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About Simply Chassidus
Simply Chassidus releases one ma‘amar of the Rebbe each month
with English translation and commentary. Each ma‘amar is divided
into three sections, each of which can be learned in approximately
one hour. By learning one section per week, usually on Shabbos
morning, participants can finish one ma‘amar per month, with time to
review the ma‘amar on Shabbos Mevarchim.

Simply Chassidus is written by Simcha Kanter and is a project of
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Section One

This ma’amar was said by the Rebbe in 5717 (1957) and is based on
the seventh chapter of the Frierdiker Rebbe's ma’‘amar Basi L'Gani
from 5710 (1950). The Frierdiker Rebbe wrote a four-part hemshech
(series) of ma‘amarim based on the possuk “Basi L'Gani”, each
ma’amar consisting of five chapters, for a total of 20 chapters. The
Frierdiker Rebbe completed the hemshech and instructed that the
first part should be distributed on Yud Shvat 5710 (1950) for the
yartzeit of his grandmother, and provided specific days to distribute
the following sections. (The second section, which includes chapter
seven - this year's chapter - was distributed on 13 Shvat, the yartzeit
of the Frierdiker Rebbe’'s mother.)

On that Yud Shvat 5710, the Frierdiker Rebbe passed away, and the
hemshech Basi L'Gani became his last instructions to the next
generation.

When the Rebbe accepted the nesius (leadership) one year later on
Yud Shvat 5711, the Rebbe said a ma‘amar (Basi L'Gani) which
explained this ma’amar of the Frierdiker Rebbe. This was the first of
38 years in which the Rebbe said a Basi L'Gani ma‘amar; these
ma’amarim followed a twenty-year cycle of explaining each of the 20
chapters of the Frierdiker Rebbe’s ma‘amar.

Even though we are no longer able to hear a new ma‘amar directly
from the Rebbe (may we merit to hear one this year!), we continue
the twenty-year cycle of learning the ma‘amarim that correspond to
that year's chapter. The three ma’amarim which the Rebbe said to
explain the seventh chapter of the Frierdiker Rebbe’s ma‘amar
include one ma‘amar from 5717 and two ma‘amarim from 5737. For
two out of these three ma’amarim we have audio recordings from the
farbrengens, and we have a written account of the third ma’‘amar from
the Rebbe's chozrim (the Chassidim who would memorize and
transcribe the Rebbe's farbrengens).  Additionally, the Rebbe
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personally edited a version of the ma‘amar from 5737 which
incorporates both ma‘amarim which were said that year. The
following pages contain a translation and explanation of the ma‘amar
from 5717.

As is customary for these ma‘amarim, the Rebbe first reviews the key
points of the Frierdiker Rebbe's ma’‘amar before going into a detailed
explanation of this year's chapter.

THYWNN LAY T ,N5WA D PTWNIN . T'D2
(M nYa nmn)

PN 01 PN TN kPR 2090 mnr 1o 'Ad O @ U
,NTPN DXNINNN2A NPOW IPYT

The ma’amar is based on a possuk from Shir HaShirim (5:1) in which
Hashem says, “I have come to my garden, my sister, [my] bride.” This
ma’amar focuses on the term, “71)" (my garden).

The Midrash interprets the use of the word )" (My garden) rather
than “))” (a garden) to indicate something that is more significant
than an ordinary garden. Whereas a regular garden is a public place
that anyone can enter, “1)" (My garden) implies a more intimate
connection between this “garden” and Hashem.

The Midrash explains that the word 1)’ (my garden) should be
interpreted as “X111)", the Aramaic word for a chupah, the canopy over
a chassan and kallah at a wedding. For example, the Gemara in
Brachos (16a) says “ 12 X1 1’2 PI0P RP NN YOR 127 NKX 227
ITVYR” (Rebbi Ami and Rebbi Asi were fastening a chupah for Rebbi
Elazar). In addition to the fact that Hashem calls it “My garden,” the
interpretation of “1)" (My garden) as 1) (My chupah) shows us
that this possuk is describing a very deep connection between
Hashem and His world, similar to how the chupah is a special place
reserved for the marriage of a chassan and kallah.
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The Midrash explains that Hashem came into this “chupah” when His
presence was revealed in the world at the time of the giving of the
Torah. However, the world was already “His garden” (His “chupah”)
from the moment the world was created; because His presence was
initially revealed within the physical world, this place already had a
special intimate connection to Him. In the words of the Midrash, “ikar
shechina b'tachtonim hai'sa” (In the beginning of creation, Hashem'’s
presence was revealed in the lowest world).

However, Hashem'’s presence was not revealed there for long:

M NPOWN NR PO PINRIWYW DRONM T'NY RONOT HYW ROXR
NTAY 'Y I'NRY L(WITNL WIDNW ’9D) TN WPIY TY PIRD
RIW TY ,NONY NYYNIN NPOWN DR DWHM 1NN DPITIN
'R VPRI ATNM HPAN PYwIAVN 9 WAV RINW WD

JNOWNNN 92 92N XMTWY ,PIR NN

The sin of the Tree of Knowledge was the initial sin that resulted in
the concealment of Hashem's presence in the physical world.
Additional sins of the following six generations made this
concealment even more intense, and eventually drove Hashem's
presence through seven stages of concealment.

When Avraham began to serve Hashem, this process was reversed
and Hashem's presence started to become revealed again within the
physical world. Avraham brought it from the seventh stage to the
sixth, and so forth, until Moshe (the seventh, and “all seventh ones
are beloved”) came and completely reversed the concealment,
revealing Hashem'’s presence once again in His “chupah” (the physical
world). This final step of revelation is the ultimate goal which all the
previous steps led up to - the revelation of Hashem'’s essence within
the physical world.
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The main way in which Hashem's essence was brought into the
physical world was through the construction and ongoing operations
of the Mishkan and Bais HaMikdash:

WIPN 19 WY SWNI L WTPM PYWNI PN NPOWN N AP
TAR 92 N2 0 ONDWI NVWYI WTPNN "YW 117N ,001N2 YNIDW)
N21IR2 R212NN YY1 IRINW DD ,DPTRN NTIAY 'Y T STNRY
R"00 RDINR T 8INT MRN IRNDNN oY Sw MRNN2

N9V 102102 N72PT RIP? PONOR (R"DD RIDNNR))

From the fact that Hashem said “Make for Me a Mikdash and
[through this] | will dwell within them,” we see that the building (and
ongoing operation) of the Mishkan (referred to in the possuk as a
“Mikdash”) is what brings the revelation of Hashem’s essence into the
physical world.

Furthermore, from the fact that the possuk says “I will dwell within
them” (rather than “it”, which would refer to the Mishkan), we see
that the Mishkan enables Hashem's essence to be revealed within
each and every Jew.

The Frierdiker Rebbe explains that this revelation is brought into the
Mishkan (and into the Jews) through the service of “tzadikim” (which
in this context refers to every Jew) who serve Hashem with eskafia
(resisting one's selfish desires) and eshapcha (the transformation of
selfish desires into selfless desire for G-dliness).

This is the meaning of the statement of the Zohar that “when one
causes eskafia of the sitra achra (force of evil), G-dliness (the “glory of
the Holy One, blessed be He") is revealed in all worlds":

(MR N92) NPT RIP’ JUNI RIDNNR) RDINRT NTIAVN P"VW
N2VN% MN2YN N5YN5W NXR NN MWV PHPOY N RINWY
220 NIrN22 MN%YHY PPYW *D3) PRV DO 110N NRND )
1IN NP DOV 1DIND TV NPV APV NOWNH IMTY L(°D"DY

RI2D NONN2A NOWNNN NIV
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When a Jew serves Hashem with eskafia and eshapcha, this draws
down “the glory of the Holy One, blessed be He” (a revelation of
“light” [G-dliness]) which is “revealed in all worlds [equally].” This
revelation is equal in all worlds because it is equally incomparable to
all worlds, as it is even higher than the level of sovev kol almin.

This revelation is called the “ikar shechina” (the main revelation of
Hashem's presence), and when revealed through eskafia and
eshapcha, it is revealed in an even greater way than it was revealed
at the beginning of creation (prior to the sin of the Tree of
Knowledge).

MY, WTPN) PWPNL "YW M12IPN N Py 2" 90N
NVN%N MM’ MIT NOWNNN NSVIDW N5YN5 0NN IRV
.NoN5

This process of eskafia and eshapcha is represented in the Mishkan by
the service of korbanos (sacrifices). Bringing a korban involves taking
a physical animal and burning it on the altar, which creates a
“pleasing fragrance to Hashem”, representing Hashem'’s enjoyment in
the Jew's service. The bringing of korbanos can be described as “from
below to above” because it uses the refinement of the physical world
(from below to above) to bring about a revelation of G-dliness (from
above to below).

Similarly, when a Jew serves Hashem with eskafia and eshapcha
through refining the physical world (from below to above), this brings
about a revelation of ikar shechina (from above to below).

The service of eskafia and eshapcha is also represented by the fact
that the Mishkan was built with shittim wood:

SR PHYW) PWNIA VN INTW TprpNa wam d a N ek
J2TNY DLW XY PDWNY DWIPH NR WYY (WTPN 22 WM
1291 790N TN H0IN PN ,DYN VY H"HPD ,13H01 YD NOWT
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DTR PR >90KRND ;002 NDIIW MLW MIN TXN RINW , 09 HW
DR PONY RN NTIAYM LMOW M 12 D131 I'RR NPAY 12
20W NTIVN XMTY ,NWITRPT (DODW) MOLWY Y TIY5T MOWN

DONNNN2 NPOW IPPY NOWNN NWYI AT

The Frierdiker Rebbe explains that the word shittim is related to the
word “shatah” which means to “turn away” from a path, as it says that
the Jews “walked around [but not on any particular path]” (shatu) to
collect the man (manna) in the desert. On a spiritual level, this refers
to the “turning away"” from the “path of the King of the world”.

A Jew who functions “normally” (according to the desires of his G-dly
soul) would never consider turning away from Hashem’s path.
Therefore, the Gemara says that the only reason that a Jew sins is
because he is overcome by a “ruach shtus” (related to the word
shittim) - unholy irrational behavior.

In order to counteract the “ruach shtus" of unholy irrational behavior,
a Jew needs to use his “capability to be irrational” to behave with
“shtus d’kedusha” - holy irrational behavior. This is represented by
the fact that the Jews took the physical shittim wood (which was part
of the ordinary physical world which conceals Hashem'’s presence)
and used it for the Mishkan (which reveals Hashem's presence). Just
like the construction of the Mishkan brings Hashem's presence into
the physical world, serving Hashem with shtus d’kedusha reveals the
ikar shechina in the physical world.

The Frierdiker Rebbe continues to explain why the Torah calls the
beams of shittim wood “krashim":

WY DTN DLW OXYNW 0) PITN NTaW L%IR1Y € ae
RIPRY O 'R NYMKXR A0 N2 WIP NN ,MNT .RPIT DWIP
1NN P NYMR IRWN L, VIVPT RIVON RN W MRT 7012

JY57 RI00N
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The Frierdiker Rebbe explains the significance of (the letters of) the
word “WIP" (keresh, beam) by quoting the introduction to the Zohar,
which explains how each one of the 22 letters of the alef-bais came
before Hashem (starting with the last letter, “N", and continuing in
reverse alphabetical order) asking for the world to be created

through it. (The world is created through all 22 letters of the alef-bais,
but each letter wanted to be the main influence on creation.)

When it came time for the letter “W", which is the “letter of truth” (the
three branches represent Avraham, Yitzchok, and Ya'akov), Hashem
told it that even though it would be fitting to use for creating the
world on its own, it could not be the main letter because it partners
with the letters “P” and “3" to create the word "IPW” (lie).
(Furthermore - the Zohar points out that a lie is enabled by the
support of “truth,” as the word “IpW" starts with a letter of truth, and
then builds the lie upon it. From this perspective, the “W” is even
“worse” than the “P” and the “3".)

Even though all the letters of the alef-bais themselves are holy, the
letters “P" and "1" represent the concept of kelipah in the world.
Since kelipos don't have any independent existence, as they are only a
concealment of Hashem's existence, they can only receive their life
force from holiness. Therefore, in order to exist, the letters “P" and
“3" partner with “W" to receive their life force from holiness.

After the letter “W” was rejected for being the main letter in creation
(which would have therefore also given strength to its “partners”, “pP"”
and “3"), the “P"” and “3” took the “W" in-between them, creating a

“JUP” (knot, connection) of kelipah in the world.

The word “WIAP" has the shin (the “letter of truth”) in the weakest
position (the end of the word), which represents the extreme
concealment of truth (G-dliness) within the physical world.
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The Frierdiker Rebbe then continues to explain the difference
between the letter raish which represents kelipgh and its
corresponding letter on the side of kedusha, daled:

T MR MW ,TMY5T RIVON RNW I MR TIOW ,INRNN IRIN)
NMOTT WIPOM 12NN NNRIDW aRT ,DWITRPT RIVON RNV
NN PNV Y DN ONIVW 1N MW MST PN RN WM
N"97 O AWROW 73 27D TY IS NI DT W 0N N

J9Pm%Y 2900 NT N whIa

Even though the words dalus (related to daled) and raish both mean
“poor” (which would seem to imply that they are similar), the letters
are polar opposites. The raish represents the “spiritual poverty” of
kelipos who are “poor” in terms of G-dly revelation, while dalus
represents the “holy poverty” of bittul when a Jew realizes that he has
nothing of his own, and everything comes from Hashem.

In fact, the Midrash says that “if someone exchanges a daled for a
raish he destroys worlds.” [One example of this is the Shema: If the
“T" of the word “TNXR" is switched to a “1" (spelling “INR", other),
instead of meaning “Hashem is One” it means “another G-d” - the
exact opposite of what the Shema is all about.]

In addition to the fact that the letters daled and raish have different
meanings, they also have different shapes:

MRIW /I MR NNINNY T MR NNNN P2 WIDNN O) IR PO
7 MIRT /I MR IPRY PINXRND T 011 ,NWITRT RIVONW T
PV DIPN NOON 1Y PRY 200N NPYIR NPIWVW DTIPI RN
TNRONN SwNN ,N%IP% 2O NV THYYW 503N PV NXY

270 NYOWN H2PY 253 NWYI VAT NV 'Y RNTW

The Frierdiker Rebbe explained that although the daled and the raish
have very similar shapes, the difference between them is that the
daled contains a yud “on its back”, while the raish does not:



This yud on the “back” of the daled represents the ultimate bittul of
“making oneself small” (as yud is the smallest letter of the alef-bais),
which means that a person sees his own existence as completely
insignificant (in comparison to Hashem'’s ultimate essence). This
quality of bittul enables him to become an “empty container” that is
capable of revealing G-dliness, just like a student is only able to learn
a new concept from his teacher when his mind is “empty” of his prior
understanding.

770 NTIPY 210020 0"y RITW ,NWITRT RIVO M1 RN 1)
INRNN NN ININD ,N2VNOM DN I HaPH YD nww
2(0-8) DNTIPN DDV 22DWNM 'RNDNN DYT

The small size of the yud is a general principle which applies to the
entire realm of kedusha: bittul is what enables a person to receive
(and reveal) G-dliness from above, as explained at length in the
Frierdiker Rebbe’'s ma‘amar.

Having concluded the summary of the first six chapters, the Rebbe
begins to focus on the seventh chapter in greater detail;

RINW T MRAW TPV 24WTNN PY0A INRNNI aanaaeyY

20020 VINW) NPMKRD YN RPYT MR RINW DY PNNRD

M MR YT ,NYMKRN 935 wrI XN NN (G710 NN NPYIR
22R20 099N X121 TVaW N RN, T MR INSNN

The Frierdiker Rebbe begins the seventh chapter as follows:
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[Regarding] the letter yud which is on the “back” of the daled:
despite the fact that it is the smallest of all the letters (which
represents bittul, “making oneself small”, as explained in the
previous chapter) it is also the “head” of all the letters, as
each letter begins [its shape] with [the first dot of ink which
touches the page, which resembles] the letter yud. This is
also reflected in the fact that [the Sages state that] “the World
to Come was created with the letter yud.”

TP PIY IRAM MR YYY mnT o awan 0 Ma Y

NWYIIT SYW ,TPONM 22PNN SV VAN RINW ,NNII NPVIR

IRAY POM IR .NYYNIN MOWNNM MYDWNN 23 HapPY 5

19IR DOW NN ,WHWNN TN RINW 10D~ T'PN2 NP 1YV Py

™IN ,D2PNN SR NN YHWNT HIPW 21NN NYDWNN NOWNN
77PN MR

In chapter six, the Frierdiker Rebbe focused on explaining how the
yud represents the bittul of the receiver. Someone who “makes
himself small” has the bittul to realize that he receives everything
from Hashem, which is represented by a student who has the bittul
to receive a new concept from his teacher.

Now, in chapter seven, the Frierdiker Rebbe begins to explain an
even higher aspect of the letter yud: the way that the quality of the
yud is expressed by the giver (or teacher) which enables him to give
to the receiver.

NMOWHNNN YOV NN, NPMRD DD WRI RN TPHVW DN IINTW
ROR NWON ON NPMKXR INW ,NPMXR 'Y DNW LN MYDWIM
MmN ,NoNY NYDWAM NOWNHN MY%0 SV Tmw %P
(MR 0% wRY RNW) TN NTIPID RN DT NONNNN

277MYN X121 7772w YINTW NIYH Y IR PO

This is why the Frierdiker Rebbe pointed out that the yud is the head
of all the letters, representing the fact that the revelation to a
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recipient “below” starts with the yud. “Letters” represent the overall
concept of revelation, as the phrase “asa boker” (literally, “morning
has come”) can be interpreted as “asa” (meaning “letter” in Aramaic)
results in “morning”, the revelation of light.

(The Rebbe will later explain why the Frierdiker Rebbe also adds the
fact that the World to Come was created with the letter yud.)

The Rebbe explains the significance of the yud as it exists in the giver:

Y0720 YW NN NPYIR TN Py mYow aa ¢ a € € |
P09 P10 TV DINNXD RN WOWNN YRR Y T 1YHON2
NOND NOWNNM NYDWIN NN TWOR RPIT T7VW

As explained above, the general concept of the letter yud is the
ultimate bittul of “making oneself small.” As applied to the role of the
giver, this is expressed as tzimtzum (concealment) - even complete
tzimtzum known as “siluk” (the complete removal of revelation) -
which enables a giver to communicate with an incomparably lower
receiver.

(If an incomparably greater giver would try to communicate with the
receiver on the giver's own level, the receiver would not be able to
relate to it. Therefore, in order to communicate his idea to the
receiver, the giver needs to have the bittul to dismiss his own
perspective, and focus how he can communicate his idea according
to the capability of the receiver.)

The Rebbe shows how this concept of the “bittul of the giver” is
represented in a teaching of the Ba'al Shem Tov:

R NNRIDT) MR OV PIR MR THNY R0"WYIN WIPO)
NOWNN M2 MR IPIVYW MRS DPOR QWT MIPWN NN 12N

.(1N711»’0) 13102 2"N 210 OW NI (R
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NN NTH RNV DPOR DTN NON "W MR L(NYDVMN
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In general, the name Havayah represents revelation while the name
Elokim represents concealment. However, the possuk, “And Elokim
said, ‘let there be light” seems to break this rule; we would expect
that the name Havayah (rather than Elokim) would be used when
creating light (which represents revelation).

To address this question, the Ba'al Shem Tov explains that Hashem
created the light through the tzimtzum of the name Elokim to ensure
that the world would be able to tolerate the revelation. (In contrast, if
an infinite light would be revealed directly from the name Havayah,
the world would cease to exist as a distinct entity.) Therefore, this
concealment is what enables the light to have a permanent
existence.

The Maggid adds to this explanation by commenting on the end of
the possuk, “And Elokim said, ‘let there be light - and there was
light":

28519 1INR"T MR O PI0DN OPDL MR PO ITINN 1IN
non 973 IR M W YR PO RN DM DRIV DIPH D
MRD DWYI MY NAITR 1D DY WX DD IR RINW DIXDXD

/DN DR ITINRD

The Gemara says that “anywhere that the Torah uses the term vayehi
(‘and there was'), it is an expression of suffering.” This is why the
Torah says “and there was light”: because the light was created
through a concealment (which appears to be a cause of suffering for
the world). However, the truth of the matter is that this tzimtzum
enables the sustainable existence of both the light and the world.

.(2 )P0 7PD) B"NY NN MR (2



15 (et & SHTRAT
The Maggid applies this same explanation to a later possuk as well:

WY1 DIXNXN RINW 27N 10 2D ,1D IPI2 2 27V 000 IR
D/RIR "NV ,OTIPN IV NRD DT PRY 00,7120 innn
MR XROR 22990 MRoxnH Dpn "0 RD HHNN DIpn NR XRHNN
DIXNXN INTY VX PV I IR O VINTY L DIXN Y RIW

DONOW NRN MRIXD NWYVIIT HYW

When the Torah writes “and it was evening and it was morning,” it
also wuses the expression vayehi which implies suffering
(concealment). This is because the “evening” (concealment) is what
enables the creation of the true “morning"” (revelation).

If the original “light” from above creation (the “light which filled the
empty space”) would be revealed, it would not allow for the
possibility of a creation which experiences itself as an existence
which is separate from Hashem. Therefore, the process of
concealment (“evening”, “suffering”) is what enables a revelation of
G-dliness (“light”) which can exist within creation.

In another place, the Maggid adds an analogy to help explain this
concept:

Y0V DR DXNXN(W) AR HWNI” NTW IN2Y PO 3OR"PNN
MV DVWYN MTN DD 0N ,JOPN N2 22V NMILVP 12T 12T
12 MYN 1207 "W OTI MIVI NWYN DR AMRW ,ARNL D> TON

The Maggid explains that this process can be compared to a father
who “conceals” his own intellect and speaks in a childish way to his
young son. Furthermore, the father enjoys acting this way (even
though it is far below his own level) because this type of interaction
gives his son considerable enjoyment.

The Rebbe explains the implication of this analogy:
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22w RN XY NXR OXNXN N"APNYW DIXDXIW ,5WN12 NN
22w (@XNXD VINY ,DPOR RI2) PWRIL 3T1H"TIRND ORIV
12 32W”N1 ,N"2PN YW 112 ON IRIWVY JPURT IRIPIV IRIW

JNXY NR N”2pN OXNXN 092V ,DIPOR MDD DNR

Just like the father “conceals” himself in order to connect to his young
son whom he loves, Hashem conceals Himself through the process of
tzimtzum for the sake of connecting to the Jewish people.

This is why the Torah begins, “In the beginning of Elokim’s creation of
heaven and earth”; the word “bereishis” (in the beginning) can be
interpreted as “bais reishis" (two primary things), one of which is the
Jewish people. (The other is the Torah, which was also “created” for
the sake of the Jewish people.) This implies that Hashem concealed
Himself (He “created Elokim", tzimtzum) and created the world in
order to connect to His children, the Jewish people (as it says, “you
are children to Havayah, your G-d").

The Maggid concludes by connecting the concept of tzimtzum to the
sefirah of chochmah (which corresponds to the letter yud, the subject
of our ma’‘amar):

1PRN RN NNONN 2D ,NNON RIPI DIXNX'W TIND 270 0’0
JRXNDN PR BPnonm 7'y

This tzimtzum is referred to by the term chochmah, because
chochmah is ayin (nothingness), as it says, “chochmah is found from
ayin". (In this context we are interpreting the possuk differently than
its literal translation, which is “But chochmah; from where will it be
found?"”)

Ayin is a relative term which refers to something that is incomparably
higher than the receiver, which makes it “nothing” (that the receiver
can relate to). The revelation of chochmah from the “ayin” refers to a
revelation which comes through the process of tzimtzum
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(represented by the yud), resulting in a revelation from the giver
which the receiver can relate to.

The Rebbe summarizes the explanation of the bittul of the giver
represented by the yud:

OXRW TN NTIPI NNNTI) WOHWNN IXR TP NTIPI PIv N
WO DI 0DD NWYI TV NI NTPYIRT NVIAN ,52pNnn
MR OPW OTOV L(WDWNM 2N YW DN YD DR HapPH
SIRN 93P 900 MROXNM MRIXND DIPN PPW 11N ,D7PNNN
NTIPIINTYW ,NNIN RIPIW ,DIXNXD IV IV PWH O’V PI TN

TN

Just like the receiver needs to have the “bittul of the yud - making
oneself small” in order to properly receive from the giver, the giver
also needs to have bittul in order to conceal himself (“and it was”,
representing “suffering”) to enable the “existence” (independent
perspective) of the receiver who can then receive the revelation. This
tzimtzum is referred to by the term “chochmah”, the point of the yud.

In the next section, the Rebbe explains how the Frierdiker Rebbe
connects this concept to the “World to Come.”
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Section Two
In the previous section the Rebbe explained the following points:

1 First, the Rebbe reviewed the first six chapters of the
Frierdiker Rebbe’'s ma‘amar:

o Hashem'’s ikar shechina (the revelation of Hashem’s
presence which is beyond creation) was present in
the world when it was first created. However, the sin
of the Tree of Knowledge - as well as the sins of the
following generations - concealed Hashem's presence
through seven degrees of concealment.

o Avraham Aveinu started to reverse this concealment,
and the revelation of the ikar shechina in the physical
world was completed by Moshe Rabbeinu; first at the
time of the Giving of the Torah, and ultimately at the
time of the building of the Mishkan.

0 This revelation is brought into the entire world when
a Jew serves Hashem with eskafio and eshapcha -
resisting one's selfish desires and ultimately
transforming them into holy, selfless desires for
G-dliness.

0 This process is reflected in both the operation and
construction of the Mishkan. In terms of the
operation of the Mishkan, we see this reflected in the
service of korbanos (sacrifices), and in terms of the
construction of the Mishkan we see this reflected in
the krashim (beams) made of shittim wood.

o The word shittim is related to the word shtus
(irrational behavior). When a Jew acts “irrationally
(and doesn't follow the desires of his G-dly soul), this

1
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is called shtus d’kelipah. In order to counteract this, a
Jew needs to serve Hashem with an irrational level of
commitment, shtus d’kedusha.

o Furthermore, this is also hinted to in the word
krashim (beams). The letters kuf, raish, and shin can
also spell the word sheker (lie), as the letters kuf and
raish represent the side of kelipah. The
transformation of the sheker of the world (which
conceals G-dliness) into the keresh of the Mishkan
(which reveals G-dliness) represents eskafia and
eshapcha.

0 We can also see how the difference between kelipah
and kedusha is represented by the shape of these
letters. While the letter daled has a yud “on its back”,
the raish does not. This yud represents bittul (self-
nullification), the quality that something must have in
order to be connected to the side of kedusha. This
bittul enables a receiver to receive from a level
infinitely greater than himself.

In chapter seven, the Frierdiker Rebbe continued to explain
the bittul of the yud. Whereas chapter six focused on how the
yud represents the bittul of the recipient, chapter seven
focused on how the yud enables the giver to give to an
infinitely lower receiver.

The yud of the giver is expressed as tzimtzum: the ability to
disregard his own level and completely focus on the
capability of the receiver so he can communicate accordingly.
Even though tzimtzum seems to conceal the giver from the
receiver, it actually enables them to communicate with each
other.
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1 A “letter” represents the concept of revelation (for example,
letters of speech or written communication can reveal one's
own ideas or feelings to someone else). This is why the shape
of every letter starts as a tiny dot (when the pen first touches
the paper); the beginning of a revelation (a “letter”) is the
process of tzimtzum (a “dot”, which has the shape of a yud).

1 The tzimtzum is an expression of Hashem'’s desire to connect
to the Jewish people; He concealed Himself in order to
enable this connection. This can be compared to a father
and son: When a father conceals his own level of “maturity”
and acts in an immature way in order to connect to his young
son, this “concealment” (of the father's maturity) is what
enables the connection, and the father enjoys their
interaction.

After stating that the letter yud is the beginning of every letter, the
Frierdiker Rebbe’s ma‘amar said that “this is why [the Sages say that]
the World to Come was created with the letter yud.”

The Rebbe continues to explain the bittul of the giver in greater detail,
as well as the reason why the World to Come is created with the
letter yud:
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In general, the “World to Come” is where the soul experiences the
reward for its service of Hashem in this world. (This [physical] world
is referred to as the “six thousand years” of the world’s existence,
while the World to Come - which is created through the Torah and
mitzvos which are performed in this world - is referred to as the
“seventh millennium.”) This reward is so great that it justifies the soul
descending “from a high roof to a deep pit” in order to experience the
World to Come.

The Rebbe explains this descent in greater detail:
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Before the soul came into this physical world it was on a
tremendously high level, and could only relate to G-dly matters, as it
says, “[he swore by the] life of Hashem, before whom | stood [in
prayer, before | was created].” Considering how high of a level the
soul was on before it was created, we can appreciate the severity of
its descent into the “deep pit” of the physical world.

Nevertheless, this tremendous descent is still justified, as it is for the
sake of an even greater ascent - the experience of the reward for
serving Hashem, the World to Come.

The Rebbe explains this experience of the World to Come:
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In Tehillim Dovid HaMelech says, “There is one thing that | ask of
Havayah... to see the no’‘am (pleasantness of) Havayah." The no‘am
Havayah refers to the no‘am which is drawn down from the name
Havayah [spelled yud-hey-vov-hey]; specifically, it is drawn down from
the letter yud, which is the first and main letter of the name Havayah.

This experience of no‘am Havayah in the World to Come justifies the
entire descent of the soul into this world.

The Rebbe explains no‘am Havayah in greater detail:
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The term “no’am” refers to Hashem'’s pleasure, as in the possuk “may
the no‘am [of Ad'noi Elokeinu be upon us],” referring to the fact that
Hashem reveals His presence when He “enjoys” the actions of His
creation.

In order to better understand “Hashem'’s pleasure”, we first analyze a
person’s ability to experience pleasure. As we will explain in the
following paragraphs, a person’s ability to experience pleasure is
deeper and fundamentally different than any of his other abilities -
even deeper than his ability to experience joy, which has such an
intense expression that it “breaks all limits and boundaries.”

First, the Rebbe explains the expression of joy:
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When a person experiences joy, the intense energy causes his soul
and all its abilities to become outwardly expressed as well. This
extends to the lowest of a person’s abilities with the movement of his
feet (the lowest part of his body) when his joy causes him to dance.

However, joy only causes the outward expression (a revelation of the
chitzonius) of the person'’s abilities, but it doesn't reveal the pnimius of
his abilities - the depth and essence of the abilities themselves. For
example, a person’s energy will become expressed through clapping
or dancing when he experiences joy, but this is just an increase in
intensity - not a change in his ability.

OWONM MIANINN SV RN DOV R 7N MNYN I'RWND
™MaNINN SW 1IN DT PR 1IN ,DXY JWTNH NIV IVINY SBW’ND
VNN OTRD TWURIW WMNI D’RIIW 1D ,NPNIXNI MOWONM
ROR 2”121 TIP2I2 1D 19N NYIN PN IPR MYN 12T PRI
JWTN) MIANINNN NWD ,3"R),NMINI NN MY TN ,N2ITR
MLOWOHNM MIANINN R [ O; = ronBhb 19IR2 NOR (DXY
W nownm mnon T 6 eRSS 6 P dnoeRor $HSRY

.ONW 1D MNONA D) DR N2 (MNDN NPHXYI ND2ON)

However, when a person experiences pleasure, the intense energy
which he feels within him is due to the revelation of the inner
essence of his soul's abilities.

To be clear, this doesn’t mean that joy has an impact on the person’s
abilities while pleasure does not. We see that pleasure does impact a
person's abilities from the fact that the possuk says, “[the pleasure
from hearing] good news makes one’s bones fat.” (The Gemara in
Gittin explains that this is to be taken literally; when Vespasian was
appointed as the Roman king, he was only wearing one shoe. After
receiving the good news, the shoes no longer fit him; the second
shoe didn't fit, and the first one was stuck on his foot.)
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The difference between the impact on the soul's abilities from the
experience of joy and from the experience of pleasure can be
explained as follows:

When a person is experiencing joy, this activates and energizes his
abilities; his speech is more expressive, he moves with more energy
- his intensity is increased.

On the other hand, when a person experiences pleasure, his external
energy is decreased; he experiences tranquility, not energy. This is
because the experience of pleasure causes the essence of his
abilities to be revealed, and a person experiences a revelation of his
own essence in an internal, personal way, focusing his energy within
himself.
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From this explanation, we see that the experience of pleasure reveals
the pnimius (the inner aspect) and essence of something - and allows
it to have an impact on the entire person.

Applying this human example to G-dliness, we can understand that
the no‘am Havayah, the pleasure which is drawn down from the name
Havayah (mainly the yud of Havayah), is the revelation of the pnimius
and essence of G-dliness. This is the revelation of the World to
Come, which is created through the yud of the name Havayah -
Hashem'’s pleasure in our performance of Torah and mitzvos.

However, in order to reveal Hashem’s pleasure within creation, this
requires the involvement of another aspect of the letter yud -
tzimtzum:
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In order to reveal the no‘am Havayah (which is infinitely higher than
creation and could not be tolerated by a limited being) it needs to be
concealed through tzimtzum - the yud of the name Havayah. Even
though it is a process of concealment, the tzimtzum ultimately
enables the revelation of the no'‘am Havayah in the World to Come.
This is why it says that “the World to Come was created with the letter
yud"; the only way that Hashem’s pleasure can be revealed within
creation is through the process of tzimtzum, the dot of the yud. (This
parallels the Maggid's analogy of a father and his young son from
earlier in the ma‘amar; the father needs to “conceal” his own maturity
if he wants his son to experience the father's pleasure from their
connection.)

The Rebbe continues to explain why this tzimtzum is necessary:
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Before creation, the ohr ein sof (the infinite revelation of G-dliness)
“filled the empty space,” which made it impossible for a limited
creation to exist. (The “empty space” refers to the possibility for a
limited creation to exist. Because the infinite revelation of G-dliness
was present, this prevented a limited creation from coming into
being.)

[Editor’s note: As the Rebbe will explain later in this section, Hashem
is not defined by anything, including being defined as “unlimited”; the
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expression of Hashem's existence includes both unlimited and
limited aspects.]

Even though the “limited light” (which would later become the source
of creation) was also present in the “empty space”, it was unable to
be expressed due to the overwhelming revelation of Hashem's
infinity. In order to allow the “limited light” to become expressed
(and therefore enable a limited creation to exist), the revelation of
the “infinite light” became completely removed through siluk (a type
of tzimtzum which completely removes the revelation).

This process is explained through an analogy of a teacher and
student:
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When a teacher wants to teach a student a concept which is
completely beyond the student’'s capability to understand, the
teacher cannot explain it to the student in the same way in which he
understands it in his own mind. Instead, the teacher needs to
completely disregard his own understanding and approach the
concept on a level which the student will be able to understand.

In this example, this “lower” version of the concept isn't completely
new; it already existed in the mind of the teacher. However, since the
teacher already understood the concept on a deeper level, the
“lower” version of the explanation was obvious to him and therefore
didn't need to be explicitly expressed within his own mind. When he
disregarded his own understanding, this “made room” for the “lower”
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version to exist within his own mind, which enabled him to prepare
to teach it to his student.
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Furthermore, even when the teacher disregards his own
understanding which enables the “lower” version to become a
distinct idea within his own mind, the teacher still approaches the
“lower” version from his own perspective. In order to actually
explain the concept to the student, he then needs to assess the
student’s capabilities to determine the appropriate way to approach
the explanation. This allows the “point” (tzimtzum) of the “lower”
version of the concept to be transmitted to the mind of the student.

The Rebbe explains how this concept applies to the beginning of all
existence:
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The entire creation is brought into being through the name Havayah,
which is a contraction of the words “past, present, and future”. The
four letters of the name Havayah represent the process of creation,
starting with the tzimtzum represented by the yud (the “lower” version
of the concept within the mind of the teacher), and ending with the
expression of G-dliness within creation by the final hey (the concept
as it is understood by the student).

The Rebbe explains this process in greater detail:
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In order to bring the limited creation into being, there first needs to
be a concealment of Hashem's infinite light, which enables the
“external” (finite) light of G-dliness to become expressed as a distinct
entity. Without this concealment, only the infinite light is expressed,
as it “consumes” the finite light.

While explaining this point, the Rebbe also addresses an additional
question: If the ohr ein sof (the infinite light) is only ohr - a revelation
of G-dliness, and not Hashem Himself - why does it not allow for the
expression of the limited light of G-dliness? Seemingly, they are both
expressions of G-dliness, and they should each allow for the
expression of the other.

This question can be answered by examining its underlying
assumption: it assumed that the infinite revelation of G-dliness
expresses its “own” quality of infinity, while the finite revelation of
G-dliness expresses its “own” quality of limitation. However, this is
not the case. The infinite revelation of G-dliness expresses the
unlimited quality of Hashem's essence, as “light has the same quality
as its source.” Therefore, the true infinity of Hashem’'s essence
completely consumes the finite revelation of G-dliness and doesn't
allow it to be expressed as a distinct entity at all.

However, this answer leads to another question: if the unlimited
quality of Hashem'’s essential essence is revealed, how can it allow for
the existence of a limited expression of Hashem at all (even as it is
“consumed"” by the unlimited revelation)?
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Since Hashem is perfect in every way and isn't defined by anything
(we can't even say that there's a quality which He doesn’t have), He
also “must” have a “light” (revelation) which is finite. Nevertheless, it
“exists” in such a way that is so completely consumed within His
infinity that it doesn't have a distinct “existence” whatsoever.

After explaining how the infinite revelation of G-dliness was present
before creation, we are now able to understand the need for a
complete concealment of this revelation:
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In order to enable the limited revelation of G-dliness, Hashem
completely concealed the infinite revelation of G-dliness through a
tzimtzum in a way of siluk (complete removal). In addition, the
limited light also needed to undergo a tzimtzum process in order to
enable the actual creation of a limited existence. (Even the limited
light is an expression of G-dliness, and is completely beyond
creation.)

The Rebbe clarifies these two steps in the process of tzimtzum which
needed to occur in order to bring creation into existence:
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1 First the infinite light was completely concealed which
allowed the limited light to express itself as a distinct
revelation.

1 Then, the intensity of the limited light was decreased until it
was no longer a light which was “comparable to the essence”
(previously, it was an infinite expression of Hashem's ability
to express Himself in a finite way).

The Rebbe clarifies that this tzimtzum is only possible in the ohr ein
sof (Hashem'’s infinite light) and not in Hashem'’s essence:
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Because this process applies to a revelation of G-dliness (and not
Hashem Himself), it is possible for a tzimtzum to occur. Tzimtzum can
not be applied to Hashem’'s essence (G-d forbid), as Hashem's
essence can never change and can not be affected by anything,
including tzimtzum.

Within the realm of “light” (G-dliness), the infinite and finite aspects
can be “separated” from one another, and the intensity of the finite
aspect can be decreased. This is not applicable to the “source of
light”, Hashem'’s essence.

The Rebbe applies these concepts to the process of creation:
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Before the tzimtzum, Hashem's desire to create the world was
expressed in the ohr ein sof, and this desire was an outcome of
Hashem’s [“future”] pleasure which He would receive from the
service of the Jewish people. This can be seen in the explanation of
the Midrash on the possuk (in which the Jews metaphorically describe
Hashem as) “His legs (shokav) are [as] pillars of marble”; the word
shokav (His legs) refers to the world, which He desired (nishtokek,
related to “shokav’) to create [because of the pleasure which He
would receive from it].

However, this expression of Hashem'’s pleasure (corresponding to the
infinite revelation of G-dliness) was too intense to allow for any
existence.
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Therefore, Hashem removed His intense (infinite) light in a way of
siluk (the first effect of tzimtzum), and reduced the intensity of the
desire and pleasure (the limited light) to create the world until it
became a single “remaining dot” called nekudas ha’rosham. This “dot
of the remnant” (also known as the reshimu) is the “essence of the
light” which remains after the intensity - the overwhelming
expression of Hashem's essence - is removed, and is represented by
the yud of the name Havayah, which has the shape of a dot.
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The kav (literally, “line”) is then drawn down from the nekudas
ha’rosham, which is represented by the letter vov (which is a straight
line down from a yud, "), representing the drawing down of this
G-dly revelation for the purpose of creating the world.

However, there is an intermediate step that is necessary between the
yud of tzimtzum and the drawing down of the vov: the first hey
represents the assessment of the capability of the receiver. In the
analogy of the student and teacher, this step enables the lower
version of the concept to expand (become expressed in greater
detail) within the mind of the teacher before he begins to transmit it
to his student. (This is sometimes referred to as the “expanse of
Adam Kadmon" - the expansion of the initial revelation of G-dliness
within the highest levels of existence.)

Finally, after the three steps of (1) using the tzimtzum to create the
“lower” expression of the concept (yud), (2) assessing of the capability
of the receiver and appropriately expanding the lower version of the
concept (first hey), and (3) actually transmitting the concept to the
student (vov), the final hey represents the expansion of the concept
within the student’'s mind. Applied to the process of creation, this
refers to the world of Atzilus where the revelation of G-dliness (light)
is expressed in a finite number of ways (the vessels of the ten sefiros).

After explaining how the yud represents the tzimtzum which conceals
the revelation of G-dliness and allows a limited world to come into
existence, the Rebbe returns to explain how the yud is used for the
“creation of the World to Come” - the revelation within creation of
Hashem'’s pleasure from Torah and mitzvos:
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After Hashem’s desire is concealed within the yud (the nekudas
ha’rosham), Hashem'’s desire is revealed through the yud with the
creation of the World to Come.

In other words, when a Jew serves Hashem in this world (where the
true purpose of creation is concealed through tzimtzum) and
performs Torah and mitzvos (fulfilling the ultimate purpose of
creation, as mentioned earlier in the ma’‘amar - the word bereishis
represents the two “primary” things in creation - the Jews and the
Torah), this brings Hashem tremendous pleasure. However, a Jew
doesn't experience this pleasure within the physical world, as it is
concealed within the nekudas ha’rosham.

In the World to Come, however, a Jew is given the opportunity to
experience the pleasure that Hashem receives from his performance
of Torah and mitzvos - the no‘am Havayah. In the World to Come,
this pleasure is not concealed within the “dot” of the nekudas
ha’rosham; rather, it is revealed with tremendous intensity, enabling
the soul to experience how this pleasure is an expression of
Hashem'’s essence.

This explains why the soul's descent to this world can be justified by
the opportunity to experience the World to Come:
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Even though the soul experienced a tremendous revelation of
G-dliness before it descended to this world, it cannot compare to
experiencing Hashem's pleasure from Torah and mitzvos, the
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experience of the pnimius and essence of G-dliness. (Just like a
person's pnimius and essence are revealed when he experiences
pleasure, so too the pnimius and essence of G-dliness are revealed
when Hashem has pleasure from the Jews' performance of Torah and
mitzvos.)

The Rebbe concludes and summarizes the explanation of this section
of the seventh chapter of the Frierdiker Rebbe’s ma‘amar:

PN MW 15Ynd mw wowna xnw wd Ten pw Y U P Y
NTIPIA XAV TY ,P1P70M DIXNXND VINW 91372 NN NPVIRT
93 ,92pNN% NLNY 1N’ DXV DN 9D @591 N ,DVWIIN

0 0OV, 27MY YINTY NP2 MOLWOHNM MIANINNL PRIW

In addition to the bittul of the yud - “making oneself small” - which
enables the receiver to connect to an infinitely greater Giver (the
focus of the sixth chapter of the Frierdiker Rebbe’s ma‘amar), the
bittul of the yud also exists (so to speak) within the Giver Himself.
This refers to tzimtzum in a way of siluk, which enables Hashem to
express his tremendous desire for and pleasure from creation in the
nekudas ha’rosham (the yud).

Everything that Hashem wants to “give” to creation is contained
within this point, including the tremendous revelation of pleasure
which the soul experiences in the World to Come, the no‘am Havayah.

In the next section, the Rebbe will explain the next part of the
seventh chapter of the Frierdiker Rebbe’s ma‘amar, which focuses on
the sefirah of yesod.
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Section Three

In the previous sections, the Rebbe explained the following points:

il

In the beginning of the first section, the Rebbe summarized
the first five chapters of the Frierdiker Rebbe's ma‘amar.
These chapters explained that when a Jew serves Hashem
with eskafia (resisting one's selfish desires) and eshapcha
(transforming one’s selfish desires into holy desires), this
reveals Hashem's essence (ikar shechina) within the physical
world.

At the end of the first section of the Frierdiker Rebbe’s
ma’amar, he explained how this process is hinted to in the
construction of the Mishkan, which was made with beams
called “krashim”. The first two letters of the word keresh
(beam) are kuf and raish, and these letters represent the side
of kelipah (as explained in the introduction to the Zohar).
Using a “keresh” (kelipah) to construct the Mishkan (kedusha)
represents the services of eskafia and eshapcha which reveal
Hashem'’s essence within creation.

The sixth and seventh chapters of the Frierdiker Rebbe’s
ma’amar focus on the key aspect of the letter raish which
represents its connection to kelipah - the lack of a “yud on its
back” (which is present in the corresponding letter of kedusha,
the daled). Whereas the sixth chapter explains how the yud is
represented within the recipient (a Jew who has bittul to
Hashem), the seventh chapter explains a higher aspect of the
yud - the way it is expressed by the Giver within the realm of
G-dliness beyond creation.

Even though Hashem (obviously) doesn't have any “self”
which needs to be negated through bittul, within the realm of
G-dliness the yud is expressed as tzimtzum - the way that
Hashem conceals His own revelation to allow for a creation



Geet OEEN HD=RR =9P1 S &R 36

that perceives itself as a distinct (and even independent)
existence.

This is why the Frierdiker Rebbe began the seventh chapter
by stating that “the yud is the beginning of all the letters”; the
process of tzimtzum is what enables a revelation from a giver
to an infinitely lower receiver.

The yud also represents the ability to experience pleasure, as
Hashem'’s desire to create the world (through tzimtzum, yud)
was motivated by the pleasure which he would receive from
the service of the Jewish People.

When a person experiences pleasure, he experiences an
intense internal energy which comes from the revelation of
the inner essence of his soul's abilities. So too, when
Hashem experiences pleasure from the service of the Jewish
People, this is a revelation of His inner essence. In the World
to Come - which is created from the letter yud (representing
pleasure) - a Jew is able to experience this pleasure, which is
an expression of Hashem's essence.

However, in order to enable the existence of a limited world
where Hashem's presence is concealed, enabling the Jewish
people to serve Him through their own efforts and bring Him
this tremendous pleasure, He first concealed Himself through
tzimtzum.

Based on this explanation, we now have a greater
understanding of why the yud is the beginning of all
revelations (tzimtzum) and ultimately is the source for the
greatest revelation - the experience of Hashem’s pleasure in
the World to Come.
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The Rebbe continues to analyze the next part of the seventh chapter
of the Frierdiker Rebbe’s ma‘amar:
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The Frierdiker Rebbe writes:

The creation of the World to Come through the letter yud is
drawn down and revealed through the yud of the sefirah of
yesod (whose shape is like the shape of the letter yud [like
place of the bris milah]).

Regarding this, the possuk says, “[To You, Hashem is
greatness (representing chesed), and gevurah, and tiferes, and
netzach, and hod,] as everything [representing yesod] in the
heavens and the earth [is Yours]; to You Hashem is kingship
(representing malchus).”" The Targum translates the phrase
“everything in the heavens and the earth” as “is united [brings
unity] in the heavens and the earth”, because the word
“everything” refers to the sefirah of yesod - the sefirah which
malchus receives from.

The “heavens” (shomayim) refer to the combination of “fire
and water” (the word “shomayim” is interpreted by the
Midrash as a combination of the words “esh” [fire] and
“mayim” [water]), which represents the sefiros of chesed and
gevurah (the two main midos), while the “earth” refers to the
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level of malchus. The sefirah of yesod unites the sefiros of
chesed and gevurah with malchus.

The Rebbe first reviews the flow of the ma‘amar to provide some
context for our explanation:
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In the sixth chapter of the Frierdiker Rebbe’'s ma‘amar, he explained
how the yud needed to be expressed in the bittul (“making oneself
small”) of the receiver (referring to creation) in order to properly
prepare to receive from the giver (referring to Hashem). Then, in this
chapter, the Frierdiker Rebbe explained how the yud is expressed
through the tzimtzum of the giver, which enables the giver to prepare
a concept that he wants to communicate in a way that the receiver
can understand.

However, at the conclusion of this process (tzimtzum), the idea is fully
prepared in the mind of the teacher, but it hasn't yet been
communicated to the receiver.

[Editor’s note: It appears that the Rebbe is referring to the first two
letters of the name Havayah which correspond to an idea as it exists
within the mind of the giver, as explained in the previous section.
Even though the Rebbe already explained the full process of
transmission involving all four letters of the name Havayah, the
Rebbe now returns to explain a specific part of the process - the role
of yesod - in greater detail.]
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In order for the actual communication to occur - even after the
receiver is ready to receive and the idea has been fully prepared
within the mind of the teacher - there needs to be a connection that
unites the giver (Hashem) and receiver (creation). This connection is
made through the sefirah of yesod - the ability which “unites the
heavens and the earth”.

There are two distinct functions that yesod performs:
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The first function is how the sefirah of malchus receives from the
sefirah of yesod (which indicates that the receiver has the proper bittul
and that the giver has prepared appropriately through tzimtzum).
The second function - which we will focus on in this ma‘amar - is how
the sefirah of yesod unites the “heavens (midos) and the earth
(malchus)” - G-dliness with creation.

The Rebbe explains this in greater detail based on an explanation of
the Alter Rebbe on the following possuk:

A charming son is Yosef, a charming sonto  N79 j2 70 N19 )2
the eye; each of the girls climbed heights to NTYX N2 Py QY
see him. LUAPAY
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In Torah Ohr, the Alter Rebbe asks: Why does the possuk repeat itself?
First it says “Yosef is charming”, and then repeats, “charming to the
eye.” Furthermore, why does the possuk need to state that he is
charming “to the eye?” If his appearance is charming, it is obvious
that he is “charming to the eye”!

The Alter Rebbe explains the repetition based on the fact that Yosef
represents the sefirah of yesod:
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Yosef (known as “Yosef HaTzaddik") represents the sefirah of yesod, as
indicated by the possuk, “a tzaddik is the foundation (yesod) of the
world”, connecting the concept of “tzaddik” (Yosef) with the sefirah of
yesod.

The Alter Rebbe then points out that in the introduction to the
Tikkunei Zohar it explains how the ten sefiros correspond to different
parts of the human body, and states that “yesod is [at] the end of the
body [referring to the bris milah]". However, the Zohar states that
“the body and the bris are one”, implying that the bris milah is part of
the [main structure of a person’s] body, not a separate body part
which is below [and therefore not part of the main structure of] the
body.

How can we resolve this contradiction?

.(19R) R ,nNp) *NM 9" RN MBI (N
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The Alter Rebbe resolves this contradiction by explaining that even
though yesod is the lowest sefirah of all the midos (it is “below the
body"), it has a connection to the deepest level of a person (it is “one
with the body").

The connection between yesod and the deepest level of a person is
represented within the physical body in two ways:

1 The bris milah (which represents yesod) is the only part of the
body which is affected by intimate desire, an extremely deep
aspect of a person’s mind. The fact that this physical effect
can cause a drop of seed to be drawn down from the brain of
the father shows its connection “from below to above” to an
extremely high level.

1 The drop of seed which is drawn down from the “best part” of
the father's brain “from above to below” is specifically
connected to the bris milah.

The Rebbe connects these two aspects of yesod (drawing down “from
above to below” and elevation “from below to above”) to the service
of tzadikim (the “foundation of the world"):
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There are many different levels of tzadikim (which we will divide, in
general, into two categories): some connect to Hashem by totally
removing themselves from physicality and completely committing
themselves to Hashem with simple mesiras nefesh (referring to
kabbalas ol, a super-rational commitment to Hashem). This type of
connection reaches Hashem's essence.

Other tzadikim have an extremely lofty soul and a very high level of
G-dly comprehension, and therefore don't (naturally) have this same
degree of mesiras nefesh (kabbalas ol). They are able to reveal
G-dliness to a greater degree than the first type of tzadikim (through
their comprehension of G-dliness), but don't have the advantage of
connecting to Hashem's essence (in the way that the first type does).

We see this distinction in a story from the Gemara:

Rabbi Chanina ben Dosa once went to learn Torah from
Rabbi Yochanan ben Zakkai. Rabbi Yochanan ben Zakkai's
son became ill, so he asked Rabbi Chanina ben Dosa [his
student] to request Hashem’s mercy for his son's life.

Rabbi Chanina ben Dosa put his head between his knees and
davened, and Rabbi Yochanan ben Zakkai's son recovered.
Rabbi Yochanan ben Zakkai said: “If Rabbi Yochanan
(speaking about himself) would place his head between his
knees and request Hashem’s mercy all day, [Hashem] would
not pay attention to him!”

Rabbi Yochanan's wife then asked him, “Does that mean that
Rabbi Chanina ben Dosa is greater than you?” He answered,
“No - he is like a servant before the king (who can come and
go as he pleases), and | am like a minister before the king
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(who doesn't usually appear before him). [Rabbi Yochanan
was implying that even though he is greater than Rabbi
Chanina ben Dosa (he is a “minister” and not a “servant”),
Rabbi Chanina ben Dosa can nonetheless accomplish what he
is unable to accomplish.]

Even though Rabbi Yochanan was able to bring about a greater
revelation of G-dliness through his service of Hashem (as his soul
had the characteristic of chochmah, which represents comprehension
and revelation), Rabbi Chanina was able to reach Hashem'’s essence
and bring about the healing of Rabbi Yochanan's son (as his soul had
the characteristic of chesed, which represents the mesiras nefesh
inspired by simple love for Hashem.)

However, it is also possible for a tzaddik to have both of these
qualities:
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When a “chochmah” tzaddik who has a very lofty soul and a very high
level of G-dly comprehension is able to reach beyond his intellect
and commit himself to Hashem with simple kabbalas ol (which is
against his nature), this can reach even higher than the kabbalas ol of
the “chesed" tzaddik (whose nature leans toward kabbalas ol because
he doesn't have the same G-dly comprehension).

This type of approach has both advantages - the revelation of G-dly
comprehension and the connection to the essence of mesiras nefesh
(kabbalas ol). These two aspects correspond to the two advantages
of yesod - “from below to above” (connecting to a very high level) and
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“from above to below” (experiencing a tremendous desire to
connect to Hashem).

These two qualities were present in Yosef HaTzaddik, who represents
the sefirah of yesod:

2”10 D11V '212 POW .09 DY PPN P2 TRN O NYYN 0N
NN NN HBW 170NN ON NP2 NOYND NNPH INNWI VIVY
JUNI AW, MNITHN MNMIA N5VN5 VAN 9N M»vn mHONa

NP2 NIRNN NDOIN NOND

The source of Yosef HaTzaddik's soul was on an extremely high level
(“revelation”), and his mesiras nefesh (his desire to connect to Hashem
beyond his own limits, kabbalas of) was also expressed on the
ultimate level (“essence”). This is why Yosef HaTzaddik was able to
reach an extremely high level and reveal it within creation.

Based on this explanation, the Alter Rebbe explains the repetition in
the possuk regarding Yosef:
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The two expressions of Yosef's charm refer to the two types of
connection which he had to Hashem (“from above to below” and
“from below to above” explained earlier regarding yesod):

1 The Hebrew word “poras” (charm) is also related to the word
“priya” (being fruitful [and multiplying]), referring to the
drawing down of G-dliness “from above to below” to “give
birth to” (create) souls and angels, which implies a revelation
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of Hashem’s essence. (This corresponds to the drawing
down of the seed from the brain [essence] of the father.)

1 The reason why Yosef is able to draw down from this
extremely high level is because he is “charming alei ayin (to
the eye)”: The word “alei" can be interpreted as “higher than”,
and the “ayin” represents the large letter ayin at the end of
the word shema. Because Yosef connects to Hashem’s
essence which is “even higher than the ayin (of shema)"
(referring to the source of malchus before the “breaking of the
vessels”) from below to above [through mesiras nefesh -
kabbalas of], this is what allows him to draw down the
essence of G-dliness which “creates souls and angels.” (This
corresponds to the physical effect which arouses the seed
within the brain [essence] of the father.)

The Rebbe references a teaching of the Maggid which mentions these
two aspects of the sefirah of yesod:
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The Maggid writes:

Yesod has within it the ability to ascend to da‘as and to give
forth from the mochin (the intellectual sefiros)... and it is the
one who connects everything, as it says, “everything in the
heavens and the earth”... [which the Targum translates as] “is
united in [unites] the heavens and the earth”... through it
[yesod] they [the heavens and the earth] are connected
because it [yesod] is the tzadik... [and we see that the tzadik is
connected to yesod as it says] “a tzadik is the foundation
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[yesod] of the world.” Through this [the ascent into da’as and
the connection of the heavens and the earth] it is able to
bring the transmission of G-dliness into the [lowest] world of
Asiyah... as [the transmission of G-dliness] is not able to come
into Asiyah other than through tzadik (yesod) of Asiyah... and
understand this topic [through this explanation].”

[The Rebbe does not elaborate on this explanation of the Maggid; it
was brought to show how it reflects the same themes that we
discussed here.]

The Rebbe also connects this to a teaching of the Maggid which we
referenced in the beginning of this ma‘amar:
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Earlier in the ma’‘amar, we explained the process of tzimtzum by
quoting a teaching of the Maggid who brings the example of a father
who plays with his young son. In order to relate to his son in a way
that his son will appreciate and enjoy, the father “conceals” (tzimtzum)
his own level of maturity and plays with the son on his (the son’s)
level.

To connect this to the current topic, Hashem made Himself
“accessible” to creation through tzimtzum for the sake of the Jewish
people. He wanted to enable the Jews to be tzadikim (related to yesod)
who ascend (“from below to above”) to an extremely high level (the
level which was made accessible through the tzimtzum) and then
become the “foundation of the world” by drawing this level down into
creation (“from above to below”).
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This concluded the Frierdiker Rebbe’s explanation of the third aspect
of the yud: the fact that it represents the sefirah of yesod, the “end of
the body” which “unites the heavens and the earth” - the giver and
the receiver.

The Rebbe summarizes the three concepts that have been explained
regarding the letter yud (which is the point which separates the raish
of kelipah from the daled of kedusha):

1. The bittul of the receiver, who makes himself an “empty
container” that is able to receive from an infinitely greater
giver.

2. The bittul of the giver, who disregards his own understanding
in order to approach a concept in a way that the receiver will
understand.

3. The connection of the giver with the receiver, when the
revelation of the “letters” from the giver (representing
revelation in general) come down in such a way that they can
be properly integrated into the mind of the receiver.

The Rebbe continues to analyze the Frierdiker Rebbe's ma‘amar:

NWITPT RIVODY T MR XN 510 90w mrnnad a N eaeY

DNY PRV 90 PR WIN 520"TY WM MR VDT RIVDL I'RWN
PRW 11N ,RYIR) R0NWA TART ,PIR DNWIA 93 I, "N



Geet OEEN HD=RR =9P1 S &R a8

D°XR 1) YVIWDD 919 PR DT DIWNI ,I2NNH TION NPDO OND
PV MO0 RINW) 2PY I WD PN RIM (XL IRT PP DR
83535 w (huTpn

Until this point in the seventh chapter of the Frierdiker Rebbe’s
ma’amar, the focus was on the letter daled which comes from the
side of kedusha (as indicated by the yud “on its back”). After
explaining the third concept represented by the yud - the function of
yesod - the Frierdiker Rebbe contrasts this with the side of kelipah:

The letter raish (which, unlike the daled, does not have the
yud “on its back”), does not have this function of yesod, as it
says “And the poor man (rash, related to raish) had nothing
(the actual wording of the possuk is “does not have
everything” - the word which represents the unity
accomplished through yesod). This is because the side of
kelipah does not have the “everything in the heavens and the
earth”, the “everything” which “unites the heavens and the
earth” (the midos with malchus) - the unifying power of the
sefirah of yesod.

Because of this lack of yesod, the side of kelipah literally “has
nothing” in the most basic sense of the word - it is poor (of
any connection to G-dliness). This is the exact opposite of
what it says regarding Ya'akov (who represents the side of
kedusha), “I have everything [that | need (regarding my
connection to G-dliness), referring to the sefirah of yesod].

The Frierdiker Rebbe then adds another point:
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[The following section is quoted here as if it is a direct quote from the
Frierdiker Rebbe's ma‘amar, but the actual text of that ma‘amar is
much more brief; most of the explanation is added by the Rebbe.]

The letter daled also represents the concept of speech (the
Hebrew word for speech, dibur, starts with daled). Since the
letter daled represents the side of kedusha, the “speech”
which the letter daled represents is the revelation of the
“word of Hashem?”, as it says in the possuk, “With the word of
Havayah the heavens were made.”

In contrast, the side of kelipah, especially as it actively
opposes the side of kedusha, conceals the “speech of
holiness” (which is a revelation of G-dliness) to such an
extent that it results in the ultimate concealment of
G-dliness. This is represented by the possuk, “[Because of the
terrible judgments that have been passed against the Jewish
People] | made myself mute in silence [and did not protest
Your attribute of judgment], | was silent [even from saying
words of Torah because of the suffering - and this caused my
pain to intensify].”

The Rebbe explains the connection between the fact that the side of
kelipah doesn't have the unifying force of yesod and the fact that
kelipah causes a concealment of the “word of Havayah":
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We can understand the connection between these two concepts by
contrasting the concealment of the “word of Hashem” in galus with
the revelation of G-dliness that will occur when the “tzimtzum is
corrected” (it becomes clear that it enables revelation rather than
causes concealment) with the coming of Moshiach.

Regarding the time of Moshiach, the possuk says “And the glory of
Havayah will be revealed and all flesh will see together that the
mouth of Havayah has spoken.” However, Chassidus points out that
the speech which created the world is from the name Elokim (for
example, “And Elokim said, ‘let there be light”). If so, why does it say
that all flesh will see that the mouth of Havayah has spoken?

The Rebbe answers this question based on a teaching of the Mittler
Rebbe explaining kapitel 148 of Tehillim;
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In this kapitel, it says “Praise Havayah from the heavens, praise Him in
the heights... Praise Havayah from the earth... the wild animals and
domesticated animals... etc.”, describing how all the creations in the
heavens and the earth - down to the most lowly creations - all praise
the name Havayah.

Commenting on this kapitel, the Mittler Rebbe asks a very similar
question (to the one we asked above regarding the speech of Elokim
vs. the speech of Havayah): How can it be that these creations which
were created from the name Elokim can “praise” (have a recognition
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and appreciation of) the name Havayah if it's beyond the source of
their creation?

The Mittler Rebbe continues his question:
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We do understand how the angels (which are created from the name
Elokim) are able to say “kadosh, kadosh, kadosh” (representing their
awareness that Havayah is “separate from” [beyond] the world). Even
though the angels are created from the name Elokim, they are still
able to recognize that the name Havayah is something which is
beyond their reach (as recognizing this fact doesn’t require them to
actually reach Havayah).

However, we don’t understand how all the different creations
(including the non-Jewish nations, as it says “Praise Havayah, all the
nations”) who are created from the name Elokim are able to praise
Havayah, as “praise” implies a recognition and appreciation of the
level of Havayah itself (not just the awareness that it is beyond their
reach).

The Mittler Rebbe answers this question based on the following
possuk:
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Commenting on this possuk, the Zohar writes, “Havayah and Elokim
are entirely one, as He is the root of all things (they are equal
expressions of Hashem's essence).” Therefore, since both of these
names are truly one, even the process of creation which happens
through the name Elokim is done in a way that Havayah and Elokim
are entirely one.

However, this doesn't mean that they have the same function: The
name Elokim is like a shield and a sheath for the name Havayah, as it
says “For a sun and a shield is Havayah Elokim.” (On a simple level, it
means that Hashem is both a sun and a shield to bless us and protect
us. Chassidus explains that the sun and shield refer to Havayah and
Elokim, respectively.) This means that the name Elokim, representing
tzimtzum, enables the name Havayah to become revealed on an even
lower and more limited level.

Based on this, the Mittler Rebbe explains how the nations are able to
praise (connect to) the level of Havayah:
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Unlike the concealment of kelipah, the “shield of Elokim" doesn't
prevent the creations from connecting to the name Havayah, as
“Havayah and Elokim are entirely one”. Therefore, it is possible for all
creations - including the nations of the world - to “praise” Havayah by
accessing it “through” the name Elokim, which is “one” with Havayah.

However, there is a limitation to the level of Havayah which creations
from the name Elokim can reach (before the times of Moshiach):
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During the time of galus, since the creations are only able to reach
the name Havayah through the name Elokim (the source of their
creation), they can only reach the (lower) level of the name Havayah
which is within the “sheath” of Elokim.
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However, when Moshiach comes, the new ability of “all flesh” being
able to see that the “mouth of Havayah has spoken” will be
introduced. This is because Hashem will “remove the sun from its
sheath”, enabling the direct revelation of the name Havayah without
the intermediary concealment of Elokim (because it will be clear that
both Havayah and Elokim (tzimtzum) are revelations of G-dliness).
Therefore, all of creation will experience the direct revelation of the
name Havayah, that the “mouth of Havayah has spoken.”

This revelation will be present within all of creation - not only within
the [spiritual] souls and angels - which is why it says that “all flesh”
(physical creations), including the animals, will recognize that “the
mouth of Havayah has spoken” (that creation is only an expression of
G-dliness).

This is similar to a teaching of the Gemara regarding the cows which
carried the aron back from the land of the Plishtim (Philistines) who
had captured it:
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Commenting on the possuk “and the cows went straight (va'yisharna)”,
the Gemara interprets the word “va’yisharna” as related to the word
“shir' (sing), implying that the cows sang a song [of praise] to
Hashem. The Gemara continues to say that they sang the song (from
Tehillim), “Sing to Havayah a new song” (using the masculine form of
the word “song”, shir [rather than the feminine form, shira]).

The Midrash explains that this song is the song of the time to come
(the time of Moshiach), as the final geula will be an eternal geula that
will never be followed by another galus. This is implied by the
masculine form of “song” (shir), which implies strength and
permanence.

The fact that the cows (animals) sang the song of the time to come
shows that the revelation of G-dliness during the time of Moshiach
will be so intense that all flesh - even animals - will “see” (be aware)
that the “mouth of Havayah has spoken” (that the limited creation is
an expression of infinite G-dliness).

The Rebbe contrasts this revelation of the “word of Havayah" during
the time of Moshiach to the concealment of Hashem’s speech during
the time of galus (which will then enable us to understand the
connection to the lack of the “unity of yesod” on the side of kelipah):
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Now, during the time of galus, the exact opposite is the case;
Hashem'’s speech (the fact that creation is an expression of G-dliness)
is concealed to the ultimate degree, as it says “I made myself mute
in silence, | was silent...” The word “mute” means “unable to speak at
all”, which represents the exact opposite of the ability of speech to
reveal.

The Rebbe continues to explain the concealment of Hashem's speech
during the time of galus based on a teaching of the Tzemach Tzedek:
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Describing the suffering of the Jewish People, the navi Yeshayahu says
that they are “like a young sheep who is silent in front of those who
shear her.” This “silence” represents the concealment of Hashem'’s
speech during the time of galus, as “silence” is the extreme opposite
of “speech”.

More specifically, the possuk refers to the ones who shear a sheep:

The sheep (called a “rochel” in this possuk) represents the level of
Knesses Yisroel (the assembly of the Jewish People), referring to the
sefirah of malchus. (This is based on interpreting the word “rochel" as
the name “Rochel”, referring to Ya'akov's wife Rochel, who
corresponds to the level of malchus.)
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The ones who shear a sheep refers to the kelipos which receive their
energy from an external (“disconnected”, sheared) level of malchus.
The “hairs” (as the ma‘amar will explain shortly) represent the result
of the tzimtzum, as the hair (of a person) grows from the skull, but
doesn't experience pain when it is cut off (which shows its lack of
energy). The kelipos can only receive their energy after the “hairs”
are “cut off” (no longer experience the connection to their source in
kedusha), which is why the kelipos are called the “shearers” of the
sheep, and at this point the “sheep” (the revelation of G-dliness from
malchus) is completely “silent”. At this level, the creation no longer
experiences the fact that it comes from the speech of Elokim through
the Asara Ma’amaros (the ten “statements” with which the world was
created).

We see this concept reflected in the next words of the Frierdiker
Rebbe (in the section of chapter seven that we are currently
explaining):
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After stating that the side of kelipah does not have the unifying force
of yesod, and that the “word of Hashem"” is concealed to the ultimate
degree (“I made myself mute in silence”), the Frierdiker Rebbe
continues to state that the light and energy which gives life to the
sitra achra (the force of kelipah) is only a “ray of a ray” - the “external
of the external” - and is expressed in the ultimate concealment.

The analogy for the transfer of energy to the sitra achra is the
concept of “hairs”, because the energy within them is concealed. This
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is why a person doesn't feel pain when his hair is cut; the life within
his hair is only present after going through a tremendous tzimtzum.
We refer to this as the “external of the external” - it is first drawn
through the tzimtzum of the skull (one degree of “external”), and then
is “cut off” (the second degree of “external”) in order to give life to the
kelipos.

Because this process of concealment is the polar opposite of speech
(which is used to reveal to the outside), it is referred to as “silence”.

The Rebbe explains how this concealment of the “word of Havayah” is
related to the fact that kelipah lacks the unifying force of yesod by
quoting another teaching of the Tzemach Tzedek on the possuk, “I
made myself mute in silence, | was silent, etc.”
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In Reshis Chochmabh it explains that the first letter of the three words
“ne’elamti, dumia, hechesheisi" (I made myself mute in silence, | was
silent) spells the world “niddah” (a wanderer). [The term niddah is
used in FEichah to describe the time of galus, as it says “she
(Yerushalayim) became a wanderer,” and “from the downfall of
Yerushalayim (the concealment of kedusha), the city of Tyre (kelipah)
gained power."]

The Rebbe explains the spiritual significance of the term “niddah”
(wanderer):
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The word niddah can be broken up in to “nod - hey”, implying the
“wandering” (separation) of the letter hey from the previous three
letters (yud-hay-vov) of the name Havayah. The letter hey represents
malchus (speech), and the “wandering of the hey” separates it from
the vov, which draws down G-dliness from above (into malchus).

Because the revelation of G-dliness is removed from the hey, this
causes the concealment of speech (the creation of kelipah which
doesn't feel its connection to G-dliness). This is the meaning of the
statement of the Zohar, “Because the hey was separated from the
vov... this is the possuk ‘| made myself mute in silence.” Because the
vov was taken away from the hey, the speech [of Hashem] became
concealed.”

We are now able to understand why the fact that kelipah doesn't have
the unifying force of yesod is connected to the concealment of the
“word of Havayah":
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The first letter of the three words which mean “silence” (“ne‘elamti,
dumia, hechesheisi") spell “niddah” (a wanderer), which represents the
“nod hey” (the separation of the hey, malchus, from the vov, midos).
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This is a result of the lack of the unifying power of yesod (which is not
present in kelipah) that “unites the heavens [midos] and the earth
[malchus].

This is also the reason why “a poor person has nothing [of any true
importance]”: Because he doesnt have the “everything” of yesod
which draws down the midos (vov) into malchus (hey) (niddah - the hay
“wanders” [from the vov]), this results in true poverty [as nothing he
has contains any holiness, the only true existence - so he has
“nothing"].

In the next section the Rebbe will continue to explain the
insignificance of physical things that don't have any kedusha.
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Section Four

In the previous sections the Rebbe explained the following points:

il

The ikar shechina (Hashem's essence) was revealed in the
physical world at the beginning of creation, but was then
concealed due to the sins of Adam and the following
generations. Starting with Avraham Aveinu, the tzadikim
started to reverse this process of concealment until Moshe
Rabbeinu finally revealed the ikar shechina in the physical
world through the Giving of the Torah and construction of the
Mishkan.

However, the complete revelation of the ikar shechina in the
entire world is accomplished by each Jew's individual service
of Hashem. More specifically, this is accomplished when a
Jew serves Hashem with eskafia and eshapcha, resisting and
transforming his selfish desires into desires for G-dliness.

We can see the services of eskafia and eshapcha hinted to in
the construction (the krashim boards) and operation
(korbanos) of the Mishkan. This section of the Frierdiker
Rebbe’s ma’‘amar focused on how eskafia (which includes
serving Hashem beyond logic, shtus d’kedusha) is represented
by the letters kuf, raish, and shin of the word “keresh".

In order to clarify what is required to transform the side of
kelipah (raish) into kedusha (daled), we contrasted the shape
of the letters raish and daled. Unlike the raish, the daled has
the letter yud “on its back.” This shows us that the key
difference between kelipah and kedusha is represented by the
letter yud.

In the sixth chapter of the Frierdiker Rebbe's ma‘amar, he
focused on the first aspect of the letter yud: the bittul of the
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“receiver” (creation) in order to allow for the revelation of
G-dliness from the “giver” (Hashem).

In the seventh chapter, we added two additional factors.
First, the “giver” (Hashem) “needs” to use the process of
tzimtzum to conceal His revelation to such a point that the
receiver (creation) can tolerate it. Although this involves a
process of concealment, its ultimate purpose is revelation,
as the tzimtzum is what enables creation to receive the
revelation of infinite G-dliness. (This is why the World to
Come, a revelation of Hashem'’s essential pleasure in a Jew's
Torah and mitzvos, is created through the letter yud.)

Second, there needs to be a connection between the “giver”
(Hashem) and the “receiver” (creation) in order to draw down
the essence contained within the tzimtzum. (This represents
the actual drawing down of the ikar shechina into the physical
world.) This is represented by the sefirah of yesod, which
connects the revelation of G-dliness (the higher sefiros) to the
“receiver” (malchus, which represents creation).

Even though yesod is lower than the other sefiros, it has the
ability to connect to the essence “from below to above”
(representing eskafia and shtus d’kedusha) and draw down
the essence “from above to below” (representing the
revelation of the ikar shechina).

"

Kelipah on the other hand, does not have this “unifying force
of yesod. This causes a concealment of G-dliness within
creation when the first three letters of the name Havayah
(yud, hey, vov) are separated from the final hey which
represents the “speech of Havayah” which creates the world.
When the “speech of Havayah” is concealed, G-dliness
becomes “silent” - the G-dliness within creation is not evident.
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In this final section, the Rebbe will complete the analysis of the
seventh chapter and explain the insignificance of physicality that
doesn't have any kedusha.
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The Frierdiker Rebbe continues:

This [the fact that the word kol (“everything”) corresponds to
the sefirah of yesod] is why Ya'akov says, “l have kol
(everything)”, while Eisav says, “I have rav (a lot).” The level of
“kol" - [the sefirah of yesod which] unites “heavens [the midos]
and earth [malchus]" - is only present in kedusha, so Eisav,
who represents kelipah and sitra achra, does not have the
unifying power of “kol" (yesod). Instead, he has rav (a lot).

The Rebbe explains the significance of the term rav (a lot):
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The term “rav” represents plurality and separation - the opposite of
the unity (accomplished through yesod) which is present on the side
of kedusha. This concept is reflected in the Midrash which points out
that the Torah describes the family of Eisav as “six souls” and the
“souls of his [Eisav's] household] (using the plural form of souls,
implying that they are separate from each other), while it describes
the family of Ya'akov as “seventy soul” and “all the soul which
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descended from Ya'akov” (using the singular form of “soul”, implying
that they are united).
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The Frierdiker Rebbe then addresses an apparent contradiction: On
one hand, we say “the poor man [rash, the side of kelipah] had
nothing”, and on the other hand Eisav says “I have a lot.” The
Frierdiker Rebbe explains this contradiction by quoting the Zohar
which says that “One who is small is big, and one who is big is small.”
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The side of kedusha “makes itself small” (with bittul), as it says, “who
will arise with Ya'akov [to request forgiveness for the sins of the
Jews], for he is small.” This bittul enables the recipient to connect to
kedusha - true greatness - when it receives G-dliness from above,
including the revelation of the World to Come (the ultimate revelation
of G-dliness known as the “pleasantness of Havayah") which is
created with the yud.
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On the other hand, kelipah makes itself rav (self-glorified) in its own
eyes, representing the exact opposite of bittul. This prevents it from
receiving a revelation of G-dliness, and instead it only receives the
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“external of the external” energy of kedusha (which feels
disconnected from kedusha). This makes it small (in terms of true
significance), as it only possesses “empty” physicality - which is truly
nothing (“the poor man has nothing”) even when it is plentiful (“I have
a lot").

The Rebbe adds an additional point about “empty” physicality:
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In addition to the fact that empty physicality is insignificant (even
when it is plentiful), an abundance of empty physicality also causes a
person to be “small” (as we will soon explain). We see this based on a
teaching of the Rebbe Maharash on the following possuk:

A man's [own] foolishness distorts his way, q?QD DR D?J_,N
but his heart is angry with Hashem. 329 qup » S5» 1977
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Responding to the claim (addressed by the Rambam in Moreh
Nevuchim) that “man was created to suffer”, the Rebbe Maharash

AN5NN21797N0 21 N NN
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responds that, if this were true, Hashem would have created a world
in which a person’s basic necessities are the most difficult to obtain,
while less important things are easier to obtain.

However, we see that the exact opposite is true: A person’s basic
needs are plentiful and cheap, while luxuries are the most expensive.
Air, which a person needs at every moment, is free and requires no
effort to obtain. Water, which is also necessary (but less frequently
than air), is also cheap, followed by basic food. Clothing, which is not
necessary for (basic) survival, is more expensive than food, and a
house (a person can stay in someone else’s house if he doesn’t have
his own) is the most expensive of all basic needs. Other luxuries (or
non-basic versions of food, clothing, and housing) are even more
expensive than a person’s basic needs.

The Rebbe Maharash continues:
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However, there are some people who put themselves in danger in
pursuit of life’s luxuries. (The example which the Rebbe Maharash
provides is a “pear| diver” - he puts himself at a tremendous risk of
drowning in order to get “pearls” [luxuries] from the bottom of the
ocean.) Not only is this harmful - it's completely illogical.

This is the meaning of the possuk “A man's [own] foolishness distorts
his way” - when a person is overcome with the foolishness of
pursuing life's luxuries, he brings difficulty upon himself. In addition
to the fact that he (often times) doesn't obtain the luxuries that he is
pursuing, he also becomes so distracted and overwhelmed that he
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loses his focus and peace of mind in life. In turn, this makes him
prone to making other financial mistakes that could put his entire
parnossa at risk.

We now see why pursuing excessive luxuries can make a person
“small” in the most basic sense:

NWYIW 5119 XD NPNWIN NIV YT IR 27 1PRT IRV INN
YT

“One who is big is small” (also) means that someone who pursues
life's luxuries (“big” physicality) for selfish reasons becomes “small”
when he causes himself to lack the basic necessities of life by taking
unnecessary risks.

The Rebbe Maharash explains the cause for this attitude based on
the statement from selichos, “The needs of Your nation are many and
their understanding is lacking™:
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On a simple level, this statement means that “Your nation has many
needs, but they don't have the understanding to ask for everything
they need.” Here, we are interpreting it as “Your nation [thinks] it has
many needs [for luxuries] because they lack understanding.” (This is
the same concept as “a man’s [own] foolishness” from the possuk in
the previous section.) If a person would understand that he will
(likely) cause himself to lack even life’'s most basic needs by pursuing
a life of luxury, he surely wouldn't act this way.

The Rebbe Maharash explains this on an even deeper level:
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The main reason why a Jew thinks that he “needs"” luxuries is because
he “lacks dao‘as (understanding)’. As the Alter Rebbe explains in
Tanya, da‘os is the ability to focus on and connect to a concept until it
becomes personally relevant and incorporated into one's view of
reality. (This connection between the “lowest details” of everyday life
and the “highest concepts” of intellect parallels the connection
between yesod and the deepest levels of a person, as explained
regarding the bris milah in the previous section.)

If a Jew would think deeply and intently about G-dliness, enabling
himself to internalize the fact that “Hashem, your G-d, is the one who
gives you the strength to produce wealth”, he wouldn't be wandering
to the “ends of the earth” (putting himself in physical or spiritual
danger) to build his (excessive) wealth. As long as he believes and is
aware (and fully incorporates this awareness into every aspect of his
being) that “Hashem will bless you in all that you do”, he will also
realize that Hashem can also bless him with everything that he needs
even if he stays in “safe territory” and conducts his business in an
honest and straightforward way.

The Rebbe summarizes the lesson of the teaching from the Rebbe
Maharash:
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The reason why a Jew can become preoccupied with acquiring
material things is because he hasn't made the effort to use his da‘as
to internalize that his parnossa comes from Hashem - his “needs are
great” because “his da’os is lacking.” When he hasn't fully realized
that “Hashem will bless you in all that you do” [and meriting the
blessing is more dependent on his service of Hashem than on the
“doing” of the work itself], he becomes overinvested in acquiring
wealth through various “crooked” schemes rather than earning a
living in a straight and honest way.

This then causes Hashem's blessing for his parnossa to come in a
“crooked” way as well, resulting in him lacking the funds to acquire
even the most basic necessities. This is the meaning of “one who is
big (with excessive drive to acquire physical wealth) is small (ends up
lacking in even the most basic areas)"”.

The Rebbe continues to analyze the Frierdiker Rebbe's ma’‘amar:
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The Frierdiker Rebbe writes:
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Because kelipah receives its energy from the “external of the
external” energy of kedusha (a greatly diminished level which
feels “separate” from G-dliness), this energy adds to their
feeling of self-importance and independence from Hashem.

This is reflected in the statement of Pharaoh (who represents
the side of kelipah), who said “The river is my own and | made
myself [I am responsible for my own success].” In truth,
Pharaoh became successful because of the blessing that he
received from Ya'akov that the Nile River should rise when he
approached it (which irrigated the land).

Rather than increasing Pharaoh's awareness of G-dliness and
appreciation for this blessing, it only increased his own ego.
This is why the word Pharaoh has the same letters as ha'oref
(the back of the neck, which represents stubbornness).

The Rebbe explains:
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On the side of kedusha, a greater revelation results in a greater level
of bittul because the energy which is revealed senses its connection
to Hashem. However, on the side of kelipah, the revelation is only the
“external of the external” (a diminished and disconnected [sheared]
energy), so it results in a concealment of Hashem'’s unity (silence of
the “word of Havayah”). We see this expressed in the case of
Pharaoh, who received a blessing from Ya'akov, but he stubbornly
denied (the “nape of the neck”) the connection of the blessing to its
source (Ya'akov, holiness) - which only added to his own ego and
sense of independence.
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This type of energy leads to “the poor man has nothing”. From a
spiritual perspective, since his physicality has no meaning, he is
“poor” in terms of spirituality. Furthermore, even the material things
which he has (even if he has an abundance of material things) have
no “true” (lasting) existence, as material things are temporary. Since
the energy of “empty” physicality comes from the “external of the
external” energy of kedusha (which feels disconnected from kedusha),
and this perception of independence contradicts the truth of
Hashem'’s ultimate unity, their existence doesn't last forever.

The Rebbe explains this in greater detail by questioning how this is
possible:
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Even though the energy for kelipah comes from the “external of the
external” energy of kedusha, it seems impossible that anything that
comes from kedusha (even the most “external” level) would enable
something to contradict Hashem’s unity. How is it possible for the
“external of the external” energy of kedusha to cause “Pharaoh”
(kelipah) to claim that “I made myself” (I am not dependent on
Hashem)?

The Rebbe explains this question based on a ma’‘amar of the Rebbe
Rashab:
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The Rebbe Rashab explained that the reason why the sitra achra
“raises itself up” (sees itself as an independent force) and says that
“the river is mine and | made myself” is because the “light of kedusha”
(G-dliness) doesn't shine within the sitra achra in a revealed way.

Even though the light of kedusha is present (to a certain degree), it is
in galus (exile), unable to express itself.

The Rebbe Rashab explains this by contrasting it with kedusha:
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When G-dliness is drawn down from above on the side of kedusha to
the Jewish People, the G-dliness is revealed within them and is
united with them. This is because a Jew is, by nature, a fitting
“container” for the revelation of G-dliness due to his soul's bittul to
Hashem. As the Alter Rebbe explains in Tanya, G-dliness is only
revealed within something (or someone) who is bottul to Him.
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However, since the side of kelipah was not created with the ability to
have bittul to Hashem, therefore the “light of kedusha" does not
become “invested” in them and united with them. Rather, it remains
in a state of galus within them, unable to be expressed in a revealed
way.

This is the meaning of the following possuk:

And lest you lift up your eyes to MNWN PPrPY RWN 19
heaven, and see the sun, and the NPN NXR) WRWN NXR PRI
moon, and the stars, all the host of ®R2X 93 D’221DN 1NX)
heaven, which Hashem your G-d AWM ANTN DHNWH
assigned to all peoples under the »SEF WX On72L) DNY
entire heaven, and be drawn away to 2’V pay) DDN PR
prostrate yourselves before them and DY 53 NN
worship them.

The word for “assigned” (chalak) can also mean “separate from".
Reading the possuk with this interpretation, it says that Hashem
“separated” these forces from (experiencing) His unity [to create the
side of kelipah, which isn't able to have the bittul necessary to reveal
G-dliness].

This inability for G-dliness to be expressed through kelipah can be
compared to the reincarnation of a human soul into the body of an
animal:
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On a spiritual level, “light” is able to be revealed within a “vessel”
because the light and the vessel are compatible with one another;
the qualities of the vessel are specifically tailored to reveal this type
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of light. (For example, the eye is an appropriate “vessel” to reveal the
“light” of the ability to see.) Because the light and the vessel are so
compatible, the vessel is affected by the light, and the light is affected
by the vessel.

Similarly, because the human body is an appropriate vessel to reveal
the human soul, this enables the soul to affect the body (the body
receives its life from the soul) and the body to affect the soul (the
soul reacts to the body's physical sensations). In this way, the body
and soul achieve complete unity.
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However, when a human soul is reincarnated into the body of an
animal (G-d forbid), the body of the animal isn't a compatible “vessel”
for the light of the soul. Therefore, the life of the human soul isn't
expressed at all through the animal - so there is no (external) way to
tell that the animal has a human soul within it. This can be compared
to a person who is tied up in a sack; the sack remains unchanged,
and it does not serve as a means for the person to express himself.

We are now able to understand why kelipah is not affected by the
revelation of the “external of the external” energy of kedusha (even
though it would seem that any revelation of kedusha should bring
about some level of bittul to Hashem):
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Even though kelipah does receive an extremely limited and concealed
energy of (the external of the external of) kedusha, the kelipah is not
a compatible vessel to reveal it. Therefore, this energy of kedusha is
in galus within the kelipah, unable to be expressed.

In addition to the fact that this energy of kedusha doesn’t affect the
kelipah (causing it to have bittul to Hashem), the energy of kedusha
temporarily increases the strength of the kelipah.

The Rebbe connects this concept back to the overall theme of the
sixth and seventh chapters of the Frierdiker Rebbe’s ma‘amar:
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The sitra achra lacks the critical quality of bittul, “making oneself
small.” (This was the first concept represented by the yud: bittul.)
This lack of bittul on the part of the recipient causes the Giver
(Hashem) to lack the “motivation” to make Himself “available” to the
recipient (creation) through tzimtzum. (This was the second concept
represented by the yud: tzimtzum.) Since, without tzimtzum, it is
impossible for the receiver to connect to the Giver, this leads to a
situation where the “poor man had nothing” (did not have kol
[“everything”, referring to yesod]); the sefirah of yesod is unable to
ascend from below to above and draw down the essence of G-dliness
(made available through the tzimtzum) from above to below. (This
was the third concept represented by the yud: the unifying ability of
yesod.)

This summarized why the lack of the yud (on the raish) shows its
connection to the side of kelipah. We now summarize the impact of
adding the yud to the “back” of the raish and transforming it into a
daled:
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The overall focus of the service of the Jewish people is hinted to in
the Mishkan and Bais HaMikdash, starting with the krashim (boards)
that were used in the Mishkan’s construction. The task of the Jews is
to add a yud to the “back” of the raish (from the word keresh), which
consists of three aspects:

The (1) bittul of “making oneself small” makes the Jews a fitting
“vessel” to receive from the (2) yud [made available through tzimtzum
which enables the revelation] of the World to Come (the
“pleasantness of Havayah") to such an extent that they are able to (3)
perform the function of yesod to connect the “heavens and the earth”
(reveal the essence of G-dliness - ikar shechina - within the physical
world).

Parenthetically, the Rebbe adds several explanatory points:

1 The reason why the Jews are all referred to as tzadikim [in the
Frierdiker Rebbe’s ma’amar] because they are able to perform
this function of yesod (“a tzadik is the foundation [yesod] of
the world").

1 Hashem is “motivated” to make Himself accessible to the Jews
(through tzimtzum to enable them to perform this function of
yesod) because they are the “son” (referred to in the analogy
of the Maggid explained earlier) whose father is motivated to
connect to him by concealing his own maturity and relating to
his son on the son’s own level.
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1 This process of concealing His essence in order to reveal it
within the limited world is hinted to in the words of davening,
“Who rolls away light before darkness [He conceals His
infinite light with the tzimtzum], and darkness before light
[and this tzimtzum then enables an even greater revelation of
His infinite light within the limited creation].”

1 The Jews are able to ascend to this level through their service
of Hashem and draw it down into the physical world. This
parallels the earlier teaching that “Yosef was “charming,
charming to the eye.”
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This is all accomplished when the Jews serve Hashem through Torah
and mitzvos during the “six thousand years of creation” (in this
physical world), and especially during the “heels of Moshiach” (the
time immediately before he arrives - the present time). This time is
especially significant because it is the lowest (spiritual) point of the
Jewish people, and can therefore draw down from the highest levels,
as it says “From the narrow place [challenging times] | called out to
Hashem.”

The Rebbe concludes:
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Through our efforts to serve Hashem during the “heels of Moshiach”
we accomplish the revelation of the Time to Come when the “glory of
Havayah" will be revealed. This doesn't mean that “the glory of
Havayah" is not here at the present time; rather, it just means that it
is not revealed (because the world is not yet a compatible vessel for
it). In the Time to Come, the entire world (“all flesh”) - even the
animals and wild animals (as explained earlier in the ma‘amar
regarding how all of creation will “praise Havayah") - will experience
the revelation of Hashem'’s essence.

May it happen speedily in our days that “the glory of Havayah will be
revealed, and all flesh will see together that the mouth of Havayah
has spoken” (that the limited creation is actually an expression of
unlimited G-dliness).

Sign up online to receive weekly translations as they are released.

www.simplychassidus.com
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Footnotes from the Original Hebrew
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DEDICATED IN MEMORY OF
RABBI DANIEL 5"y MOSCOWITZ

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




