; the years of Sarah’s life.” Namely, it is
explained that this verse indicates the refinement of all the
levels of creation, which was specifically accomplished by
Sarah.

To further understand this, we must preface with what
is well known, that the primary refinement was specifically
accomplished by the founding mothers. It is for this reason
that it states regarding Sarah (who was the first of the four

191 See Biurei HaZohar of the Mittler Rebbe, Chayei Sarah 131b and on;
Torat Chayim Chayei Sarah 126b and on.
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mothers),'”? “Whatever Sarah tells you, listen to her voice.”
This is due to the fact that'®® “the Holy One, blessed is He,
gave our forefathers a taste of the coming world while they
were in this world,” and it states about the coming world,!**
“For HaShem-1" has created something new in the land —
that the woman will transcend the man.”

Thus, it is explained regarding the verse, “And Sarah’s
lifetime was one hundred years, twenty years, and seven years;
the years of Sarah’s life,” that these divisions refer to all the
particular levels. That is, the “one-hundred years” refers to
the aspect of the crown-Keter, which is the beginning of the
revelation of the existence of an external illumination of light
from the Essential Being of HaShem-i"7, blessed is He. For,
as known in the wisdom of numerology, the hundreds refer to
the crown-Keter.

Although at times we find'®> that thousands (Elef-q7x)
and myriads (Revavah-7117) refer to the crown-Keter, they
refer to the crown-Keter, as it is unto itself. However, with
respect to how the aspect of the crown-Kefer becomes the root
and source of the world of emanation-A#zilut, which is the
aspect of Arich Anpin, it corresponds to the numeral one-
hundred. This is because, the numeral one-hundred is
comprised of ten that include ten, which is reflective of the
ultimate completion and perfection. The reason for this is

192 Genesis 21:12 — See Rashi who cites Shemot Rabba 1:1 and Tanchuma
Shemot 1, that we learn from this that Avraham was actually inferior to Sarah in
prophecy.

193 Talmud Bavli, Bava Batra 16b

194 Jeremiah 31:22

195 See Biurei HaZohar and Torat Chayim ibid.
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because it is indicative of the aspect of how the crown-Keter
(is not just an aspect of a single point-Nekudah, nor the aspect
of a Sefirah, that divides into ten, but is rather as it) is in a
state of being a complete stature-Partzuf, wherein it possesses
all of the particular levels within itself, which altogether total
one-hundred.!”¢

Nevertheless, the verse specifies “one-hundred year-
Me’ah Shanah-n1w nxn,” utilizing the term “year-Shanah-n1w”
in the singular. This is because the crown-Kefer is the
intermediary between the Emanator, HaShem-1", blessed is
He, and the emanated,'”” and every intermediary must
necessarily possess something of the two aspects to which it is
an intermediate. That is, it possesses the lowest aspect of the
Upper, and the highest aspect of the lower. Thus, the lowest
aspect of the Emanator, blessed is He, even though it is the
lowest level, to the extent that it is called by the term, “year-
Shanah-n1w,” indicating a relationship with the parameters of
time, nevertheless, it still is the lowest level of the Emanator,
blessed is He, and is thus in the singular form, “year-Shanah-
mw.”

The verse then continues and states, “twenty year-
Esreem Shanah-n1w o wy,” which refers to the two aspects of
wisdom-Chochmah and understanding-Binah. They do not
possess the perfection of ten times ten, but each only include
ten, and thus, together they only total twenty. These faculties

196 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of
Unity, Ch. 20.
197 Likkutei Torah, Bracha 99a

79



refer to the intellect, which is the aspect of tangible
comprehension (Hasagah). They therefore already possess a
relation to tangible and separate existence (Yesh).
Nevertheless, even when it comes to them, the term “year-
Shanah-11w” is used, in the singular form. This is because the
intellectual faculties are the beginning of the novel existence
of tangible somethingness (Yesh#), and as known, it is
specifically and solely within the power of the Singular
Preexistent Intrinsic Being, HaShem-1"17 Himself, blessed is
He, to bring tangible novel beings into existence. That is, it is
solely within His unlimited power and ability to bring limited
novel beings into existence from nothing (Yesh MeAyin).!*8
Therefore, the term “year-Shanah-n1w” here is also stated in
the singular form (since the singularity of the Preexistent
Intrinsic and Essential Being of HaShem-n"> Himself,
blessed is He, transcends all division, and transcends even the
aspects conveyed by the terms, “One-Echad-“nx and
“Singular-Yachid-7n").1%

The verse then continues, “and seven years-v’'Sheva
Shanim-o°1w yawy,” which refers to the aspect of the seven
emotive attributes through which the worlds are conducted.
This is as stated,”? “Remember Your mercies, HaShem-1"17,
and Your kindnesses, for they are of the world.” Now, the

198 Tanya Iggeret HaKodesh, Epistle 20

199 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of
Unity, Ch. 10 & 11; Also see Ginat Egoz of Rabbi Yosef Gikatilla, translated as
HaShem Is One, Volume 1, The Gate of Intrinsic Being.

200 psalms 25:6; See Sefer HaMaamarim 5708, p. 273 and elsewhere. The
words of the verse read, “Ki Me’olam Heima-man 02wn 3”7 which although
normally mean, “for they are eternal,” can also mean, “for they are of the world.”
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conduct of the worlds is through a multiplicity of lines and
modes of conduct.?®! This is as stated in the Midrash,??> “The
Holy One, blessed is He, said: ‘If I create the world with
kindness and compassion alone, no one would be concerned
about the consequences of their actions. If I create it with the
attributes of judgment and justice alone, the world would not
be able to withstand it and exist.” It thus is necessary for there
to be a multiplicity of lines and modes of conduct, kindness-
Chessed, judgment-Gevurah, as well as mercy-Tiferet which is
the intermediary between the two, and which binds them
together. It is for this reason that the verse states, “and seven
years-V 'Shevah Shanim-2°1v yaw,” utilizing the term “years-
Shanim-0°10” in the plural form.

It is for the above reasons that the verse regarding
Sarah states, “And Sarah’s lifetime was one hundred-year,
twenty year, and seven years,” since it was she who
accomplished the primary refinement, and affected a drawing
forth from HaShem-1", blessed is He, on all levels. This
being the case, the question posed before is further
strengthened. Namely, if the verse already stated that “Sarah’s
lifetime was one hundred-year, twenty year, and seven years,”
then what is added by the repetition at the conclusion of the
verse, “the years of Sarah’s life”?

201 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of
Unity, Chapter 21-23.
202 Bereishit Rabba 12:15; See Sefer HaMaamarim 5659, p. 2, and elsewhere.
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The explanation is as follows: As known, the ultimate
intention in creation is that?®® “the Holy One, blessed is He,
desired a dwelling place for Himself in the lower worlds.”
The matter of a “dwelling place” is that it refers to a drawing
forth of the Essential Intrinsic Being of the Singular Unlimited
One, HaShem-n"m Himself, blessed is He. This drawing
forth of the Essential Being of HaShem-n"17, blessed is He, is
specifically caused through joy, and not by means of
understanding and  comprehension. For, through
understanding and comprehension we grasp only the aspect of
Godliness that is grasped within the parameters of
understanding and comprehension. It is specifically through
joy, however, that we reach all the way to the Essential Self of
HaShem-nmi, blessed is He.

An example of this can be gleaned from the service of
HaShem-1"i in prayer, which is the primary service of
HaShem-1mi7, blessed is He. This is as our sages, of blessed
memory, stated,?** “Which is the service of HaShem-n"1 that
is performed in the heart? This is prayer.” Now, there are two
matters in prayer. The first is the contemplation (Hitbonenut),
understanding, and comprehension of Godliness. The second
is the delight and joy in Godliness. Now, the understanding
and comprehension are only the receptacles for the joy and

203 Midrash Tanchuma Bechukotai 3; Naso 16; Bereishit Rabba 3; Bamidbar
Rabba 13:6; Tanya Ch. 36 and elsewhere.
204 Talmud Bavli, Taanit 2a
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pleasure, which are the primary aspects of the service of
HaShem-1"i7, blessed is He, in prayer.

Additionally, although the understanding and
comprehension, as well as the joy and delight, come together
as one, since, when one understands and comprehends the
matter, this causes delight and joy, nevertheless, they differ
from each other in substance and differ in their source and
root. For, understanding and comprehension themselves do
not grasp the Essential Being of HaShem-n"i7, blessed is He,
since the intellect, as it is here below, is of absolutely no
comparison to the Supernal intellect. Thus, they are no
different from all other novel created matters or beings that
have utterly no comparison whatsoever to the Essential Self of
HaShem-nmi, blessed is He.

This is as explained®® regarding the words stated by
our forefather Avraham,?°® “I am but dust and ashes.” That is,
his attribute of kindness-Chessed is but an aspect of dust and
ashes in comparison to the Supernal attribute of kindness-
Chessed. How much more so is this certainly the case, with a
person who is engaged in prayer, that his intellect is of utterly
no comparison whatsoever to the aspect of the Supernal
intellect. In other words, the chaining down of the lower
intellect from the Supernal intellect is in such a manner that
through the abundant levels upon levels, there is caused to be
a change to its state of being entirely. This is similarly the
case with the emotions, that the chaining down of the attribute

205 Tanya Iggeret HaKodesh, Epistle 15
206 Genesis 18:27
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of kindness-Chessed of Avraham our forefather, peace be
upon him, from the attribute of the Supernal kindness, is in
such a way that there is a change to its state of being entirely.

It is thus understood from this, that understanding and
comprehension do not grasp the Essential Self of HaShem-
7", blessed is He. This is not the case, however, with
pleasure and joy that are roused in prayer, wherein there is
indeed a revelation of the Supernal delight. This is similar to
what is explained®”’ regarding the chaining down of the
crowns-Keter one from the other. That is, although there are
different levels between the crown-Kefer of one world and the
crown-Keter of the world that is below it, nevertheless, though
they chain down from one another, they are all one matter.?’8

In other words, the light and illumination that is drawn
forth in the aspect of how HaShem-1"17, blessed is He, fills all
worlds (Memale Kol Almin), is drawn forth and chains down
in a manner that it undergoes a change to its state of being
(Shinuy HaMahut). This is not the case, however, with the
illumination of the light of how HaShem-n"1, blessed is He,
utterly transcends all worlds (Sovev Kol Almin). That is, even
though in the aspect of the encompassing circles (Iggulim),
which are transcendent and encompassing, there are indeed
different levels, nevertheless, though they chain down from
one another, they are all one matter.

207 See Likkutei Torah Korach; Hemshech 5672 Vol. 1, p. 148 and on, and
elsewhere.

208 See Shaar HaYichud of the Mittler Rebbe translated as The Gate of Unity,
Ch.7 & 8.
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This then, explains why it is that through joy and
delight in Godliness, there is a revelation of the aspect of the
Supernal pleasure, through which we reach the aspect of the
Essential Self of the Singular Preexistent Intrinsic Being of
HaShem-n" Himself, blessed is He.

Now, the receptacle for the matter of joy (Simchah) is
the nullification of sense of self (Bittul). The explanation of
this is as follows: The verse states,”” “The humble increase
their joy in HaShem-n", and the poor among the people will
rejoice in the Holy One of Israel.” That is, it is through
humility that we come to attain joy. This is as explained by
his honorable holiness, my father-in-law, the Rebbe, in his
discourse by the same title as this.>!® That is, at first glance it
is an extremely wondrous thing, since humility and joy seem
to be two diametrically opposite motions. Humility is a
motion of constriction and withdrawal, whereas joy is a
motion of spreading forth and enlargement. How then is it
possible that through humility a person attains joy?

However, the explanation of the matter is that the
humility is not a lowliness that is brought about due to the
sense of the inferiority of his soul, that he cannot find any

209 Tsaiah 29:19; See discourse entitled “V’Yasfi” in Maamarei Admor
HaZaken 5562 Vol. 1, p. 51 and on; Discourse by the same title in Maamarei
Admor HaEmtza’ee Na”’Ch p. 27 and on; and in the discourses cited before.

210 Of the year 5697 (Sefer HaMaamarim 5697 p. 299 and on; 5710 p. 237
and on).
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good in his soul. Rather, what is meant by the matter of
humility is that he is humble due to the lack of sense of self
entirely. In other words, even though he is well aware of his
positive and advantageous qualities, he does not consider
himself to be an independent existence unto himself
whatsoever. This is because he knows that all of his superior
qualities are not by virtue of his own power at all, but are
solely what have been given to him from Above.

This is comparable to the matters of faith and love of
HaShem-n"ir, blessed is He. This faith is an inheritance from
our forefather Avraham, peace be upon him. The same is true
of the concealed love (4havah Mesuteret) of HaShem-i"7,
blessed is He, (which also includes in it the fear of HaShem-
7m), which likewise is an inheritance from Avraham.?!' The
same is true of all of the other positive qualities. Thus, this is
similar to what we find with Moshe about whom it states,?!
“Now the man Moshe was exceedingly humble, more than any
other person on the face of the earth.” In other words,
although he was well aware of his greatly elevated level and
qualities etc., he was nevertheless humble, since in his mind
he did not consider that those qualities were attained by his
own toil, but rather, because they were granted to him as gifts
from Above, and that had they been given to his fellow, he too
would be at the same level or perhaps even a greater level.

It is this type of humility which is the receptacle for
joy. For, the matter of joy is specifically applicable when one

211 See Tanya Ch. 18
212 Numbers 12:3
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receives a gift, such as when an immense fortune falls into his
possession by inheritance, through no toil of his own.?!3
Therefore, one who senses his own superiority, has not truly
attained complete and perfect joy. This is because he thinks
that he is deserving of everything that he has (in that he thinks
he has earned it). This is especially demonstrated when he is
lacking something, in which case he then becomes depressed,
since he thinks he is deserving and entitled etc.

Thus, true joy is found specifically in one who
possesses the abovementioned quality of humility. Namely,
that although he recognizes his positive qualities, he
nevertheless remains in a state of nullification of sense of self
(Bittul), due to the fact that he is well aware that all his
positive qualities were granted to him as gifts from Above.
That is, he recognizes that were these gifts to have been given
to his fellow man, he would be even better than himself. It is
through this that he attains true perfection and complete joy,
since he is truly joyful for everything that he has through his
knowledge that he is entirely undeserving of it. Thus, even
when he is lacking something, this does not cause him to
become depressed, since he does not think that he is entitled to
anything more than what he has, and quite the contrary, even
when it comes to what he does have, he does not think that he
is deserving of it or entitled to it at all, but he receives it all as
a gift from Above.

In more particular detail, the nullification of sense of
self (Bittul) which is the receptacle for joy (Simchah) needs to

213 See Tanya Ch. 33

