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Section Two

So far in the ma’‘amar, we've learned the following points:

e Hashem wants us to make a dirah b’tachtonim (to reveal His
essence in the physical world) through our own effort and
hard work.

e To enable us to work hard, He created the sitra achra - the
force that works against us when we are trying to reach a
holy goal.

e Hashem gave the sitra achra the ability to convince us of the
irrational belief that transgressing His will has no effect on
our connection to Him. This irrational force is called shtus
d’klipa - unholy irrationality.

e One way to beat shtus d’klipa is through eskafia - working
hard to resist the desires of the animal soul by doing more
good or less bad than you are naturally inclined to do.

e In addition to eskdfia, in order to completely transform the
animal soul we also need shtus d’kedusha - an irrational
commitment to holiness.

e We find examples of shtus d’kedusha in the Gemara when it
describes how the sages would dance and juggle at
chassunas. Since the holiness of a chassuna is beyond the
natural order of creation, these sages realized that the
appropriate way to serve Hashem at a chassuna is by
surpassing their natural intellectual limits and serving Him
with shtus d’kedusha.

e This helped us understand the flow of the Frierdiker Rebbe’s
ma‘amar:
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o First the ma’‘amar explained that shtus d’kedusha is
higher than logic.

o Then, the ma'amar provided examples from the
Gemara of shtus dkedusha that occurred at a
chassuna.

o In order to explain why shtus d’kedusha is specifically
relevant to a chassuna, the ma‘amar explained that
the union between a man and a woman comes from
an extremely high level of G-dliness which is beyond
creation.

o The reason that the sages would dance at a chassuna
is because dancing (unlike walking) involves taking
both feet off the ground, which represents going up
to an incomparably higher level. This allowed the
sages to transcend their intellect and connect to the
holiness of a chassuna.

o Finally, the ma’amar added the point that the infinite
holiness which is revealed in a Jewish marriage is
ultimately expressed in the fact that the union can
result in (potentially) infinite generations of children.

We now understand why shtus d’kedusha is relevant to a chassuna.
However, why is it a necessary part of making a dirah b'tachtonim?

PN MHY92Y DWITRT MOLWT NTIAVH MW rnn'n 6}
NTI2YN Y7XW NNR D ,NNRIDT ,DNNNN T 1D NPT MOWYT
Mown NR 025 ONYNY IWOR NT HYW NDN NWITRPT MOWT
10 210) 1AW INNONM ONYN PV MO0V Pd 0N TIYIT
DWITRT MLWN N NNKRN PNONY NOINW TIYIT MOWN
12 MUY AR NYOND R12D 17D ROR IR (K02 INXINW
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At first glance, we could think that shtus d’kedusha is necessary for a
practical reason; if we need to defeat the ruach shtus (sitra achra),
shtus d’kedusha is a sensible tool to accomplish this job. If the ruach
shtus is an irrational drive for selfish desires, the antidote is shtus
d’kedusha, an irrational drive for holiness.

However, the ultimate goal of creation is not just to defeat the ruach
shtus; the ultimate goal is to create a dirah b'tachtonim, to reveal
Hashem'’s essence in the physical world. Therefore, since everything
that Hashem creates is for the purpose of attaining this goal, we
must say that there is a deeper connection between shtus d’kedusha
and the ultimate goal that we are trying to reach: dirah b'tachtonim.

This point helps us understand the flow of the Frierdiker Rebbe's
ma‘amar:

RN PIVN NN IMRNN VTR NN PP Pwnn T Yy mn
TN NYYNY XM 299D " RDON NN Y N OVRIR MINT
IMNXYHY V1IN PTI2T 1D HHI NIWNA DONPW KRR 1IN ,1D) NIV
NN 'P1 19N NYTY DYLN NYYNOW NXIN NV 'Y RN TV

JNOW DWA T NPT

In order to explain the relevance of shtus d'kedusha to dirah
b'tachtonim, the Frierdiker Rebbe explained that the essence of
Hashem cannot be grasped by intellect. Therefore, in order to
connect to (and reveal) the essence of Hashem to accomplish dirah
b'tachtonim, a Jew must serve Him in a manner that is beyond the
bounds of his own intellect - shtus d’kedusha.

17997 NN LY,V 972TNA A0 72 .30 KW L) OMIPIN XNININ NXD !
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The typical expression that Chassidus would use to describe this
approach would be “NAWMN N2VNY” - higher than that which can be
grasped intellectually. However, the Frierdiker Rebbe says that
Hashem's essence is “NAWN ITM NOVNY” - higher than the realm
of intellect. What is the significance of this extra word?

In order to understand why we need to surpass the realm of intellect
in order to reach Hashem’s essence and make a dirah b'tachtonim,
the following sections will:

1. Explain two intellectual approaches that can be used to
understand a concept;

2. Relate these two approaches to two levels of G-dliness;

3. Show why neither of these approaches are sufficient to reach
Hashem'’s essence.

First, the Rebbe explains the use of the word “37)" (realm) and
outlines the two approaches:

ROR ,MWNN NYYNY PI R RN D'RIRW NWHN PYPT IR WUN

VN PWNY PANYW DWIPD MWD ,MNT MWD TN NHYNH D)
12 W 0" L PIVN PWAN PANY 712 IPRY D'YRWY J9IR NW IR
210N N5V PIRW NN VTPW I DTN PIVII MOOW

The phrase “NWNN NYVNY” could imply that Hashem's essence
cannot be grasped directly to understand what it is, but it is possible
to have some appreciation of His essence by understanding what it
isn't. This method of understanding is known as “N2'5Wn NV
(indirectly understanding something through the negation of other
known qualities).

To clarify that Hashem's essence cannot be understood at all, even
indirectly, the Frierdiker Rebbe uses the term “NaWN 3721 NHVNY" -
higher than the realm of intellect.
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The Rebbe explains the two approaches in greater detail:
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In the sefer Moreh Nevuchim, the Rambam explains that there are two
types of descriptive terms: “0»2VN DIRWMN" (direct descriptive
terms) and “0”'2°9W D IRIN" (indirect descriptive terms).

For example, the descriptive term “0JN" (someone who is wise) in its
direct usage means that the person being described has all the traits
that are involved in being wise (knowledgeable, able to practically
apply his knowledge, etc.). The same holds true for other terms, such
as “)7ON" (someone who is kind), etc. Since the thing being known is
limited, the knower is able to fully understand the thing which is
being described.

However, we can't use a direct descriptive term regarding Hashem:

DN OR D ,072N IR MDY Pw KXY DHYNH DINR
TVROW 1M AP5VN NYT VIN MTONN Pwi D»IHVY
P DT 0,271 912 IR ON IR JTON IR OON IRIND DI

DININN IRWA 2711 ,NNONN 2N DNW D2IvN NYHY

Hashem is unlimited and categorically above our limited
understanding, so we cannot say that we fully understand the
qualities that He has. Instead, when we refer to Hashem as “wise"” or
“kind” we mean that Hashem is “not unwise” and “not unkind.” In
other words, we know that it would be incorrect to say Hashem is

9 NI 3
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unwise, because He clearly is the source of all wisdom. On the other
hand, we can't directly define His wisdom because it is unlimited and
beyond our understanding. Therefore, we are only capable of using
indirect descriptive terms when speaking about Hashem.

Based on this description, it would seem that “indirect descriptive
terms” do not represent any type of intellectual understanding of the
thing being described. The ma‘amar continues to explain that this is
not the case:

NYT INI) I2TH 902 DY PR NYOWN NYTY DYR MM
DWW MNON DT I2TN D9NVW J9IRA ROR DT PR INW ,(AVNN
D”2%0W DIRIN N2 YW 07ANIN 2MD NN ,DINKR 01272
DN 211010 PV DXVWONY NYHWN 19IRL MYIT N2 )0
12 120 NRY TXN XINW 293 92TNY 2PNNN 1Y DN
N1 .07IMN D21Y2 120X RYR ,D7NWI D°I12T2 PI RY RN PY
D) 727N N2 NIAM MWD NPR NPHWH NYTW D"YRWY )20
2" D7%WH %10 1PHW MWD T DT I P LQPDD YT

DY

The Rambam continues to explain that even though “indirect
knowledge through negation” doesn't involve any direct
understanding of the thing itself, it can still be used to “define” (to a
certain extent) the nature of that thing through the process of
elimination. As an increasing number of qualities are negated, the
thing being known indirectly begins to “take shape” in the mind of the
knower. This shows that the knower has some “knowledge” of what
the thing “is” by knowing what it “isn't.”

In summary, the Rambam states that indirect understanding can be
applied to both physical and spiritual concepts (G-dliness), but direct
understanding only applies to physical concepts. However,

(7987 Y70 N7OIN N7ND) NPOIN N P T 4
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Chassidus explains that it is also possible to apply direct
understanding to certain aspects of G-dliness:

129X O12APN IRINT PIVA DI MW 'MTONN NN 9”7V NI
%N "N12 D YONN "N12 P ONTY ROR MPOYRA
.0%1 wabNnY

Above, the Rambam stated that “0?°21N O*IRMN” (direct descriptive
terms) can't be applied to G-dliness. However, Chassidus explains
that there are certain levels of G-dliness that can be described with
direct descriptive terms.

Chassidus explains that direct descriptive terms can be used
regarding the level of mimaley kol almin, the revelation of G-dliness
which is tailored to the limitations of the kelim (vessels) in each world.
However, how can we say that anything limited can still be
considered G-dliness?

The Rebbe explains how a limited revelation can still be considered
G-dliness by clarifying a disagreement between the Rambam and the
Maharal of Prague:

NI VTHN RINW RN °07ININ NYVY M MINT NI P
12 NOVID NPR N72APN YW INYTW PINN DT VTN RN VTP
20WN RN ROR ION PINY 1272 DPR INWTDW P )DW
IRANW DD ,D"ANIN HY PN W IR H5ODINM OwHNMm
950N RINW N"2PN YV MY IWOR IRW ;NN *aRIBN H"INNN
IRW 92D ,8721 2”2 XN HOWN MINW,TNR DN ZOWINM DDWNM

2039 90w TN NOYNY RIN N7APN PRI ,NIRIIW DPIVD

A9V DP9 NNV MO .7 N7 NN /DN DN 279 NNNN IO DN >

N NMAXN N0 NNTPNA 6
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In order for a person to have knowledge, he needs to acquire that
knowledge from the world around him. This implies that there are
three separate things: the person, his intellect, and the knowledge
that the person acquires. If we would (incorrectly) apply this to our
understanding of Hashem, we would conclude that Hashem'’s
knowledge of His creation creates a change in Hashem; first Hashem
did not have knowledge, and then He acquired it. However, this is a
clear contradiction to Hashem'’s unity - there is nothing outside of
Him and He never changes.

To answer this question the Rambam explains in Mishnah Torah that
Hashem’s knowledge is a different type of knowledge; while the
knowledge of a creation needs to be acquired, His knowledge is
essential (it is part of Him and doesn't need to be acquired from an
outside source). Hashem is simultaneously the Knower, the
knowledge about the thing that is known, and the thing that is
known.

However, the Maharal of Prague disagrees with the Rambam on this
point. He says that “knowledge” is a created entity, while Hashem is
the Creator. Therefore it's impossible to say that they are both one.

[Editor’'s note: Even though Chassidus explains that everything is
part of Hashem'’s unity, you still must differentiate between “Creator”
and “creation.” The disagreement here is whether or not Hashem'’s
knowledge is a creation. According to the Rambam, His knowledge is
not a creation. If it was a creation, then it would mean that Hashem'’s
knowledge of His creation would come from a source outside of Him,
which is a contradiction to His perfect unity. The Maharal of Prague
argues that this answer is not satisfactory because “knowledge” is a
creation and not part of the “Creator.” Therefore, you cannot say that
a “creation” is “part” of the Creator.]

How does Chassidus resolve this disagreement?
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M2T IPTIW ROTNY DR PTN IV2IW NNKR W JBigren aRam
R NN AR NN T IMNRY R RI21 D7) RN 200w YN
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The Tzemach Tzedek explains that the Alter Rebbe clearly states that
the Maharal of Prague is correct; knowledge is a creation, and it is
not in the same category as Hashem'’s essence. If so, this seems to
imply that the Rambam’s answer was incorrect. Therefore, we still
have the unresolved question of how Hashem's knowledge of His
creation doesn't present a contradiction to His unity. How do we
resolve this question?

The Tzemach Tzedek continues to explain that the Rambam’s answer
is correct - when framed correctly.

Hashem'’s essence is indivisible and does not have any “components.”
Therefore, regarding Hashem's essence the Maharal is correct; it is
incorrect to say that Hashem's essence includes knowledge.
However, the Rambam was not referring to the essence of Hashem.

The disagreement between the Maharal and the Rambam focuses on
the creations that exist after the tzimtzum, when Hashem concealed
his essence and brought a limited creation into existence. According
to the Maharal, everything after the tzimtzum is considered a
creation, and therefore cannot be grouped together with the
Creator.

.(aryo 3 o Tpna vpn
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However, Chassidus explains that certain “creations” have a special
property that makes them different than the rest of creation.
Whereas we say that the rest of creation becomes “separate” from
Him through the tzimtzum, "G-dliness” is a special category of
creation referred to as “TN YNMMNIN PR TN NN IPR" (loosely
translated as “both the infinite light and the limited vessels [in the
world of Atzilus] are one with Hashem?”). In other words, since these
“creations” remain united with Him, they are still considered G-dly
and can therefore be associated with the Creator. Since Hashem's
knowledge is a revelation of G-dliness, the Rambam can therefore
correctly say that He and His knowledge are one.

Based on this, we are able to resolve the difference between the
Maharal of Prague and the Rambam:

e The Rambam says that Hashem has knowledge of His entire
creation, but this knowledge is not separate from Him.

e The Maharal of Prague argues that knowledge is a creation,
and not Hashem's essence.

e Chassidus explains that Hashem's knowledge is a creation
(Maharal of Prague), but it is a unique creation that is in
complete unity with His essence (Rambam), even after it is
created.

We see from this that when we refer to Hashem as “wise,” we aren't
referring to a limited “wisdom” which is separate from Hashem -
we're referring to how Hashem's essence is expressed through the
limited attribute of wisdom.

RN MDNN MINW ,NYDN2 INIRY DININD 932 vana R N
727 ONW 19IND R OXR DIV WIAINNY DD T IMNXYY
RN M ,072PN DIRINT PIVN W MPIRI DIW RN . TI19)
D°90N "N22 WASNND DMXNXN MINRD PIINTW ROR 1D VTHN

)
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This same principle can be applied to other terms we use to describe
Hashem during davening (kind, mighty, etc.); we are referring to how
Hashem’s essence is united with this attribute within mimaley kol
almin, the limited revelation of G-dliness within creation.

Since this aspect of G-dliness is limited, it is possible to grasp directly
through intellectual meditation. Therefore, it is not Hashem's
ultimate essence, and this level of serving Hashem is not how we
reveal His essence and make a dirah b'tachtonim.

The ma‘amar continues to explain how “indirect descriptive terms”
can also be used to relate to a higher level of G-dliness:

MR DTN MHYI ,D”POW DIRINT PIVD RIN DTN NHYHN
"N L,(APNN DY D) 12TH N2 DPWN PRY IRT ,V"I10N
12900 NYT "V D"V NIWN ITI2 NTOIN

Just as direct descriptive terms (direct understanding) can be used
regarding mimaley kol almin, indirect descriptive terms (indirect
understanding) can be used to relate to sovev kol almin. Even though
indirect understanding isn't founded on any direct knowledge of the
thing being known, it is nevertheless a type of knowledge (* 7722
MW" - in the realm of knowledge), as described earlier in the

ma‘amar.

We see from this that even the level of sovev kol almin is connected to
the limited intellect, and therefore could not be Hashem’s essence.
Since it is not Hashem’s essence, an approach to serving Hashem
which connects to this level is not sufficient to create a dirah
b'tachtonim.

[Editor's note: In more practical terms, we are able to relate to
mimaley kol almin by thinking about limited things we are able to
observe: how Hashem creates the world, the greatness of his
creation, and so on. To relate to sovev kol almin, we can think about
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how Hashem is beyond the limits of creation and how all creation is
insignificant compared to Him.]

This explains why the Frierdiker Rebbe used the expression “ N9VN9
MWD ITAN” - higher than the realm of intellect:

IR 1N ,DININN PIY MDD P VY DNNKR 02727 NN ,DINK
23R ,1”2101 V"IN "N22 PI NTIN,01I5W DIRIN )M 012N
M0 /T AMNXYIA IINT V0N 1M VIINN 10 NYYN5W RaITHA
L(MRNN2 VMTR NI P’ PWHII) MWN ITI 1DDR NHYNY DT
NYT RS 120X ROR ,2PNN DT QW PY ROW 7292 1T ROV
RN NNXY NP5V 1PORYW NVIMN NPOW RN OV ,NP5VN

N55wn

Based on the above, we understand that direct knowledge can be
used to relate to mimaley kol almin and indirect knowledge can be
used to relate to sovev kol almin, but Hashem's essence is completely
beyond the entire realm of knowledge. In other words,
understanding what Hashem's essence “isn't” doesn't bring us any
closer to understanding what His essence “is.”

We can now understand why the Frierdiker Rebbe used the phrase
“AVN ITIN NHYNY” (higher than the realm of knowledge). Since
the level of mimaley kol almin can be grasped intellectually, the
phrase “MWNN NYVNY” (higher than knowledge) also includes the
level of sovev kol almin, which can be grasped through indirect
knowledge (which is included in the “realm” of knowledge). Because
the Frierdiker Rebbe was referring to Hashem’'s essence which
cannot be grasped at all, the Frierdiker Rebbe used the phrase,
“NAWN TN NOVNY” (higher than the realm of knowledge).

The Rebbe explains these three aspects can generally be applied to
three different levels:
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Even though it is explained in Chassidus that all three levels can be
applied to the oros (lights), in general they can be applied as follows:

e The limited revelation of G-dliness in the kelim (vessels) can
be described with direct descriptive terms, and therefore
known with direct knowledge.

e The unlimited revelation of G-dliness in the oros (lights) can
be described with indirect descriptive terms, and can
therefore only be “known” through indirect knowledge.

e Hashem's essence, which is beyond both the oros and kelim,
cannot be described by any terms, and is beyond the entire
realm of knowledge.

Based on this, we can understand the original question from the
beginning of this section: Why is shtus d’kedusha necessary in order to
reach the goal of dirah b'tachtonim?

NMONW PIT ,NNNN2 ‘T 1Y NPTT Pawvn vaa 12m 77O
NS NIX MW ITIN NYNOW T (12) MNXYY RN N2
Mow YINTY MWD TN NYYNYW 19IR2 I OTRD NTIAY
12m DY .(TMVOT MOWN NR N2 NYLAN RNW) ITWITPT
12N YW RIVT I PRW P ,RIRIN VIANY 71DOW YINTY D)

WM
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Since in order to make a dirah tachtonim we need to reveal Hashem's
essence, which is completely beyond the entire realm of intellect, we
need to accomplish this by serving Him in a manner that completely
transcends our own intellect - shtus d’kedusha.

Therefore, since the ability to act in a way of shtus d’kedusha is not
dependent on someone’s intellectual capacity, it is something that
can be demanded of every single Jew.

Now that we understand that we need to serve Hashem in a way that
transcends all limits in order to connect to His essence, we can also
understand the deeper meaning of a teaching of the Ba'al Shem Tov:
Mgy Oliymyyan xRN 00 WIPoN NTW 9”872 9 (7
DN YOW 1N INNWN ]N)'? MW RN TN MDY
NN TN MW DY RIM ,INNWN NN DX

It says in Tehillim, “I have placed Hashem before me constantly.” The
Ba'al Shem Tov interprets the word “NMW” (I have placed) as
“INNWN" (equality) and reads the possuk as “[Since everything is
from Hashem,] | accept everything that happens to me equally
because He is always before me.”

The Rebbe asks how it is possible for a Jew to achieve such a high
level:

DIPN W 0PNWI YN 0T D211V Y2 XRNOWAT PN PIX)
MTIR TN TWRD 22X, 7NN ITNIY MINW DY MW YRR PIPW
PN INNWNNWY ,NTN NN ,NITH 9121 0°11vNn YO NNV

2D wr1In DN AN °

N vosm !
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TINYY RI21D YIANT TWOHR PR 12N IR DMWY RHY TN
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It is understandable how a Jew can recognize that all physical aspects
of his life come from Hashem and can accept all situations equally.
Whether people consider something positive or negative, or a person
receives delicacies or ordinary food, a Jew is capable of accepting all
of these things equally as being sent from Hashem.

However, the teaching of the Ba'al Shem Tov continues to say that a
person should completely internalize that every aspect of Hashem'’s
creation is truly equal. This means whether a Jew has time to learn
Torah and daven or whether Hashem places him in situation where
he is unable to do these things, the Jew feels Hashem's presence
equally in all situations.

How is it possible for a limited person to feel Hashem's presence
equally in all circumstances, and especially to maintain this attitude
consistently (7N)? Isn't this level of consistency impossible to for a
limited person to maintain?

RN RI2ID TWRD PI DIPN I PR MNNWAD PIVY RN PIVD IR
YT NINNN2 MYWYH RN NTIAVNW 11D YIAR MOWHINWH 1702
N9VYN MWN ITIN NOYNY RINW YNNIV NPT )N /1019
YT MINT PIVN 1991 ,NTD 19IRA 97X 11D °HON D) MNPV
R2Y ,TNNT 19IRD ,WNN DIV 922 NNV PINW 2995 N

L% omrw

If a person is serving Hashem in a limited way which does not
connect to His essence, then he will have the challenge of “equalizing”
all the different situations that he faces. Since within the framework
of creation certain things (revealed G-dliness) are superior to others
(concealment), it is unreasonable to expect a limited creation to
overcome these differences.
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However, if a Jew makes a dirah b'tachtonim by focusing on Hashem'’s
essence, which is above all limitation, then he doesn’'t need to make
everything equal - he realizes that everything truly is an equal
expression of Hashem's essence. Since the Jew is approaching
Hashem’s creation from Hashem's perspective and not his own
perspective, this level then becomes possible to attain.

This focus on Hashem's essence to make a dirah b'tachtonim also
explains the overall conduct of the Ba'al Shem Tov:

MTIR TININ YPWW P TR M0 0y )2 NTD)
199m PYY PYD 1Y MAMN DR PPN TIRY To"wyan
1M DWIR D " MDTR NN PYI HpPoImMI) 012 NR HRIW M 1905
DWIR }M D0ON PTNON 1D 17TV DPYR 3 DIPT )0 ,DW)
02) D019 ,MINI2Y YN DA DTHYHN MR (VWD
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The Alter Rebbe heard from the Maggid that the Ba'al Shem Tov
would travel around to cities and villages asking everyone (men and
women, young and old, scholars and simple people) how they are
doing, how their business is going, how their family is doing, etc., in
order to get people to say “Boruch Hashem!”

Why was this simple expression of praising Hashem so important to
the Ba'al Shem Tov?
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When someone says, “Boruch Hashem,” he isn't referring to oros,
kelim, or any specific level of G-dliness within creation; he's referring
to Hashem's essence. This is why “92 D1 MW DNV DW”
(everyone is fluent in mentioning Hashem’s name); since it refers to
the essence of Hashem, it is not dependent on an individual's
intellectual capacity or spiritual level.

This explains the conduct of the Ba'al Shem Tov:
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It says in Tehillim, “2RIW> MYNN 2WY WITP NNRY (And  You are
holy; You “sit upon” the praises of Israel). The Ba'al Shem Tov
explained the word “2WY" (sit) refers to Hashem's “parnossa” that
“supports” (benefits) Him, and the “ORIW MHNN" is when a Jew
simply says “Baruch Hashem!"

Since when a Jew says “Baruch Hashem” he is referring to Hashem'’s
essence, the Ba'al Shem Tov would ask these questions to encourage
every Jew to praise Hashem's essence, therefore revealing it within
this world and making a dirah b’tachtonim.
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In the next section, the Rebbe will explain the remainder of the fifth
chapter, including the connection of shtus d’kedusha to nevuah
(prophecy) and how to transform our everyday habits into shtus
d’kedusha.
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End Notes
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DEDICATED IN MEMORY OF
RABBI DANIEL 5"t MOSCOWITZ

LUBAVITCH CHABAD OF ILLINOIS
REGIONAL DIRECTOR
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AND I, DANIEL ... ROSE AND DID THE KING'S WORK
(DANIEL 8:27)




