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“The Ten Sefiros and Hashem™

In Parshas Vayeira (Bereishis 18:21), the Torah describes how Hashem “went
down” to judge the wicked inhabitants of the cities of Sedom and Amora. There
are two general questions regarding this story: 1- Why would have to go down
to judge people, doesn’t Hashem already know everything that happens without
having to go to see it firsthand? Furthermore, what does it mean that He “went
down,” Hashem is everywhere, there is nowhere for Him to “go”?

To explain the answers to these questions, the Alter Rebbe first explains many
essential concepts of how Hashem interacts with the world. The explanation will
be centered around a teaching of Eliyahu the Prophet. It is recorded in the
Tikkunei Zohar, as heard by Rabbi Shimon bar Yochai and his students, and the
souls in Gan Eden, including Moshe Rabeinu who instructed Eliyahu to speak,
in Gan Eden.
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2 The Rebbe Rashab wrote an extensive commentary on this maamar, known as “Notes
on Pasach Eliyahu, 5658.” We will attempt to bring some points from his commentary
throughout the translation, published by the Kehot publication society. In addition, the

work “Torah Or Hamevuar” from Kehot publication society and Hamaayanos provided
valuable sources for this commentary.
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This teaching, commonly known as “Pasach Eliyahu,” the most famous discourse
(said over as a prayer to Hashem) of Eliyahu, contains many of the fundamental
teachings of Kabbalah’®, of the Inner Dimension of the Torah. It describes the Ten
Sefiros of Atzilus and how they exist relative to the Infinite Light, and relative to
creations. This prayer/discourse is commonly recited before Mincha on Erev
Shabbos, since on Shabbos is when the created worlds ascend into Atzilus, and
this discourse discusses the nature of the world of Atzilus relative to creation.*

(X) Chapter 1

™%y 1a7] K] 1'["7}; ﬂﬂﬂ” In the in Tikkunei Zohar (17a) it is

: Sooee .
nix] ,'[JW'H'IZ N'?'I 1 XY ARG written:’ “[The Prophet] Eliyahu

'7: %y X px‘w '7: 2y IRPY X started to speak |[the following
praise to Hashem that contains many

["7'?; 73 Xp'an mwnn n’? AR explanations of mystical concepts],
and said: “Master of the Worlds,
You are He that is One, but not
one that is counted. You are He that
transcends all transcendence,
concealed beyond all concealments.

No thought can possibly grasp You.

Tpn "“US NPBRT K11 NIX You are He that brought out ten
I m-m{b ]800 iy '[15 '[31'171] ‘Tikunim/adornments.” We call
™o ,Tvz?m}_{ X297 Mo by them ten Sefiros. You emanated
[N‘yg 1]:73 nrpu:nx Th—[m ’112'7;]-”{-[ them to direct the WOI‘ldS, concealed
' . ' l.G;"b‘ worlds and revealed worlds. And
within them You disguise Yourself

from the sons of men.”

The prayer/discourse continues to discuss various aspects of the Sefirot and how
Hashem creates souls and worlds through them, but that Hashem is ultimately
beyond the entire category of the Sefirot and the World Atzilus completely, even
though He invests Himself, as it were, into the Sefiros.

3 See Pardes Rimonim of Rabbi Moshe Cordevero, Shaar 4, chap. 5-6, where he explains
this discourse at length.

[.2,7wn XM "MK ) ¢

5 The translation of the original text of Tikunei Zohar is based on the not yet published
translation of Pasach Eliyahu by Rabbi Tzvi Freeman, used with his permission.

(X1 TR AT yIpR) ©
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K fhaa rm‘: - a7y ]’Jﬂ'? In order to understand the reason
Ty - "'[mpn" owa nipp  for which the “Ten Sefiros” are
AR MY Ty s myey  eferred to as “Ten  Tikunim-
U MR Y MR D "IPH‘? Adornments/Jewelry,” we must
first explain the nature of the soul
itself.

MK KV ANYY TYN WHAT AT Because, the soul itself is a simple

TN Saty mP';nnn a1y and indivisible spiritual entity,

ST P " undifferentiated into intellect and
emotion.’

7 The Rebbe Rashab notes here to that this concept is explained in Tanya chap. 51. We
will quote here a portion of that chapter, as translated in “Lessons in Tanya,” published
by Kehot publication society (the bold text reflecting direct translation of the original
Hebrew text of the Tanya):

“Now, the variation in receiving the functional powers and life-force by the organs of
the body from the soul, each organ receiving from the soul a life-force and power in a
different form, does not derive from the soul’s essence and being, that we should

say that its being and essence is divided into 248 different parts, which are enclothed
in 248 locations, according to the design of the various locations of the body’s
organs, because, according to this, it would follow that the soul’s essence and being is
designed in a physical design and a likeness and structure similar to the structure of
the body, G-d forbid. Just as the organs of the body have various shapes and forms, so,
according to this outlook, are the functional powers, while still within the soul, different
from each other in form. But, again, we cannot accept this:

Rather is the soul entirely a single spiritual entity—it is (1) a single entity, (2) a
spiritual entity. As a “single” entity, its oneness is plain and uncompounded. As a
“spiritual” entity, its spirituality is in a form which is divested of any physical design
and of any type of definition of physical space, measure, or limitation, the soul is free
of all such dimensions by virtue of its intrinsic being and essence.

In fact, the soul is so “plain” and free of all these that even when it is actually
enclothed within the organs, they cannot effect any change in the soul. Therefore, the
Alter Rebbe continues:

And it is not valid to say, concerning the soul’s being and essence, that it is in the
brain of the head more than in the feet, since its being and essence is not subject to
the concept and dimension of physical space and limitation. It is therefore impossible
to attribute to the soul this limitation of being more in the head than in the feet.
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In Tanya chap. 51, part of which is quoted in the footnote, the Alter Rebbe
explains how the soul itself is a simple, uncompounded, indivisible, spiritual
entity. It contains the potential for various “soul powers,” capabilities, such as
intellect and emotion, and the ability to manifest as a life force in the body, and
the power to become manifest in thought, speech, and action.

However, in the essence of the soul itself there is no “actual” intellect or
emotions, thought or speech, or even bodily life force. Rather, in the essence of
the soul all these various powers and capabilities exist only in completely
potential form, as various possibilities of the one singular and indivisible essence.
Only “outside” of the essence do the various soul powers become manifest as
“actual” and definable (different) powers.

nrma TI'?W m*n;:m ‘DW:‘H And its intellectual and emotional
Rk '[’W’D‘? capacities are only “garments,” as
U077 it were, of the soul itself.

Rather, 613 kinds of functional powers and vital forces are included within the soul,
within its being and essence, to become actualized and to emerge

from this concealment and inclusion within the soul’s essence. Previously, while still
included within the soul’s essence, they are only in potential and therefore hidden
within the soul—not even as functional powers which are revealed as such while still
included within the soul. In other words, within the soul is concealed a potential for
613 functional powers “to become actualized and to emerge from concealment” (i.e., to
become revealed):

in order to animate the 248 organs and 365 blood vessels of the body through the

Sfunctional powers of the divine soul becoming enclothed within the animating (or

vital) soul, which also possesses the corresponding 248 and 365 functional powers
and vital forces.”
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LJJN nim 93w FT:? U UDITW Since the soul has intellect and

Swy nrpyy Mg ey emotions, but they are not the
v T """ essence and being of the soul.’

-"PIPN" DWA PRIPITIY KIK  Rather, they are referred to as
Jma nw:'ynm nipann woITY “Tikkunim-Adornments,” since
roorrTe B """ the soul becomes adorned, made
beautiful, and expressed through

them.
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JPNRY DU PRIPI 192 .(2 2 T2 2t 11pn) "3 70 0ninn 3R"T mYIRT 09D
(wan nnRy X9)
? In the text of the maamar is a parenthetical note that will be translated here:
“In Tanya (chapter 3 and 12) it says that the soul itself is divided up into three
intellectual faculties and seven emotional faculties, which are described as being
part of the soul itself. So, how does the Alter Rebbe say here that the intellect and
emotions are not part of the soul itself, and are only “garments” for the soul?
The answer is that in Tanya it was discussing the intellect and emotions relative
to the “garments” of thought, speech, and action. In that context, the intellect and
emotions are described as being “part of the soul itself” relative to how the
garments of thought, speech, and action become separated from being part of the
person himself. The thought, speech, and action, are “garments that are
completely separate from the person.” However, in the context of the intellect
and emotions relative to the simple and indivisible essence of the soul, the
intellect and emotions are considered “garments” for the soul, as it were.
However, these “garments” are not completely separate from the person himself,
and in fact, are always bound up and united with the essence and of the soul.
The difference between the “separate garments” of the soul - thought, speech
and action - and the “garments that are united with the soul” - the intellect and
emotions, reflects the difference between the Sefiros of the created worlds of
Beriah, Yetzira, and Asiya, that are “separated” from the Infinite Light, and like
“separated garments” for it, and the Sefiros of Atzilus that are Divine, that are
“garments that are united” with the Infinite Light of Hashem, as it were.”
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There is a difference between regular clothing and jewelry. Regular clothing is
mainly for the purpose of covering over the body. However, jewelry actually
brings out the natural beauty of the person, enhancing his own beauty. (Another
analogy for a garment that enhances the capabilities of the person himself is
eyeglasses. Instead of covering over his eyes, it actually improves his ability to
see.) Because of this quality that the adornments/jewelry enhance the person,
they become like an extension of the person himself, to a much greater extent
than regular clothing. (We find this with eyeglasses: a person can forget he is
wearing glasses, to the point he can look for his glasses only to realize he was

wearing them the whole time...)
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As Unkelos translated the verse
(Devarim, 22:5) “A man should not
wear the garment of a woman”
into Aramaic, saying “A man
should not adorn himself with the
adornment of a woman.”

Now, the idea of a “Tikun-
adornment” is an expression
connoting jewelry, through which
someone beautifies himself and
becomes positively affected, i.c.,
enhanced, by it.

In this way, one becomes unified
with the jewelry, as if it is part of
his own body.

This is also comparable to how the
soul exists within the body. That
even though the body is only a
“garment” for the soul, the soul is
nonetheless affected by what
happens to the body.

Such as, when the finger of the
body gets knocked, the soul feels
the pain.
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Similarly, when the soul has a
desire to do something using one
of his limbs,

the limbs follow this desire as soon
as it comes up in his will to do
something, whether it is a desire
for the feet to walk, etc., or any
other desire to move one of his
limbs, the limbs follow through
without any extended thought
process connecting the brain and
the foot.

For, if such a process occurred,
there would be some lapse of time,
but there is no time lapse
whatsoever. Rather, as soon as the
desire arises, it occurs.

However, this is only because the
body is unified with the soul, and
the soul expresses itself through
the body at will, as if it [the body]
were part of [the soul] itself.

And even though the body is only
a garment of the soul, it
nevertheless becomes fused with
the soul.

Similarly, we can understand this
concept in the context of the
intellect and emotions of the soul,
that they are also only like
adornments and garments for the
soul, that the soul becomes
adorned and enclothed in them.

And they are the “instruments” of
the soul, whereby the soul acts,
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‘7’3.‘473‘?“’”32“\53 nTna 3‘m§f?_ like the ax in the hand of the
93 Tnam woodchopper. For example, the
*i7+ soul expresses love through the
emotional attribute of love, and
generates new ideas through the
intellectual attribute of Chochmah-
Wisdom.

P71 NIT A XY M1 92W Al of this and similar is only the
1KY, ANI0WENM Wil nyyn activities of the soul and its
T T i e by expressions, which are just the

.TTJ]:?“'? R N‘?N way the soul relates to another (but
not the essential being of the soul as
it exists by itself and with itself).

KT RYy I¥n WBJTI '7;1‘( However, the essence of the soul

2990 nrman Yan abyny  itself transcends the limitation and

T T T T T definition of all these
aforementioned levels.

The Alter Rebbe will now bring proof for this statement that the essence of the
soul is beyond the limitations of intellect and emotions:

D"?:PD i1 mmm ‘73Wﬂ ’TIW Since, the intellect and emotions
oMy undergo changes.

,]'1’1‘7'[31 nvyp W' NITH2 D For, emotions exist in both
13 010p DM 2N TUPHW immature and mature states; one
' T """ who is immature is drawn to
small, i.e., relatively insignificant,
things, and as one matures
emotionally, he is drawn to more
important things;

10"y oY 11 92" - 92 and similarly, regarding intellect,
our Sages say (Kinim 3:6) regarding
those who study Torah, that “as long
as they continue to age,” their mind

X TN T 23K [T2Y NEON TNV PRIV 10T 93, YK BY 31 Dhp mywn)
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continues to develop” a more mature
intellectual appreciation.

Now, none of this applies to the
essence of the soul itself, since it is
not subject to any changes at all,
and is never affected by what
happens to the body.

This is because its essential state of
being does not become [directly]
invested within the body, in which
case the occurrences of the body
could affect it.

Rather, it is only its expressions
and capabilities which extend
forth from the essence of the soul
into the body and become invested
within it,

they are subjected to becoming
changed and affected by the
experiences of the body that
receives them — in a young person
the intellect and emotions are
experienced one way, and in an
older person they are experienced
in a different way.

And since the intellect and
emotions are only expressions of
the soul and its capabilities that
extend from the soul’s essence into
the body, but they are not the
essence of the soul itself,

rather, the soul expresses itself
and works through these
expressions,

This is why they are subject to change and to being affected by the body and its
experiences, since they are not the essence of the soul.
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D770 WY 1K Dip1 92M1  Nevertheless, the intellect and
Wnp emotions are not  actually
" “garments that are separate” from

the soul,

,ﬂwm M7 HJWHD 173; which is the case with the
“garments” of thought, speech and
action,

D’\U’EJ'?TQU n'm‘:q m'h:{[[ ]THU which are expressions and

i) n3) wWhIT DX wnn capabilities that actually clothe
’ : . ~— the soul (as a garment covers the
(1119017 body and conceals it).

NN 17 NITM Y0 YAX However, the intellect and
B3 NMmyyn  emotions are direct expressions of
"7 7777 thesoul’s essence.

- "PNPR" KIK WHN PYIA7 1K) They are not considered actual

XN NIpRN) ANMYYY clothing, that covers over the person
T R T ew toprovide modesty, rather, they are

i3 “adornments/jewelry” that
“adorn” and beautify the essence
of the soul.

nama mmy‘ U"W;]’_\U PR ‘173-:3 This is like the way a decorative
JIXINNY k| le?nnw DN NX piece of jewelry “beautifies” the
o C . appearance of the person wearing
* it, who adorns himself with it to

enhance his appearance.

The main purpose of regular clothing is to cover over the person to provide
modesty. (Which is why Adam and Chava did not have to wear regular clothing
before the sin of the Tree of Knowledge, since they had no need for that aspect
of modesty, as explained elsewhere.) Even though clothing also has a certain
style and expresses something about the person based on what type of clothing
they wear, it expresses the person by covering over the person, albeit in a certain
style.

Adornments or jewelry however, unlike regular clothing, serve purely to reveal
the inner beauty of the individual. Thus, the intellect and emotions, which are
likened to adornments, serve no purpose that is separate from the soul. They serve
only to reveal the true greatness of the soul. Thought, speech and action, on the
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other hand, are compared to clothing. Just as clothing have a distinct purpose
(modesty), and cover the person, so do thought, speech and action function with
a certain degree of separation from the essence and being of the soul, and they
express and reveal the soul by covering over and concealing it in a certain “style,”
as it were.

In other words, intellect and emotion are direct expressions of the soul, and are
always bound up with the essence of the soul. They cannot exist separate from
the essence of the soul in any way.

However, the “garments” of thought, speech, and action, are a step removed from
the essence of the soul. They are bound up directly with the intellect and
emotions, but not directly with the essence. (In these “garments” themselves the
only garment that is directly bound up with the intellect and emotions is the
“garment” of thought. Whereas speech and action can only exist as a derivative
of thought, since, without thought (on some level) one cannot speak or decide
how to act.) These garments exist with a degree of separation from the soul, since
the a person can act by copying someone else (or being forced by them to act a
certain way contrary to their essential nature), and the same applies to speech,
and even a person thoughts could be based on someone else’s feelings or ideas,
not from withing one’s one inner self.

It comes out that there are two opposite ways to look at the relative significance
of intellect and emotion versus thought, speech, and action:

1- From the perspective of the essence of the soul, intellect and emotions
are truly revealing it, whereas thought, speech, and action are concealing
the true nature of the essence, in things that have a degree of separation
from the soul.

2- However, from the perspective of another person, the only way we know
anything about another person is by looking at their actions, listening to
their words, and trying to figure out their thoughts. The other person’s
intellect and emotions are not directly accessible to another person. So,
from that perspective, the garments of thought, speech, and action are
revelation, whereas intellect and emotion are concealed.

The point is that these two stages of expression of the soul - “united garments”
of intellect and emotions, and “separated garments” of thought, speech, and
action - are the system, the method, of how the essence of the soul can relate to
something outside of itself.

The essence of the soul is so spiritual and intangible that is has no way to relate
to anything else directly, only through the stages of this interface system of
“united garments” and “separated garments.” It uses its own “interface system”
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to relate to something outside of itself, whether to a physical body, or through
the body to other people or objects.

Based on this, we can extrapolate an analogy for how the Infinite Essence of
Hashem, and His Infinite Light, which are completely undefinable and
intangible, interact with worlds and creations using its own “interface system” of
Sefiros, as will be explained.

Before we continue with the analog, Hashem’s “interface” system of Sefiros, we
will present here a basic chart of the makeup of the soul, which will help us later
in understanding the various levels of Hishtalshelus (system) of the Sefiros.
(Some of the aspects of the soul’s makeup described in this chart were not
mentioned yet in the maamar, but will be important later in the analogy.)
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B”H System of the Soul:

Level Description

Essence

Singular, indivisible, uncompounded. Contains in abstract potential all
the soul powers and life force that derive from it, but in the essence
they do not “exist” as anything other than possibilities of the essence.

“Kochos Makifim-Encompassing soul powers”:

Pleasure | The first revelations/expressions of the soul are the soul
powers of pleasure and will power. Pleasure is closest to
the essence of the soul.

Will “Will power” is the “external aspect” of pleasure, since a
Power person wants what they have pleasure in. These two soul
powers “encompass” all the subsequent soul powers (in
particular, the soul powers of intellect and emotion, and
the “garments” of thought, speech, and action).

General In addition, from the soul comes a general life-force that
Life-force | encompasses the entire body equally, in the sense that the
brain is “alive” just as much as the feet are “alive.”

Subconscious

In between the “encompassing” soul powers and the consciously felt
“internalizing” soul powers are the subconscious, potential soul
powers. This is the (more direct) source of conscious intellect and
emotions, that lies between the essence and the consciousness.
Relative to the truly “encompassing” soul powers of pleasure and will
power, the subconscious is the beginning of “internalizing” soul
powers. However, relative to the conscious soul powers, the
subconscious is still considered “encompassing” in a certain sense.
(See Hosafos for a chart of more details of this “subconscious” state of
the soul.)

“Kochos Penimi’im-Internalizing soul Powers” (Tikunim-
Adornments)

The next level of soul powers is those that come into the limitations of
the body, and become internalized in the body. This is both in spiritual
soul powers of intellect and emotion, and in the specific life-force that
is adapted to every body part. These soul powers are called “Tikunim”
adornments, since they reveal the inner beauty and power of the soul,
without concealing it.
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Intellect | The first of the “spiritual” internalizing soul powers, it
can receive new insights from the subconscious intellect,
and it is the source, or the trigger, of the emotions,
depending on the type of emotion. The intellect is for the
soul itself to understand ideas, and in that level, the soul
does not need to relate to anyone outside of itself.

Emotion | The second of the “spiritual” internalizing soul powers, it
is created or awakened through the intellect, and it is the
main driving force behind thought, speech, and action,
since, a person needs to have an emotional desire for
something in order to think, say, or do something (of his
accord, without being forced).

The purpose of emotion is for the soul to be able to relate
to something outside of itself, to either want to connect to
something with love/kindness, or to stay away from
something with hate/anger.

The conscious emotions are also called “the lower level
of desire,” and, in a certain sense, have a deeper
connection than intellect to the “encompassing soul
powers” of essential pleasure and essential will power.

Specific The specific life-force that is adapted to each and every
Life-force | body part, the power for the eye to see being different
from the power of ear to hear, and so too in every body
part a different “internalized” life-force.

Garments of the soul

These are the external expressions of the soul, as it relates to
something outside of itself. These are “garments” directly for the
intellect and emotions, and indirectly for the pleasure and will power,
and even more indirectly, for the essence. Thus, the essence of the
person is also expressed and found even in his “garments” of thought,
speech, and action, but only through this system of soul powers.
Depending on the “transparency” of the various levels of this system, a
person’s actions may directly reflect the state of essence, or
completely contradict the essence, or somewhere in between (which is
most of the time in most people).

Thought | The first expression of the intellect and emotions is from
the person to himself, in his own thoughts. Thoughts
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themselves are not the “actual” intellect and emotions,
but they reflect and reveal the intellect and emotions in
the person to himself. Thus, they are the “threshold,” as it
were, between the self and outside of the self, where the
self can look at itself “from the outside,” as it were.

Speech

person.

The second expression of the intellect and emotions, how
the soul actually relates to and connects with another

Action

The third expression of the soul, how the soul interacts
with physical objects that are not other souls (but could
be the body of another person who has a soul, such as
giving someone a hug).
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Chapter 2

Similarly, this can be understood
Above, in the system of 10 Sefiros,
which are called Tikkunim-
Adornments.

(This refers to the wisdom and
emotions of the Sefiros of Atzilus,
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where: “He [the Infinite One] and
the Keilim-Vessels of His Sefiros
are One and united.”

In Tikkunei Zohar (3b), in the teaching of Moshe Rabeinu, he contrasts the
Sefiros of Atzilus with the Sefiros of Beriah, Yetzirah, and Asiya. There are two
aspects of the Sefiros: The “Oros-Light” and life-force/soul, and the “Keilim-
Vessels,” which give definition and form to the Life-force/Light, so that the Light
and Life from Hashem can be expressed in our world in a certain format, such as
wisdom or kindness.

(The word “:iTin731” or “/M1127” is Aramaic and can mean “bones” or “a body,”
which is made of bones. As mentioned earlier in the maamar, the body fuses
together with the soul, until it becomes a living body, and an extension of the
soul itself. Similarly, these Keilim-Vessels of Atzilus are like the “body” to the
“soul” of the Oros of Atzilus, fusing with them. For this reason, the Keilim are
referred to as “bones/bodies” relative to the Oros-Lights of Atzilus.)

To quote the teaching of Moshe Rabbeinu mentioned above (translation based
on commentary of Masuk MiDvash):

“In Atzilus, [Hashem,] the King, is invested in the Sefiros of Atzilus. He and His
Keilim [of the Sefiros] become One when He is invested in them; He and His
Life-force [of the Sefiros] become One when He is invested in them. [Thus, in
Atzilus, everything exists in One Unity, the Infinite Light of Hashem, the Life-
force of the Sefiros, and the Keilim of the Sefiros, they all exist as One. ]

This is not the case with the Sefiros of Beriah. There, the Keilim [of the Sefiros]
are not fully united with their Life-force [Oros], and they [the Keilim of Atzilus,
which is the source of Life of Beriah] are not fully united with the Sefiros of
Beriah. [Thus, in Beriah all three aspects, the Oros, the Keilim, and their source
of Life from Atzilus, are not merged into absolute Oneness.]

The Cause of all Causes [the Infinite Light of Hashem] descends and shines into
the Ten Sefiros of Atzilus, and the Ten Sefiros of Beriah, Yetzira and Asiya, but
He does not change in any place [He shines].”
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L.e., even though the same Infinite Light of Hashem shines in all four worlds of
Atzilus, Beriah, Yetzira, and Asiya without changing, the way the worlds receive
the Light is vastly different. In Atzilus the Sefiros merge with the Light
completely, and in Beriah Yetzira and Asiya they do not, but they remain separate
from the Infinite Light.

nrmaa TTZW}_J 7y AN L?!N However, the three lower worlds of
0K DU".?SJI ’W@D '[’W'D:? Beriah, Yetzirah, and Asiya

' ("’b .[.-1:7 nIon '[’Wﬂ!'?." (BY”A) are compared to “actual

’ St B garments” that conceal the person,
relative to the Sefiros of Atzilus.
Regarding them, the Zohar (in the
Pasach Eliyahu prayer/discourse)
states, “You [Hashem] have made
“garments” for those [Ten Sefiros
of Atzilus].”)

In other words, the Ten Sefiros as they become manifest in the worlds of Beriah,
Yetzira, and Asisya, are like “garments” for the Ten Sefiros of Atzilus.

This will be understand based on the analogy of the human soul mentioned
above:

The person’s intellect and emotions are united and bound up with the essence of
the soul. They reveal the soul, they do not cover it over.

However, the “garments” of thought, speech, and action are like “separated
garments” of the soul that have a degree of separation from the essence of the
soul, and reveal the soul by concealing it in a certain “style,” like a person is
identified by his physical clothing. These garments are directly expressing the
intellect and emotions, and only indirectly the essence of the soul. Thus, they are
like “garments” for the intellect and emotions.

The Ten Sefiros of Atzilus relative to the Infinite Light are like the intellect and
emotions relative to the essence of the soul. They are directly united and bound
up with the Infinite Light of Hashem. However, the Sefiros of Beriah, Yetzira,
and Asiya are like the garments of thought, speech, and action. (In particular:
Beriah corresponds to thought, Yetzira to speech, and Asiya to action.) They are
not directly united with the Infinite Light. They are directly only receiving from
the Keilim of the Sefiros of Atzilus, and even that revelation is not fused with
them to become one. In that sense, they are like “garments” for the Sefiros of
Atzilus. Through the Sefiros of Beriah, Yetzira, and Asiya the created beings can
perceive something about the Sefiros of Atzilus, just as person can be identified
based on his words and actions.
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"0 X NIK" AT For (as the Zohar continues), “You

are He Who is wise.”
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The meaning of “You are He”
refers to Hashem’s Infinite Light,
which is “wise,” meaning drawn
down into Wisdom. This is
similar to the statement of the
Sages (Megilla 31a): “The place in
which His [Hashem’s] Greatness
is found is the place in which His
humility is found.”

The idea of this saying is that any level on which Hashem’s Greatness can be
perceived is so far beneath Hashem’s true reality that it shows Hashem’s
humility, that He allows His light to descend to a level that can be perceived as
greatness. This applies to His Wisdom of Atzilus: The fact that Hashem’s Infinite
Light comes down into Wisdom of Atzilus is great descent and humility. Hashem
does this in order that we should be able to appreciate some of His Infinite
Wisdom. Thus, saying that Hashem is “wise” is not describing Hashem’s true
greatness, it is describing His humility, that He brings himself down into Wisdom
of Atzilus so that we can have some slight perception of Him.

VRYT H3M2 DI K P
XY Y "D’ KD KoK

And, nevertheless, He is still not
Wise “by a knowable Wisdom.”

nawnm WM A _“Pn Rather, He s called “Wise
T - TR * because He is the source of all
Y7213 wisdom, including also the

wisdom that is drawn into BY”’A.

In other words, the descent of the Infinite Light into Wisdom of Atzilus still does
not yet allow created beings to comprehend some of His wisdom, since Wisdom
of Atzilus is still lofty for creations to comprehend. This is why His Wisdom of
Atzilus is called “not a knowable wisdom,” since creations cannot grasp it
directly. However, once His Light came down into Wisdom of Atzilus, it is now
able to descend even further until it can become wisdom that is understandable
to creations.

(X,m oy atmpn) 2
(Apy? TyiT NETMA X,RY P00 DAY R K DY, RITT)M wiTph Yut) B



LESSONS IN TORAH OR

/D TRMIT RN 1Y XY D)
K73 N2 ) MDY 1Y 921
110w %y 0an 03

This statement that Wisdom of
Atzilus is the source of wisdom in
the created worlds of BY”A is the
case even though there is no
comparison between Hashem’s
Wisdom in Atzilus and the
Wisdom in Beriah, and certainly
not the Wisdom of Asiya that
would justify calling Hashem
“Wise” from our perspective,
since, we still can’t perceive His
Wisdom as it exists in Atzilus.

The Alter Rebbe is asking a question: How can we say that Hashem is called
“wise” because He invests Himself in Wisdom of Atzilus, which allows us to
perceived some of His Wisdom, when, in fact, we still do not perceive Hashem’s
Wisdom of Atzilus? That level of Wisdom is still too lofty for creations to
comprehend. So why would Hashem’s descent into Wisdom of Atzilus warrant
calling Him “Wise” from our perpective?

(Imagine a second-grade math student walks into an advanced calculus college
class, and proclaims that the teacher is very smart! It is not a true proclamation
from his perspective, since he does not comprehend anything of that type of
wisdom. If we cannot perceive Wisdom of Atzilus, then why we would we
describe Hashem as being Wise because of that level?)

TN 2w YT OV TN TV
713727 DT MIAT MRy
"1 2y 92 77 PX”
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Now, the idea here can be
understood from on an analogy
regarding the statement of our
Sages (Bereishis Rabbah 10:6):
“There is no blade of grass below
that grows without its spiritual
source ‘striking’ it and
commanding it to grow,”

and a similar idea is found in the
verse (Koheles 5:7): “there are
many lofty levels of angels, one
higher than the other” (see
Koheles Rabbah 5:1).

(1,7 YD 127 MWK - 19739 K Y2 TR oyt T 3% PRy, munn”) ¢
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We see from the Sages and the above verse that everything that exists in this
world has a spiritual source, and its spiritual source has an even higher spiritual
source, and this spiritual system has many, many levels.

oW ’DI:U@U mMBbRT ™M Now, a physical apple has

2PX) "Dyw 599K j]vm" ,Mpnn sweetness that the palate
ST o (% :, physically tastes in the food.

WK IRV 132 WW IMMRIONT  Should we, therefore, say that the
712 D) NP DRI DYDY YK spiritual power of vegetative
' ' growth contained in the soil also

has a sweet taste?

MmN 1]’}_{1_5 ‘7-1;3 N\Q"Wm And obviously, regarding the
15531 “mazal-spiritual source of life-
T flow,” which transcends
physicality to such an extent that it
is not comparable or in the same
category at all as the physical
apple, it certainly does not have
physical sweetness!

']IUDJ DJP’DTQUW NI TV N‘?N Rather, the idea is that the
— TN MY Tonn  Physical taste of sweetness derives
T 777 from the spiritual idea of
sweetness, which is Kindness, and
similarly the physical taste of
bitterness is a derived from the
spiritual aspect of Severity.

!D’?Jl:l’\'\ DYy D7 But these are spiritual levels and
not physical qualities, so, how can
the physical taste derive from a
spiritual level?

DT 701 MYWINWITAYW 77 However, as a result of the
T K 1T mm-nga “Hishtalshelus” (chainlike

oM nrNan ']WDJVJ 7y MBI h1erarch}.f) qu order of
T : T *¥+"  descending spiritual levels, from

/13 MP R - one to the next, these abstract,
spiritual levels materialized to the
point that physical sweetness
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developed from the level of
Chesed-Kindness.

This is true even though there is
no direct connection between the
two,  nevertheless,  physical
sweetness shares the same profile
of attributes as kindness.

And similarly, we see many types
of enjoyable things and sweetness
regarding spiritual matters, such
as the delight of understanding an
intellectual idea, which is also a
type of sweetness.

And similarly, the delight of a
melody sung from the emotions
of the heart.

Therefore, by way of numerous
levels of descent, this spiritual
kindness becomes an actual,
physical taste of sweetness, even
though there is a great difference
and distinction between the idea
of sweetness expressed in spiritual
kindness and the physical taste of
sweetness.

The idea is the same regarding
Chochma-Wisdom, which also
has many different levels and
instances, “one level above the
other...”

Chochma also exists on many corresponding levels, varying from more abstract
and spiritual to more physical and tangible.

TN AP TKM2TIINY DT
N2 XD 30 M X
Wpn X1 oipn San miya

Now, even though Chochma of
Beriya is completely beyond the
level of known and revealed
Chochma of Asiya, it is still the
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n'n"mj '-[Jr_m mﬁ‘y W'1W'1 source and root from which the

'13 ni’blj—‘ jlnwyn-li —‘n:n njjn: reVealed Chochma Of ASlya
comes to be.

Beriyah is the highest of the created worlds, where the highest souls and angels
exist. Asiya is the lowest of the created worlds, which contains the physical
world. The wisdom that exists in the physical dimension is completely
incomparable to the lofty spiritual wisdom of the world of Beriya. Nonetheless,
since the Wisdom of Beriya is a type of wisdom that created beings can
comprehend, it can serve as the source for the wisdom of all the lower created
worlds, including the wisdom that exists in the physical world.

m"ﬂ oy ,mbvxr_ﬂ-n@;g K'17391 And similarly, for Chochma of
RO XYY DN DM KW Atzilus, even though it is

: " described as “Wise, but not with a
N - tht! s
NN KA1 DR ‘7;7‘3 ) KYT] knowable Wisdom,” it is the

> T‘P’QT -“PD source of the source of Chochma
of Asiya.

The wisdom of Asiya, of the physical world, is derived from the wisdom of the
world above it, the wisdom of Yetzira, which is derived from the wisdom of
Beriya. Thus, even though Beriya is a stage removed from Asiya (separated by
the world of Yetzira), nonetheless, it is ultimately the source of the wisdom of
Asiya. Similary, even though Atzilus is far removed from the wisdom of Beriya,
nonetheless, ultimately it is the source of the wisdom of Beriya. Based on this,
even the wisdom of Asiya is actually derived from the wisdom of Atzilus, not
directly, but as the source of the source of its wisdom.

() Chapter 3

OO0 KA MK NIT? YAK However, regarding the fact that

f]‘lD"[’N 7K NOwna Mg we say that “You are  wise,”
’ T .-~ referring to the original stage of

TR Hashem’s Infinite Light
becoming invested into
Chochma,

"XY1IN T’XR" WAR TRIOT 73T we say that the Chochma itself
(27,19 21K) literally “Comes from ‘ayin-

nothing knowable at any level,””

i.e., His Infinite and Unknowable

Light, which is a level that is

completely beyond the ability any
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world, even Chochma of Atzilus, to
relate to and comprehend.

770anm ‘1]'\’1]1]1'}.:15] nIma X '[3'7'1 Therefore, of the fact that His
Jhan 1189 999 71 KW - Infinte and Unknowable  Light
TR T o *  came into Chochma of Atzilus
expresses Hashem’s humility,
since it is a great descent from

Him, as it were..

We had a question before: How can we praise Hashem for “being Wise” through
His coming into Chochma-Wisdom of Atzilus, if we do not comprehend
Chochma of Atzilus at all? (Like we said above, it would be like a young child
praising the wisdom of a great genius that he does not understand in the first
place.)

The answer, based on the above teaching of the maamar, is:

Even though we cannot directly understand Chochma of Atzilus, the fact is, that
the only reason that there exists any wisdom in any of the created worlds,
including our physical world, is only because Chochma of Atzilus exists. If there
wouldn’t be Chochma of Atzilus, then there wouldn’t be wisdom in Beriya, or
Yetzira, or Asiya, or in the physical world. Only after Hashem limited and
contracted His Unknowable Light into the “limitation” of Chochma of Atzilus,
can any other definable and knowable wisdom exist at all.

That is why we praise Hashem for “being Wise” in Chochma of Atzilus, since,
ultimately, the wisdom that we understand in this world is derived from Chochma
of Atzilus. The wisdom of Hashem we see in how Hashem creates nature and
how living things work etc., which we can understand, ultimately is also derived
from Chochma of Atzilus. In that sense, we praise Hashem as “being wise” in
Chochma of Atzilus.

(An analogy: a person can praise the wisdom of an architect from the beauty of
his building’s appearance, even though he doesn’t understand the deep wisdom
that went into the structural design and engineering etc., since, even the external
beauty of the building is ultimately derived from that deep wisdom.)

WTpT WP "MK WY 3N And this is the significance of the
- term “m5xX-Atzilus” in the
Holy Language of Hebrew:

ﬂ‘?BWTﬂ aLal 11W'? N’ITIW it is an expression of descent and
nx ‘775WU‘? ,ngjv‘?ya iabRlaioia lowering, of someone going from
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SIS TN NIT19X39nYy a higher level and lowering
' S o himself, as if he is on a lower
level.

TR RYRY" (17, K1 JNIOYT2) N As the verse states regarding
S T "My Moshe  Rabbeinu (Bamidbar
7T T T 11:17), “And T will draw drown
from the spirit that is upon you
and place it upon them, and they
will share the burden of the people
with you, so you will not carry it
alone.”

9 PRR" (0 ,0W) MKW BT Since he [Moshe] said (ibid. v. 13),
Sipa “From where will I get meat to
"7 feed this entire nation?”

This story is described in Parshas Behaalosecha. There the “Eirev Rav-mixed
multitude” of converts complained that they wanted to eat meat instead of the
munn, and they convinced a large group of the Jewish people to complain as well.
Moshe asked Hashem how would he be able to provide meat for all the people
that want? Moshe added that it was too difficult for him to take care of the people
by himself.

Hashem told him to gather 70 sages, and that He would transfer Moshe’s
prophetic power onto them, and they would help him take care of the people.
Then Hashem caused a flock of fat birds to descend onto the Jewish camp for the
meat-hungry people.

The implication of this story is that there is a connection between Moshe’s
“inability” to provide meat for the people, and the transferring of prophetic
powers onto 70 sages. The Alter Rebbe will explain this connection:

Moy N7YN2 ANYTTA TNIIY  Since he was on such a high level,
Yy NX Swnd S i X9 he was therefore unable to bring
L evin mirm e Dimself down low enough to be
MW i :
"RU TG NIWANA able to bring down the spiritual
flow to be manifest in physical
meat.

X102 WATR 12 MK 37 Therefore, Hashem told Moshe,
"WrK WA Y9 1ODK" (10 oY) “Gather for me 70 men,” who

W TmAeT T ooy Yere on a lower level than Moshe,
e A R Y% and able to relate more to
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physicality, not lower in the sense
that they would be actually be on
the coarse level of the meat-hungry
people

rather, “And 1 will draw down
the spirit that is upon you and
place it upon them,”

meaning, that Hashem is saying “I
will draw down and extend your
spiritual status to those below you,
and place it upon them,” so that
they may also access this lofty
spiritual level, and take down from
Moshe’s power to a level lower
than Moshe could descend to by
himself, i.e., to the level of giving
meat.

However, they were unable to
ascend to Moshe’s own level, but
they were able to access some
degree of it from their own level.

Similarly, Above, the idea of
Atzilus is a descent so that
Hashem’s Infinite Light can
come down and be invested into
the Sefira of Chochma.

Therefore, the Ten Sefiros of
Atzilus are Kknown as “Ten
Tikkunim/Adornments,”  since
they are only “garments” for
Hashem’s Infinite Light, but not
the Light itself.

Nevertheless, they are not actual
“garments,” but “adornments,”

(13 Tman2a yoiy)
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5 since “He [the Infintie Light] and
His Keilim of the Sefiros are
one.”

Meaning that the Keilim-Vessels of the Sefiros of Atzilus are unified with
Hashem, as explained previously. The sefiros are not like clothing that serve a
separate function, but rather, like jewelry and adornments that are as one with the
wearer. Just as jewelry serves to bring out the inherent beauty of the wearer, so
do the sefiros of Atzilus serve only to reveal Hashem’s Infinite Light, but they
do not serve their own function as “sepearated garments.”

tO"py™m JD]'XW T This is not the case regarding the
Sefiros of the worlds of Beriya,
Yetzira and Asiya, as explained
previously.

We mentioned above that the Sefiros of Beria, Yetzira, and Asiya are themselves
“garments” for the the Ten Sefiros of Atzilus. However, they do not have the
level of unity with the Infinte Light of Hashem the Sefiros of Atzilus possess.
They are like the “separted garments” that cover over the person, and only tell
you about the person through the choice of “style” of the covering, as explained
at length above.
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(7) Chapter 4

"JAUANA K71 T KIT MIX" 719 And this is the meaning of, “You
,n'ﬁ’gb T"T’ﬁ b ﬂjﬁj PRy - Are He that is One, but.not one
T TooTET R e that is counted,” meaning, that
“He” is not counted amongst the

Ten Sefiros.

12 y¥mna 179y N3 %Y 'KP))  (And this “One that is not counted”
J(DYyK1o Sryxnn  refers to the level of the Keser-
T 7777 Crown Above, which acts to
interface between the Infinite
Source of Atzilus and the Sefiros
of Atzilus).

IO IMYPRY  this level of “Kesser-Crown” -
' referred to as “He” - is not counted
as one of the Ten Sefiros since
there is no comparison between
the Sefiros of Atzilus to it at all,
since it 1is different category
altogether.

In the maamar entitled Pasach Eliyahu 5715, the Rebbe explains (based on
teachings of the Previous Rebbe):

In the beginning of the passage of Tikkunei Zohar of “Pasach Eliyahu,” it says
the phrase “You are He,” three times, 1- You are He that is One but not one that
is counted, 2- You are He that transcends all transcendence, concealed beyond
all concealments. No thought can possibly grasp You,” 3- You are He that
brought out ten “Tikunim-adornments’ We call them ten Sefiros.” These three
expressions correspond to three levels, the first ““You are He that is One, but not
one that is counted,” refers to the higher levels of Kesser, which is called Atika
Kadisha, the second expression “You are He that transcends all transcendence,”
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refers to the lower level of Kesser, Arich Anpin. The third expression “You are
He that brought out Ten ‘Tikunim-adornments,’ are the Ten Sefiros.

Based on this, perhaps we will understand what the Alter Rebbe says in our
maamar:

The level called “Kesser-Crown” is the intermediary stage between Atzilus and
its ultimate source, the Infinite Light of Hashem. This intermediary level has two
parts to it: The higher aspect is called “Atika,” which means separate and
removed, since it completely transends the world of Atzilus. The lower aspect is
called Arich Anpin, which means “all-encompassing revelation,” since it is the
direct source of all the revelations of Atzilus, yet it still transcends Atzilus, even
though it has a connection to Atzilus.

Now, the lower level of Kesser, which is Arich Anpin, even though it is above
Atzilus, it is connected to the world of Atzilus. However, Atik is not direcly
connected to the world of Atzilus, and therefore it is “One that is not counted”
among the Sefiros of Atzilus, since it is a level of Hashem’s Oneness that
transcends Atzilus.

However, this level of Atik is still part of Kesser, it is still part of the intermediary
levels between the Infinte Light of Hashem and Atzilus, and therefore it can still
be described as an “intermediary” between the Infinite Source of Atzilus, the
Infinite Light, and the world of Atzilus, starting with Arich, which is the
“beginning” of the realm of Atzilus.

To make it easier to relate to this:

The two aspects of Kesser, which are “Atik” and “Arich” correspond to two
encompassing soul powers, which are pleasure — Atik, and will power — Arich.
These two encompassing soul powers are the intermediary stage between the
simple indivisible essence of the soul, and the definable and limited concious
soul powers of intellect and emotion (see Soul System chart above). The higher
of these two soul powers, pleasure, relates only to the person himself, a
“pleasure” cannot be transferred to anything outside of himself, it only exists in
the context of the person in himself. Intellect and emotions are levels that can be
given over to someone else, you can express an idea or feeling in words. Will
power has two aspects to it: On the one hand, it is the person’s own will and
desire, it does not exist outside of the person. However, it can be expressed to
someone else, you can share with others your will by putting it into words and
instructions others to fulfill your full. Thus, it is the beginning of how the soul
extends to something outside of itself. Now, this will power is driven by the
power of enjoyment. Thus, the power of enjoyment is the “indirect source” of
how the simple essence of the soul interacts with the outside of itself.



LESSONS IN TORAH OR

Similarly, Atik is the pleasure Hashem has in our service of Him, which is the
driving force behind why Hashem has a will and desire to create the wold etc.
Arich is the will and and desire of Hashem that there should be the world of
Atzilus, and the subsequent worlds of Beriah, Yetzirah, Asiya. Therefore, Atik is
the “indirect source” of Atzilus and that other worlds, and serves as the
intermediary between the Infinite Light of Hashem and the beginning of worlds,
starting with Arich and Atzilus.

KT N2iIN 1230 NNINIT ) Since the existence of Chochma-
m‘yw"?]-jwn R ivk! N'7'1 ,wnn I'XR Wisdom, as derived from Keser-

Y memnnn;’n3mw Fr(?wn comes .from literally
: = I¥%  ‘ayin-nothing in the same

category at all.’ (ex-nihilo). It
does not come to be by way of
orderly progression from one
level to another, similar, but lower
level.

In other words, for Chochma to come into being from Kesser, especially from
Atik, there needs to be a “jump,” from Infinite to finite. This is unlike the
progression from Chochma to Bina, and from Bina to Ze’eir Anpin etc., since
those levels are all in the same general category, similar to the orderly fashion of
cause and effect, e.g., intellect producing emotions.

Y Y™K NINWI 922 73T Now, in each of the four Worlds
yymnaananrna  of Atzilus, Beriya, Yetzira and
T T 7 77 Asiya, there is a level of Keser
that serves as an intermediary
level:

3 ﬂWlJJ mbwm'm:‘?p 1) Malchus of Atzilus becomes

N3 ANMTNIAYM xRy Keser of Beriya, and Malchus of
T . ﬂT’Y"? Beriya becomes Keser of Yetzira.

The level of Malchus of each level becomes the intermediary level for the next
world to come into being. This is because Malchus has two level: It has one
aspect of how it exists in its own world, and one aspect of how it “descends” into
the next, lower, world. Because of this, it can be the “connection point” between
the worlds. From the perspective of the lower world, the Malchus of the higher
world is called Kesser, and from the perpecive of the higher world it is called
Kesser. (This is similar to a building with many levels: The floor of one level is
also the ceiling of the lower level.)
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In other words, this “Infinite Light” is not Hashem Himself, it is His revelation

LESSONS IN TORAH OR

However, the difference between
the Keser of Atzilus connecting it
to the Infinite Light to the Keser in
between each world is as follows:

The existence of Atzilus is by way
of a Tzimtzum-
contraction/withdrawal of
Hashem’s Infinite Light. This
causes an “empty space” and a
“void” in which Hashem’s
revelation is withheld.

However, the existence of Beriya,
Yetzira and Asiya comes by
means of a “Parsa-Curtain,”
which separates between Atzilus
and Beriya, and then between
Beriya and  Yetzira, etc.
However, the three lower worlds
do not come to be through an
“empty space.”

Now, the difference between a
“Parsa-Curtain” and a “Mokom
Ponui-An Empty Space,”

can be understood by first
explaining the idea of a
“Tzimtzum- Withdrawal” of
Hashem’s Infinite Light.

Now, “Hashem’s Infinite Light”
refers to a revelation of Light that
extends to become a source of life
for all the worlds.

of His power to create and enliven infinite worlds.

WNTINMYYAY QI0TPR K
TR NI 1K 12 WY AT

And the Infinite Light within
Hashem Himself refers to the
idea that He contains within
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Doy NS vwonnl  Himself a power that can be used
s ' ' to create and animate created
beings that exist outside of Himself.

The Rebbe Rashab explains: In Hashem Himself, as it were, there are two aspects
(from our perspective'®): Hashem Himself is not a “luminary,” it is not Hashem’s
job to shine light. If He did not want, there would be not Light, no Infinite, at all.
This is the absolute truth of Hashem’s Essence, that He is beyond being called
“the source of Light,” even Infinite Light. However, once Hashem decided that
He wants there to be Light, He then has in Himself that “potential” for Infinite
Light. This is what the Alter Rebbe means by “the Infinite Light within Hashem
Himself.”

M1 D2 X1AW DT I And this is the meaning of what is
— R T, Y™ aba i K stated in Pirkei D’Rabbi Eliezer
it mame (Ch. 3), that “Before the world
. Y
ARV 0K was created, only Him and His
Name existed.” “Him” refers to
the Infinite One Himself.

MOTPX MK KT - "MUA" “His Name” refers to the Infinite
nrm p1 NAY o mnyyay Light that is contained within
-“‘7’33 NP XY Ny Hlmself,. Wth.h .1s likened to a
: ; °  name, since it is a source for

revelation.

Just as a name makes it possible for others to relate to them, the Infinite Light
within Hashem is what enables others to eventually come to be and relate to Him.
Thus, His “Name” is that “potential” for Infinite Light, as it exists in Himself, as
explained above.

T7N0 NPNY MW N AMTT This  refers to  merely  the
Dwonny Possibility to be revealed and

16'We cannot describe Hashem Himself in any way at all, period, we cannot say
that Hashem has different “aspects,” since He is beyond all limitations, including
that of being comprised of various aspects, chas veshalom, He is a Singular
Oneness, uncompounded in any way. However, in order to describe certain
aspects of His revelations relative to His Essence, we use different descriptions
from our perspective. This concept is very subtle and must be carefully
understood.

QPR Mo 37T p8) ¥
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relate  outwards, but not
necessarily actually relating to
others.

This is analogous to the rays of
the sun that shine from the sun.
The rays are the ability, from
within the sun, to shine upon the
earth. And the sun itself refers to
the actual solar globe.

The light that shines forth from
the sun is called “Light,” as the
verse states (Bereishis 1:5), “And
Hashem called the light ‘day.””
Day is called ‘light’ due to the
light rays that shine forth during
the daytime.

However, the sun itself is not
called °‘light,” but rather, “the
luminary” or the source of the
light. As the verse states regarding
the sun and the moon (Bereishis
1:16) “The two great luminaries,
etc.”

This is the idea of Hashem’s
Infinite Light: The “light” refers
to the revelation from which light
and life exists and extends forth.

And, accordingly, the Infinite One
Himself is the “luminary,” the
source of the light, from which
the light extends.

Now, the Tzimtzum-Withdrawal
was only in the Infinite Light,
meaning, that Light retracted to
become included within the
Luminary.
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The Tzemach Tzedek (Likutei Torah, Vayikra 52d) explains this:

When a person is by himself, he generally communicates to himself through
thought. However, sometimes he may speak over to himself his thoughts, to help
concretize a concept. (In fact, when we learn Torah, even by ourselves, we need
to verbally recite our learning in order to internalize it and help us remember it
etc.)

Similarly, as it were, before Hashem created the world, He had the “potential”
for Infinite Light in Himself. This is like a person’s thoughts, which are the
potential for revelation in speech. In addition, Hashem had “self-speech,” a
revelation of His Infinite Light, of His infinite power to create and give life. The
effect of the Tzimtzum was to “retract” this self-revelation of His Infinte Light,
to revert to the “potential stage,” like a person who stops speaking and retracts
his “self-revelation” back into his thoughts.

Now the Alter Rebbe explains the reason why this “retraction” of the expression
of the Infinite Light was needed:

AP DA NINPYAPRY D7D The worlds were unable to
KWW N3 QIR K w5y receive  the  revelation  of

: Hashem’s Infinite Light as it
YN oova 1 . -
mRyRa o '703 T MRy existed previously within Himself,

/12 W@D and they would have lost their
own seemingly independent
existence.

'11?{793 ‘7'731"0 'ﬁNU oyny “|3'7 Therefore, Hashem retracted the
,(9¥193 K71 193 ral ninty) Light so that it should be
o ' included within “the Luminary,”
(so that it exists only in potential,

but not actually revealed,)

'ﬁN[I "1‘7"3 mim N"?[_U 12 D‘?}H’N and thereby concealed it, so that
aihvaln i the Light would not be revealed,
""" " rather, only “the Luminary”

would be “revealed.”

"173:1’5_7 f]ﬁU"["K N’h‘lw - '1‘11‘{793 ‘731‘{) (However, in “the Luminary the
N‘?W DW‘?W'\'UH DIvYnY ']"'VJ X9 - Infinite One Himself, there is no
' T T 0oy possibility of Tzimtzum-
7% Withdrawal or concealment, G-d

forbid.
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M7NTIRITINGT,M2TIX] On the  contrary,  “the

Luminary®” is revealed even

more than before the Tzimtzum.

There are three levels” in understanding this statement, that “on the contrary, the
Luminary is revealed” through the Tzimtzum:

1-

A basic level of understanding this is that the Tzimtzum did not affect
the Luminary, Hashem’s Essence. This is because He transcends the
category of Light, He is not a “Light” and therefore cannot be hidden.
He is not an idea or concept that can be too lofty to be grasped. He is the
“True Existence” of anything that can come into being, and nothing
could possibly exist unless He is already there, bringing it into existence.
According to this, the emphasis is on the fact that Hashem’s Essence is
not affected by the Tzimtzum, and, in fact, He is found everywhere just
as before. (See the Rebbe Rashab’s notes on this statement in Notes on
Pasach Eliyahu, p. 54 of the new edition (p. 52 previous edition, p. 73 of
first edition.) This understanding of the statement is similar to the Alter
Rebbe’s explanation in Shaar HaYichud Vehamenua, that the concept of
Tzimtzum does not apply to Hashem’s Essence.

A deeper level of understanding: Hashem is more “found” after the
Tzimtzum than before. This is because the Light “distracts” from
Essence. (See Hemshech Beshaa Shehikdimu chap. 349, Parshas Lech
Lecha 5775 page 717.) In many places (see beginning of Sefer
Hamaamarim Yiddish) there in analogy for this concept: When a person
wants to test water to see if it is too hot, he does not use his head, which
is very sensitive, but rather his feet. This is because the power to jump
into hot water regardless of the what will happen comes from a deep part
of the person, the essence, that can tolerate anything. However, because

% In Sefer Hasichos 5752 page 127, note 59, the Rebbe explains: Here we are referring
to Hashem as the “Luminary” not as a “definition,” since it is not Hashem’s job to give
light, and here we talking about Hashem’s Essence that transcends all Light. Nonetheless,
since we are talking about Hashem in the context of how He is found and “recognized”
on a core-level awareness by creations, we use the term “Luminary” figuratively, in the
sense that He is “found” below in this world just as He is found Above in the spiritual
worlds (and even more so), unlike His Light, which is found Above more than below.

¥ The explanation here that there are three levels of understanding this statement of the
maamar, is partially based on two essays on this topic, one from Rabbi Yitzchok Meir
Gurary, printed in 449 'y 217 y2p, and from Rabbi Hertzel Pevzner, printed in myn
A"ywn 720 990 w'IRY @i,
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the head (and other body parts) have their own function and sensitivity
that dervies from lower aspects of the soul, they are not “tuned in” to the
essence. Only the foot that has no other revealed soul powers “distracting
it” can “tune in” to the essence. This is also why the power of self-
sacrifice, mesirus nefesh, is found specifically in the simple people and
in the lowest generation, and not as much in the the grea intellectual
scholars. The wisdom and understanding they perceive “distracts” them
from the core-level essential connection of a Jew to Hashem, which is
expressed in Mesirus Nefesh.

A deeper level of understanding: Its not just that the Tzimtzum caused
us to be less “distracted” from His Essence because He hid His Light.
More than that, the awareness and connection to His Essence is
specifically found in the physical world, in people who overcome their
ego for Hashem. The reason: The source of the notion of ego, that
something exists by itself, seemingly independent of anything else, as
though its existence is from itself, is derived from the Essence of
Hashem, the absolute True Existence, whose being is from Himself, and
has no outside source at all. In all the spiritual levels, everything has a
source. All the souls and angels recognize their spiritual source. Emotion
shows on intellect that is its source, conscious intellect shows on
subconscious intellect, etc. Only physical creatures in this world, people,
have a notion of existing without a source. Even though this is illogical,
because something cannot create itself, nonetheless, this notion exists as
a (backwards reflections and) derivative of the fact that Hashem’s
Essence has no source. When a person overcomes the foolishness of his
ego, and chooses to serve Hashem, he trasnforms the ego itself to reveal
its source in Hashem’s Essence. Similary, every physical object that
seems to not have a source, by transforming it into something holy
through using it for a mitzvah, we reveal its source, its special
connection, to Hashem’s Very Essence, that has no source. In that sense,
the “Luminary,” Hashem Himself is found specifically after the
Tzimtzum, in the physical world, in physical people serving Hashem.
(See Basi Legani 5729 chap. 7-9 and in the footnotes there.)

Yy YT Nipian 19K 19
D2 TRY OX 33 Myn m9K DU
PXY 87, X 191DM M
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103 TYN7 KYNI KA1 INYY K9

This is why even young children
know that Hashem exists, even
though they have no intellectual
grasp or understanding how He
exists or what His existence
entails. This is because there is no
revelation of intellectual light



LESSONS IN TORAH OR

,(n‘?yp‘? within these young children.
"~ Nevertheless, “the Luminary”
itself exists below just as it is

Above.)

This concept, that the Tzimtzum only applies to the Light, but not to the source
of the Light, is one of the fundamental novelties of Chassidus. (In the time of the
Alter Rebbe there were certain other Torah scholars that believed that Tzimtzum
could apply on some level to Hashem as well, and this opinion was shown to be
erroneous, as explained in Tanya, Shaar HaYichud Vehaemuna, mentioned
above.)

The Alter Rebbe’s proof brings this out: If Hashem was a “Light,” a revelation,
and idea or concept, then some people would know about Him and some people
not. Smarter people would be more aware of that concept, and those of lesser
intelligence would be less aware. However, all people are equally aware of the
fact that Hashem exists. This is because Hashem in not a Light, not an Infinite
Light, or any kind of Light or spiritual level or revelation. Rather, Hashem is just
Himself, and He is also the source of all revelations. Since He is not a Light, no
Tzimtzum can affect Him at all, He cannot be hidden or concealed in any way
whatsoever.

Based on this, what does it mean that “the Luminary” is revealed, if He is not a
revelation? He is not revealed in the intellectual sense of understanding how He
exists, or what He is. He is only revealed in the basic fact that He does exist.
Every person has an intuitive sense of the fact that there is a Creator, even if they
have no intellectual explanation for Him at all. This is because His Essential
Being is “felt” at the essential level of the soul, at the core-being of every
creature, at a level higher than explanation.

This is true in a very profound way in Jewish people, who have an inherent
connection to Hashem on a level that transcends intellect. But even non-jews
have some intuitive awareness of this most basic truth of existence, that there is
a Creator, even though we cannot understand Him.

M1 DIpR" 11 DIYRY XIp) '[3‘71 Therefore, this Tzimtzum is
P 970 KITW wn " H%m ca!ﬁd “An. empl:y space and
. Gae Am maaptri e - void,” meaning that it is empty
mbmm X j: TNW IR TR and devoid of Light, and contains
"TIKRA 032 KW N5N ’b'?}: no Light or revelation,
whatsoever. Rather, the Light
remains entirely in a potential

state, within “the Luminary.”



As will be emphasized further in the maamar, the effect of the Tzimtzum is only
in terms of our perception. It created a space where we do not perceive the Light.
It did not actually cancel out the Light, it just hid it from us, so that from our
perspective, it seems as though the Light was retracted back into its source, since
we do not see it. In that sense, the Tzimtzum created a “space” that looks empty
from the Light. This is needed so that the worlds do not become overwhelmed
by the intensity of the Infinite Light.
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MK Q07 AXIA2Y WD JWnD)
NX Moy My nrnn mey
N

B Yy K ,ON? AR DT DIX
NX NI NP0 03 M2 ww
12 MNIYAZNIT Hun

M2 K17 NI M0 Dipn %an
2¥192 X7

M3 17TV TYR2M XY Tt 93
NPOT MY KWITA Ny
DK Doy Syinn DX man

Mo

DT VRN

NP KT DY MmNy
12BK IR INPNY mvwann
T3 POWY MY WYY
MRWY M9 NN KT IR
;INYYY IR INZNY NI N7

This is analogous to the soul.
When it enters the body, the
revealed energy through which
the soul animates the body is
perceptible.

However, prior to entering the
body, even though the soul
already contains the necessary
energy to animate the body upon
becoming invested in it,

nonetheless, this energy and
ability still only exists in a
potential state, but do not

actually animate the body,

as long as the soul has not yet
entered the body to animate it,
thereby revealing this potential
ability from its hidden state and
actualizing it.

Similarly, regarding the wisdom
of a wise man:

When his wisdom is shared with
others, or even with himself,
when he is consciously involved
in it (his own wisdom), then it is
revealed, since his wisdom is seen
and revealed, either to others or
to himself.
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However, when he is not involved
in utilizing his wisdom
consciously, then his wisdom only
exists in his soul in potential.

Meaning, that he has the ability
to understand if he will apply his
intellect to understanding, but this
ability is not realized from its
potential state unless he actually
applies himself to understanding
some matter.

Similarly, regarding the ability to
see with the eyes. Even if one
closes his eyes, his ability to see
remains perfectly intact.

Nevertheless, this power of vision
is not revealed so that the eye can
actually see unless one opens his
eyes.

The same is true for the ability to
walk that is invested in the foot,
and with all other senses and
abilities in each of the limbs of the
body.

Similarly, this can be understood
regarding the Tzimtzum of
Hashem’s Infinite Light Above:

The Light and revelation are
retracted and concealed so that
they remain only in a potential
state within the Luminary, but
are not actualized and revealed in
the world.

This is known as an “Empty
space and void,” with respect to
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the Light, since there is no
revealed Light apparent.

M7 MID DDA K NAXAY XY Now, it is not a truly “empty
Nonn NINAT MOw - DiYwon space,” Heaven forbid, since the
S o La my Luminary fills the entire void and
,5'7]'!?1 '73 X is present despite the lack of

revelation.

DIyny ']“IU N 173}’5_1 'ﬁNJg;W This is because the Luminary
X1 -ﬁxm ,Dﬁ‘;‘ry\!-on D‘;ym cannot possibly undergo a
) ) Y I'DZ\ tzimtzum or concealment, and
-~% the Light remains only in

potential.

As mentioned above, not only is there no Tzimtzum at all regarding Hashem
Himself, “the Luminary,” even in the Infinte Light of Hashem it is not an actual
“removal” or cancelation of the Light. The Light exists just as strongly as it did
before the Tzimtzum. All that happened is that it became hidden from our
perspective. This is described as reverting to a potential state. The power of sight
in the eye is just as strong when the eyelids are closed, it is just not noticeable.
The wisdom in the mind of the sage is just as strong when he is temporarily
involved in something else, it didn’t disappear. It just isn’t noticeable.

Similarly, Hashem’s Infinite Light is actually still here, in the place where we
exist. It did not actually leave or go somewhere else. It just became unnoticeable,
invisible, to us. That is most people don’t even know that the Infinite Light exists
in the first place, since it became invisible to us.

However, regarding Hashem Himself even that type of Tzimtzum did not take
place. Hashem’s Essential Being is found and experienced here and now exactly
as before. That is why everyone knows deep down that Hashem exists.

2"IMIRT WY 07,120 9y X Nevertheless, since the Arizal
0 TRN m;j;;mmnmnbvwng used the analogy of light to

; ; describe the revelation and life-
- b} 11
,TIT.'DI:I NRo -“Uy mmnm force that extends from the

173; DUW Zaihy DWJ /TP Infinite One that brings into
)19 1IN wmm: NYPT1M TIX  being the Ten Sefiros (Chochma,

' Bina, etc.), likening it to the

radiance and rays that travel

from the sun in order to shine

upon the world and its inhabitants,
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57208 T DIYRYIY K1P 097 therefore, he (the Arizal) called
,"118 DﬁPD"DWB qixkpa2 9ix  the Tzimtzum, which describes
T T T " how the light retracted and
become included in its source
within the luminary, as an

“empty place,”

N NINPYNITRITY  in reference to the concealment of
- light and revelation, indicating that
the place is empty and devoid of
our perception of Hashem’s
revelation.

TV IR TV K W NIMYYNM  This concealment is a lack of

X2 N S5 nwa Yy Ky expression, to the extent that it

y " by n n e Cannot be given any name at all,
N‘ﬂ N i 5§1 ’ TIDDI'I DW; not Chochma-Wisdom, and not

13 RY™ TR0 even “Wise, but not in the sense
of a wisdom that can be known
[to others],”

(T217BX WIMN 1 IIKY)  (in fact, it cannot be felt or
experienced at all, not even as an
abstract potential),

The Rebbe Rashab explains: When Hashem “retracted” the expression of His
Infinite Light to become included back into the Luminary, it became reunited
with its source in Hashem so powerfully, that it lost any sense of being a
possibility to be the source of creation in any way.

To explain this: When a person holds up a candle in the middle of the day facing
the sun, the light of the flame is unnoticeable. However, the flame still exists, and
if one were to put something in the flame of candle it would still get burned, since
the fire exists, even though it isn’t noticeable.

However, the light of the sun that we see, when it was still inside the sun, it did
not exist as light at all. If you could somehow go inside the sun, you would not
find light, only fire. Inside the body of the sun is only the “possibility” for light,
no actual light, not even “unnoticeable light.”

Similarly, when the Infinite Light was retracted into the Luminary of the Infinite
Hashem, it only exists as a “possibility” for Light, not “potential Light,” not
“unnoticeable Light.”
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NSWORWM NI M2 INXTY  This “possibility for Light” found
MO mvmpyn“-rma in the Lumina}ry can only l?e
perceived after it is drawn down in
a “Kav-Singular Ray of Light” that
undergoes numerous descents
from one level to the next,
through the various levels of
Adam Kadmon, Akudim,
Nikudim and Brudim, etc.

The maamar does not mention here (although it will mention it later) a concept
that is important to note: The Light that was retracted back into the Luminary
through the Tzimtzum had to go through another process before it becomes
acccesible to worlds.

This process is called “17K1 71-it had to return to be revealed” but this time in
only a “1bp1 ¥ 1p -a tiny thread,” a hairsbreadth, of the original Light. This
“Kav” (also known as Kav VeChut-Line and String of Light), this singular ray
of Light, had to penetrate through the Tzimtzum to come into the “void and
empty space” of concealment on the Light, so that there should be some
revelation in the place of concealment.

The Rebbe Rashab (see Sefer Hamaamrim 5661, p. 166) explains this process
with an analogy:

A teacher has a deep idea in his head, but it is too deep for the student to grasp.
In order to be able to give over to the student some grasp of that concept, he must
do two things:

First, he must remove from his mind his deep way of understanding the concept
that is way above the level of the student. He needs to create an “empty space”
devoid of the intensity of that revelation. If his original way of thinking is shining
in his head, there is no possibility of finding a way to explain it to the student.

After he moved his deep understanding into the back of his mind, he can sort out
and find some aspect of that idea that is relevant to the student, that is possible
for the student to understand. He brings out from his deep understanding in the
back of his mind a “Kav,” a singular ray of light, the essential point of an idea
that he can develop into an explanation that his student will grasp. When he finds
that essential point of an idea, he needs to “flesh it out” and develop it, stage after
stage, until it is ready to be given over to the student.

This is the idea of the Tzimtzum: The Infinite Light is too powerful for worlds to
handle, even the “World” of Atzilus. In order to give over His revelation to
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“Worlds,” He first had to retract His Infinite Light into the “back of His mind,”
as it were, and create an “empty space,” as it were, to be able to reveal a limited
Light. If the Infinite Light is shining, there is no “room” for the limited Light to
be revealed. Then He picks out, from the Infinite Light, a limited Light that is
possible for the worlds to handle, and shines it into the “empty space” He made
for limited worlds to be revealed. This limited Light is called “the Kav.”

Once this “Kav” is revealed in the “empty space,” it can serve as the source of
the various levels which bring about the existence of Atzilus. This is similar to
how the teacher has to develop and flesh out the essential idea he picked out for
this student, until it is ready to be given over to the student.

Specifically, this Kav brings into being three levels that precede Atzilus:
1-Adam Kadmon, the “beginning of man,” the beginning of the concept of 10
Sefiros, which are called “Adam Helyon-the Man Above,” since it is the
source of the ten aspects of the soul of man.

2-Akudim, the next stage of the idea of Ten Sefiros, as they begin to take
form as a source for “actual” Sefiros.

3-Nekudim/Tohu, the first “World” of “actual” Sefiros. This “World” of the
Sefiros of Tohu had the “Sheviras HeKeilim-shattering of the Keilim,” and
after it was “repaired” it became the World of the Ten Sefiros of Atzilus.
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but not in a knowable sense of
Wisdom.”

The Rebbe Rashab explains the meaning of the “eyes” of Adam Kadmon, and
what it has to do with the Keilim of the Sefiros of Akudim and Nekudim:

The idea of “eyes” is that by looking at something, the person has an
“encompassing” connection to that thing. (For example, we find that a Tzadik
can have a powerful effect on someone by just looking at him in the face, without
even saying a word. This is an “encompassing” light that envelops the person
receiving that look from the Tzadik. Similarly, Moshe Rabeinu looked at the
entire land of Eretz Yisrael before he passed away, thereby bringing down an
encompassing Light and power into it.)

The level of Adam Kadmon, is the first level that came into being from the Kav,
it is the all-encompassing plan and desire from Hashem for everything in the
subsequent worlds, like the general blueprint of the architect for the entire
building. When it “looks” at a certain level of Hishtalshelus, it is drawing into it
an encompassing power. This encompassing power it receives enables it to form
its own Keilim. (In the analogy of the building, at each stage of construction of
the building, by the architect looking at a certain part of the building as it is
described in the blueprint, he can go ahead at that stage with the actual
construction.)

Through this process of Adam Kadmon “looking” at the revelations of Hashem
which are the source of Akudim and Nekudim, it enables them to form Keilim.
This allows the next stage of Keilim to come into being, the Keilim of Atzilus.

T3 NIPMA Wyl IKY UMTT  Meaning, that at that point there
-1'1‘773 Ny ,mma AnR NN can come into being the level (of
/39 A NPy .ﬂl?n,[ Chochma of Atzilus), which serves

T : T as that source of the source of

wisdom that is found in our world.

The Rebbe Rashab explains: Chochma of Atzilus is called the “source of the
source,” since, relative to the types of wisdom in created worlds, the Divine
Wisdom of Chochma of Atzilus is still unlimited and cannot be fathomed by any
creation. However, the Kli (singular of Keilim) of Chochma of Atzilus is the
“source” of wisdom of creations, since it creates the limited wisdom in created
worlds, even though, the Chochma of Atzilus itself is not actually limited.

DT N7 - T DIYAY TV 921)  (The entire idea of the Tzimtzum

AU DYy mbwhRwm leading to the descending levels of
i T “' 777" Igulim-Circles/Encompassing
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oMmpY nmy o 'K ophll Light and Yosher-Direct

-3 Y571 997 - 9 D"’H.PJ revelation, and the ‘Parsa-

T i m’w&xf} dividing curtain’ of ‘Adam

! =22 Kadmon-the beginning of the

source of Man,” leading to the

worlds of Akudim and Nikudim,

they are all within the level of
Keser of Atzilus.

nniana m’ij'? yymna Nﬂi‘lw Since, Keser of Atzilus acts as an

- MY Yy mYwX nna  intermediary level, enabling the

T e e Ten Sefiros of Atzilus to come

e QB into existence, beginning with

Chochma-Wisdom, the first of the
Sefiros of Atzilus.)

Earlier in the maamar it said that between the Infinite Light of Hashem and
Atzilus is a level called “Kesser-crown,” that serves as intermediaty level.
Regarding the higher part of that intermediary level of Kesser we said that “You
are He that is One, but not a one that is counted.”

This higher level of Kesser, Atik, was receives from the Infinite Light, and
through it there came into being the lower part of Kesser, Arich, which is the
direct source of Atzilus.

So how do all these other levels come into the picture? What is the purpose of
the levels of Hashem’s revelation known as Adam Kadmon, and Akudim, and
Nekudim/Tohu, if they are too lofty to create actual worlds which will lead to the
physical world? If the purpose of Hishtalshelus is to act as an “interface system”
between the Infinite Light of Hashem and the limited creations, why do we need
so many levels?

The answer is: In general, Kesser refers to two levels of Atik and Arich (the
“Kesser-Crown” of Atzilus). But, in a broader sense, the term Kesser can refer to
all the levels from the beginning of the Kav until Atzilus. This is because all the
levels from the beginning of the Kav until Atzilus all serve one purpose: To serve
as an intermediary between the Infinite Light, and the “definition” and relative
limitation of the Ten Sefiros of Atzilus. In order for the Infinte Light to actually
shine into Atzilus, it has to “travel” through all the levels of the Kav, through
Adam Kadmon, Akudim, and Nekudim, until it reaches Atzilus, and can become
manifest in Atik and Arich of Atzilus.

All of those levels are needed in order for the Light of the Kav to come down to
the level of Atzilus. In that sense, they are part of the “interface system” between
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the Infinite Light and creations, since they are needed for Atzilus to come into
being, and then Atzilus can create actual worlds, including the physical world.

In that sense, the statement “You are He that is One, but not one that is counted,”
is also referring to the levels of Nekudim, Akudim, and Adam Kadmon, since
they are not counted in the category of the Ten Sefiros of Atzilus, yet, they able
to bring some of the Infinite Light, that comes into the Kav, into Atzilus, as
described above.

Due to the complexity of the terms mentioned here, we will save the explanation
of “Igulim-Circles/Encompassing Light” and “Yosher-Direct revelation,” and
the “Parsa-dividing curtain” of “Adam Kadmon-the beginning of the source of
Man,” leading to the worlds of Akudim and Nikudim. For the end of the maamar
in Addendum One.

(1) Chapter 5

M2YX 120 XO19T W AN Now, we need to explain the idea
T e mYmE IR e of the ‘Parsa-Dividing Curtain’
1D T2 P I between Atzilus and Beriya, and

between Beriya and Yetzira, etc.

The maamar previously discussed how Atzilus is a completely different category
than the Infinite Light of Hashem. Therefore, it is impossible for Atzilus to come
into being from the Infinite Light without a Tzimtzum, retraction of the Light, in
a manner of a complete withdrawal, not leaving any of the original Light. Only
afterwards could there be the Light of Kav entering the “void and empty space”
to eventually come into Atzilus.

This is not the case, however, with the subsequent Tzimtzumim, concealments
and limitations on the Light, between the various worlds. In that sense, the
various worlds are in the same general category of Atzilus, in comparison of how
far removed Atzilus is from the Infinite Light.

YW 277113 ,'7W7’J BB 9V X1 This will be understood by of the

XY TM5N9 5173 Yoty 1apy  analogy of a teacher who wants to

' ' '1537'5 iy oy teach a difficult idea to his

S 2= PRSI Student, but the student will not

fully understand the idea directly,
due its depth.

1T ‘7W73 ppRe! ‘I‘?"WDU‘? 71 Therefore, the teacher must
create an analogy and give
examples to explain the idea.
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Such as the analogies taught by
King Shlomo in the book of
“Mishlei-Analogies,” for example,
when he spoke about (Mishlei 7:5)
“guarding you from a ‘foreign
woman,’” this was an analogy for
guarding you from ‘Avoda Zara-
serving foreign deities,” which is a
service that is ‘foreign’ with
respect to the Torah, that teaches
us to serve Hashem.

Similarly, regarding other ideas,
such as bringing an analogy from
basic, physical things in order to
explain “deep spiritual matters
that stand at the greatest heights
above the world.”

This idea of an analogy is that it
draws upon other ideas that are
not directly related to the idea
that the teacher wants to teach.

Rather, by way of this analogy
the intended idea can be
understood.

Therefore, he separates from the
idea he wishes to teach and explains
it instead by other means, such as
an analogy.

This is the idea of a ‘Parsa-
dividing curtain’ that separates
between Atzilus and Beriya.

Itis a covering and separation, to
“discuss,” i.e., create, matters that
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are not related to the world of
Atzilus.

For there, in Atzilus, Chochma-
Wisdom functions and exists
completely differently,

it is entirely different from the
manner of function and being of
Chochma in the world of Beriya.

and, therefore, Chochma of
Beriya has no ability to directly
receive even a ray of Chochma, as
it exists in Atzilus.

However, by means of the ‘Parsa-
Curtain,” the analogy, that
separates, it is possible for
Chochma of Atzilus to also shine
into Beriya according to its
capacities and qualities.

This enables the ‘student,” the
world of Beriah, to understand the
idea by way of the ‘analogy’ of the
Parsa.

In this way, there can also come
into being a new type of wisdom,
that of “the student,” the creations,
as they understand the concept of
Hashem’s existence from their
perspective.

Therefore, the creation of Beriya
is also referred to as “Something-
from nothing comparable,” since
it occurs by means of the Parsa,
which  causes a  “Second
Generation Light.”
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pyaklyl TN W'H'lﬂ]'l 'rbuw M7 Meaning, that there is born a new
JIK™MI2 Light of Chochma-Wisdom in
" Beriah that never existed before.

Thus, even though Beriah and Atzilus are both in the same general category
relative to the Infinte Light of Hashem, nonetheless, the existence and wisdom
of Beriah is called “something from nothing,” since that type of existence and
understanding never existed in Atzilus, and it only through the Parsa that this
new type of understanding come into existence.

wIINRY Y2 YWn 1772V N This can be compared (by way of

A5 MR Ywni -rvn‘zm byx analogy) to the new type of
understanding that the student
attains from the analogy taught
to him, since the student cannot
grasp the abstract idea itself.

173N K1 0K 7IY2 K0 '7\?79?1W This is because the analogy
R 1 99 MM 920 Ny i discusses a different topic from

. - - which he can understand his
5}_7 wIInRY f?yx v teacher’s idea. Now, this type of

‘7WDT{ knowledge is new to the student,
and in fact, to the teacher as well,
and it originates from the
analogy taught by the teacher.

In the analogy of the analogy, the way the student understands the teacher’s idea
through the analogy is a new perspective, that did not exist in the teacher himself,
since he understood it from a very different perspective.

Similarly, the knowledge of Hashem that the creations have is something new,
since this information was understood very differently in Atzilus.

This is because in Atzilus the knowledge that Hashem is the True Existence
means something entirely differently from how the creations understand that
concept.

In Atzilus, this is understood in the absolute sense, that there is no existence other
than Hashem, period.

In Beriah, they understand that Hashem exists, and is the Creator and Director
and King etc. However, they understand that they also exist.
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Thus, their understanding of Hashem’s Oneness is completely different from how
it is understood in Atzilus. This new perspective, new type of understanding, did

not exist in Atzilus. In that sense, it is “‘something from nothing.”
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In this way, this Light (awareness
of Hashem) of Beriya is a new
Light that originates by means of
the Parsa-Curtain.

Now, a wise
understand:

person can

The concealment of the teacher’s
intellect within the analogy that
he teaches the student,

is in such a manner that the
entire depth of his wisdom is
invested in this analogy, not only
theoretically, but in actuality.

However, since the idea (analogy)
that it is invested in is a different
idea from the original concept in
the mind of the teacher that he is
trying to transmit, and instead he
uses a seemingly unrelated
concept to teach it (the original
concept),

therefore, the teacher’s
understanding of the idea that he
is hinting to through the analogy is
such,

that this idea cannot be seen and
revealed to the student except by
way of this analogy, which
discusses a seemingly different
idea and only hints to the actual
concept.
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The maamar is bringing out a point:

Through this analogy, a new type
of understanding is generated in
the mind of the student, to the
extent that it is considered a
completely new idea.

Nevertheless, even though this
idea is new to the student, this new
idea essentially existed before (in
the teacher’s mind),

and is only being hinted to by way
of the analogy.

And this is similar to the process
of the concealment and
investment of Chochma and the
remaining nine sefiros of Atzilus

through the Parsa-Curtain,
which brings into existence
Chochma of Beriya.

Since it is Chochma of Atzilus
itself which actually descends
through the Parsa-Curtain,
effecting the creation of
Chochma of Beriya,

this means that Chochma of
Beriah, despite being a “new”
Light, still retains a certain
relationship and connection to
Chochma of Atzilus.

Even though we said that the wisdom in Beriah is called “something from
nothing,” since it is a new perspective that didn’t exist in Atzilus, it is, in fact,
not completely new. It is actually the same exact information, just from a
different perspective. In that sense, it is not really “new” in the absolute sense.
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This contrasts with how Atzilus is derived from the Infinite. Since Infinite and
finite cannot exist in the same category at all, for finite to come into being from
Infinite is absolutely new.

In that sense, the existence of Atzilus coming from the Infinite Light is a much
greater novelty than the creation of finite creations from the world of Atzilus.
X 71X DIYRYNINA '[’NW M However, this is unlike the
- m'ywyg ﬂ‘!’ﬂ‘? q-‘m Tzimtzum on Hashem’s Infinite
' ' Light which enables the existence
of Atzilus,

Y1V KT mn’?ym 1M1 meaning, the process of the
D'13593 nwa iy irKy  concealment of the Infinite Light
T S * and its “removal” from being
expressed, to the extent that it is
not called by the name “Light” at
all as it exists in its source in
Hashem, as explained above,

+Tavim N‘?W Xl '[3‘7'1 therefore, due to this tremendous
“jump” between the Infinite Light
and the relative limitation of
Atzilus, we describe this process
of how Atzilus is derived from the
Infinite through Kesser by saying:
“You are One, but not a one that
is counted.”

Meaning, Hashem’s True Oneness, on an Infinite level, is not in the category of
Atzilus at all, and even the levels of Hishtalshelus that are needed to bring about
the existence of Atzilus are also not in the same category of Atzilus at all.

Only after Hashem brings into being the levels of Kesser, which transcend
Atzilus, and are “One, but not that can be counted” in the category of Atzilus,
only after this do we say “You are He who brought forth Ten Sefiros” of Atzilus.

The fact that these levels of Kesser are “not one that can be counted” is because
they are not in the same category of Atzilus, as they reflect the Infinite Light that
transcends the limitations of Ten Sefiros of Atzilus.

(1) Chapter 6
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Nevertheless, “You are He that
brought out ten
‘Tikunim/adornments’... which
we call Sefiros].”

Even though we said that Atzilus is so distant from the Infinte, it is more distant
the creations are from Atzilus, nonetheless, Atzilus is not actually “distant” from
Hashem, since it is united with Him, and completely bound up in His Oneness.
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That nonetheless, despite their
“distance” from Hashem’s true
Infinity, they are not entirely
separated from His Infinity, even
though they are in a completely

different category from His
Infinite Light,
nonetheless, since the Infinite

Light is included within Hashem
as He is ‘the Luminary,’

In its source in Hashem (the Luminary) the Light is completely united with
Hashem in the highest possible manner.

-3 DIM 1R NAWNIT 72 K 0N

and even after it is diminished and
limited when it is drawn down into
the ‘Kav VeChut-The Line and
String of Hashem’s Light’

Even when the Infinite Light comes into the limitations of Hishtalshelus through
the Kav, that Kav is still bound up with its source in the Infinite Light, and as the
Infinite Light is included in its source. Thus, the Kav itself is still completely
bound up with its source in Hashem Himself.

1Ry O IORNA 927 ™

- "y 1172 XTIKS" 0K

so then this causes all the levels
that it shines in, i.e., the Sefiros of
Atzilus, become unified with
Him, even with His Infinity, since
the Kav binds Atzilus to the Infinite
Light.

This power of the Kav to cause
Atzilus to be bound up with the
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Infinite Light is true even when it
is invested “im  directing
‘worlds,’”

and ‘worlds’ here actually refer to
the Keilim of Atzilus, that create
worlds, as expressed in the concept
of “the 400,000 ‘Worlds’ of
Yearning [for the Infinite Light of
Hashem],”

These “400,000 worlds” are not actual worlds, rather, they are Hashem’s
“thoughts™ of creating worlds, each “thought” creating a world. However, as
these “thoughts” exist in Atzilus they are One with Him, since the Kav shines in
Atzilus. Similarly, the Keilim, which create worlds, are referred to as “worlds”
since they create worlds. It is these figurative “worlds” that the Kav is invested
in, and unites them with Hashem’s Oneness.

2 mhm K" mYKaT
[0"73 NP2 YBK

since, in Atzilus, “He and His
Life-force (Oros) are One,” and
even “He and His Keilim of the
Sefiros are One,”

Even as the Keilim are the source of creation of worlds, they are still bound up

with His Oneness through the Kav.

LRI MU T YWnd
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ORI AN M3 177K

And this concept can be
understood in the following
analogy: The way that a physical
object is grasped (imagined) in a

person’s thoughts, since a
person’s thoughts can
“encompass” (through

imagination) even something as
physical as an inanimate rock.

In other words: When a person imagines an object in his thoughts, that physical
object “exists” (in the form of imagination) inside his - relatively - spiritual

thoughts.

(K ,FID7 AR KO RTTX .2 ,13p KW 727 KITX .2 33p W ™7 RNADIA 1 1X7)) 2
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Now, even though the analogy (of
a person’s thoughts with a physical
object) cannot compare to the
analog (of how, through the Kav,
the Infinite Light can “encompass”
the Keilim of Atzilus), not even
remotely,

nevertheless, one can attain a
minute grasp of the analog by
reflecting on this analogy:

For, just as one’s thought have
the power to encompass a
physical object within itself, even
though it (the physical object) is
completely separate from it (the
power of  thought) and
incomparable to it,

nonetheless, there is a power that
joins the two, enabling the
physical object to be
encompassed within the mind.

Even though it is only the image of the physical object that is encompassed in
thought, still, the fact that the image of physical object can become part of one’s
spiritual mind also requires a special power to connect the two.

NK12AN7 N2 M v n7ynY 73
nv'm iy

Likewise, Above, there exists an
ability to join the Lights and the
Keilim.

In fact, not only are the Lights of Atzilus united with the Keilim, but through
them also the Kav is united with the Keilim. Through the Kav, the Keilim also
become united and bound up with the Infinite Light of Hashem.

N7 DMIMN O T2YR7 DY
277D R7Y 70X MR 990

And there, Above (in Atzilus),
they are bound together, making

(nypa Xo) 7
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them all one unified, inseparable
whole.

mna m '1’;'{}’? TWOK XY M This is impossible to conceive of
0T nYiya ooty in our minds in this world of
T T 777 separation.

N" D7 M?YKTDP3 NI And the Keilim of Atzilus are the
00 " 1’91037 Pnby r\‘yx source of “400,000 Worlds of

_— P28 Yearning,” “13,00 Worlds”
N n;n an o ]73‘71] qu which come from the “threads

SONYVITIN 4nd hairs,”

In other words, these “worlds” are derived from the the limitation and contraction
of Hashem’s Life-force and power of the Keilim of Atzilus, just as a person’s
life-force is constricted and limited in his hair in comparison to the life-force in
the rest of his body. Just as the life-force in the hair is derived from the main life
force in the body, these “worlds” are extensions of the Keilim of Atzilus into
specific aspects, each aspect receiving a limited power and life-force relative to
that of the essence of the Keilim. This will be further discussed.

MY MpHnm M 977 %Y1 This is similar to how the power
7901 PR TY MW qnyb of thought can be divided into
A T infinitely many different types of
M )
thoughts.

One person with one mind can think a (relatively) unlimited number of different
types of thoughts. Similarly, each of the Ten Sefiros can produce an unlimited
amount of specifc “thoughts” of creations related to that particular Sefira. For
example, from Chesed-Kindness of Atzilus, there can come into being infinite
types of expressions of kindness in the created worlds. These “potentials™ for
different types of kindness, are like Chesed having hundreds of thousands of
“thoughts” of kindness, that from this “thoughts” are created actual expression
of kindness in the created worlds.

These 400,000 worlds and 13,000 worlds are the specific expressions, or
“thoughts” of the Sefiros, as they still exist in Atzilus.

Even these “thoughts,” these potential “worlds” as they exist in Atzilus, are
united with Hashem’s Oneness. This is because the Kav shines not only in the

(aw i)



LESSONS IN TORAH OR

Keilim of the Sefiros themselves as they exist as general powers, but also in every
detail and extension of their creative power, as they exist in Atzilus.

(1) Chapter 7

The following, in italics, is from the commentary of Rabbi Tzvi Freeman on this
passage of the Zohar, which is based on the commentary of the Ramak (Rabbi
Moshe Cordevero):

Eliyahu now describes the order and relationship of the sefirot. They are not
discussed as individual entities, but in terms of their relationship with one
another and with the Light they contain.

In the harmony of the World of Atzilus, everything is described in terms of
relationships.

Nothing exists as an entity of its own.

[ 17702 POIX X 1700 Y 19X [Now, these ten sefiros emerge
according to their order:]

These sefirot begin as a singularity, but emerge harmonized in three columns:

SR M7 “One [order] is long,

The right column of Chochma-Wisdom, Chesed-Kindness and Netzach-Victory,
by which You deal with the worlds in a positive, giving way;

y ¥PTM  one [order] is short,

the left column of Bina-Understanding, Gevura-Might and Hod-Glory, by which
You deal with the worlds in strict judgment,

A Ch L] M and one [order] is intermediate.”

and the middle column of Daas-Knowing, Tiferes-Beauty, and Yesod-
Foundation, by which You deal with the worlds with compassion and forgiveness.

XITW 797 ,"™IK" K2 7O M Now, Chesed-Kindness is called
RS mHyn Yynbn vwonn  “long” since it extends from the
Syeim pvwri s 2 oo highest heights all the way down
. ER bk " . :
MpRR DT 00 '1733 ’HQD to the lowest depths, like water
SPMIDIPN? M that flows down from a higher
place to a lower place.
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In other words, “long” is not a description of the Sefira of Chesed itself, rather it
describes the mode of conduct of what the Sefira does, that it extends and spreads
Hashem’s Light and Life-force. Even though the Zohar was discussing the
“order” of Chesed, which includes Chochma and Netzach, the Alter Rebbe
focuses here on the Sefira that embodies that entire “mode” of that “order,” which
in this case is Chesed, and in the second order is Gevura, and in the third order is
Tiferes.

Xpd T2yN7710mn W NI And Gevura-Might, which goes
pakb)all Wwpn KNy "y from below to above, is called
by e “short” since it shortens and
5'7 iy _-"'-'JUU_ v limits the influence of Chesed

Tl‘?!l 735 oy TIN5!J 7 from Above so that it should be in

accordance with the effort from
below.

Again, “short” is not describing Gevura itself, rather its mode of conduct, that is
shortens and limits the revelation of Hashem’s Light and Life-force, that the
worlds should only receive what they actually deserve. The Sefira of Chesed
wants to give expansively and freely to all, and Gevura tempers that approach by
insisting that the creation need to earn what they receive from Above.

The description of the order of Tiferes as “intermediary” is, again, describing its
mode of conduct, that it balances out these two opposite approaches. This will be
discussed further in the maamar

D Y1 070 Nyt 1 mKM]" 1N And  this is the meaning of
TR0 772272 DORYM 27 (Bereishis 18:20-21): “And
Hashem said, “Since the cry [of the
oppressed victims of the cruelty] of
Sodom and Amorah has become
great, and since their sin has
become very grave;

ANPYXaR ANKINY N1 PATIR I will descend now and see,
whether according to her [the

{7 'Y ,K"M"0PN TPTT 1MATR KN T, YA YUY K] 2
"N KW [[onY] (M5ynY) yonon 1w w11 23 K TTIX KT )3 1 e ey
D1TO fTWYN 1Y IRTW 5", 07 T0MT P XITW 30 "han KT IR IRINY,07Ton
N IX DT RITW T9ynY onn OX KT D WY 19K 'KaT NpyyaT MKT ToniT ey
TOMTIMN,DNY 71173 "2 D Mwy? DimHy 1T P 123 12 N " BYW , 017121 )
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[MYIR K5 OX) 7172 3wy 9K 1Xan]  tortured girl’s] ery which has come
S0y to Me, they have done; [then I will
wreak] destruction [upon them];
and if not, I will know [how to
punish them without destroying
them].”

The first verse describes the general “cries” of people who were being oppressed
in Sodom and Amorah, the second verse is referring to the specific cry of a girl,
“her cry,” who was horrifically murdered by the people of Sodom, as mentioned
in the commentary of Rashi.

Hashem told His “court” of angels that He will “personally go down” to check if
the situation is as bad as it sounds. If it is, He will destroy the cities. If it is not
quiet that bad, He will punish them without destroying them.

DX "NKIX" M2 N¥IN Meaning to say, that “I will see,”
“mvrn MY KAD nnPy}"JU" i.e., figure out, with my Sefirah of
! T T—H'?SI?Q'? Chochma-Wisdom what to do if
*%E0 “the cry that comes up to Me”
from below to Above with the
aspect of Gevura, to bring up
complaints and judgements against
the people,

,HIQD‘?'TI:?SJD'?D "KITTIX"  then “I will now descend” with the
aspect of Chesed that operates
from Above to below to attempt to
judge them kindly with perspective
of Chesed,

Railuzalyi)| TIN'?}JHH WP  so as to balance out the report that
comes up from below from a
Gevura perspective and the report
that results from Chesed that
comes down to judge favorably,

LR

and He will “see” with His

DY XYM XY 1 777 2"BY 03 DK ,7"INT TOMT N0 "Dy Dy MX1Y T Dy nwyw
TONT"BYW 1KY DX, 93 MK, WRN MW 17Yn% TONnn X2 INpYYan 113 KINw 0% nior
[".5"13 FIYIRY TKY MIT Xyn

(X3, [unwne] xm)
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Chochma how to balance these two
approaches.

The Mittler Rebbe and the Tzemach Tzedek (Maamarei Admur Hazakein 5566
vol. 1, page 45) explain the end of the maamar:

These two opposite approaches, of Chesed or Gevura, are not just approaches in
terms of giving or withholding Hashem’s Light and Life-force, rather, they are
also two approaches in how to look at and judge the creations. The approach of
Chesed looks at the creations in the most benevolent manner, looking for any
possible way to vindicate the creations. The approach of Gevurah is to look at
the creations in the strictest possible manner, to look for any reason to condemn
them to punishment. Because these two approaches are always “at war” with each
other, as it, were, there needs to be a higher power to actually decide what to do,
whether to follow Chesed or Gevura. This higher power is Chochma-Wisdom of
Atzilus. It “comes down” to the level of Chesed and Gevura to decide between
them what should actually happen.

How does it decide between the two opposing approaches? It considers whether
the situation is truly so bad that there is no way to “appease” the approach of
Gevura, since there is no logical way to vindicate these people for their heinous
crimes.

However, if there is some logical way to vindicate them on some level, then it
will make a “compromise” between Chesed and Gevura. This compromise is
called “Tiferes” or Mercy, since it is neither unconditional kindness, nor absolute
strict judgement, but rather, is willing to give people more than they actually
deserve, as long as they have some merit of some sort.

'H?I:JD?D pili/alaini "D? JX However, since the approach of
NI YK NPMA K onY  judgment in a manner of from

" " Above to below is in a way of “Or
: "
K3 TTIC 9K -]35 ;07100 Yashar-Direct  Light”  and

> TIN'lN" 120K nbnn Chesed, the verse says “I will now
descend”  first, and only
afterwards says, “I will see” if the
cry coming up to Me through
Gevura is justified.

Seemingly, the Alter Rebbe is asking as follows:

How did this story of Sedom start in the first place? Didn’t it start with the people
of Sedom torturing certain people, which resulted in a complaint against them in
Heaven, in Gevura of Atzilus? So, chronologically, the verse should have said
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“There is a cry and complaint that comes up to Me from the bad deeds of Sedom,
it says to destroy them. But I will go down and see if there is a way to vindicate
them.” So why does the verse first say “I will descend” to see them benevolently
with Chesed, and only after it says “and I will see the cry that comes up to me”
from Gevura, when the story happened in the opposite order, with a complaint of
Gevura followed by a response from Chesed?

The answer: The verse is discussing the order of Hashem’s response to the
complaint: First He wanted to judge Sedom according to Kindness, to see if He
could find any merit for them at all. But what happened was that even the aspect
of Chesed came to the exact same conclusion as Gevura, that the people had no
merit to live at all. So, after He tried to judge them according to Chesed, He had
to judge them according to Gevura, since even Chesed itself agreed to Gevura
that they had no merit at all, and should be destroyed.

nrm ,mmn NXna "1™ And this is the idea of the “one
XU NIW STOIT T2 vyInn intermediate” order which is

: : . (Tiferes, which is known as)
Bt VAL 3T
TN KD 72 ‘7}_] X 553 ! l'l!ﬂ‘? Mercy, the intermediate level

SN KT DX 1“"? MM petween Chesed, which does not
discriminate at all, even for those
who are unworthy, and between
Gevura, which judges strictly if
one is worthy.

'I}’BW - Y mMn KT NN Merey is the intermediate level;
Y DﬁPTJ 531 ,MK7 iKYy on one’s own merits he may be
i T i "JJDI‘ﬁ‘? unworthy, but nevertheless, one

’ * =7 must have mercy on him.

Tiferes/Mercy agrees with Chesed that the creations should receive more than
they deserve, but it also agrees with Gevura that the creations should not receive
without any conditions at all.

For example, if someone is not serving Hashem as best as he can, but rather in
mediocre fashion, according to Gevura he should only receive a mediocre
amount from Above, but Tiferes will say that he should receive more than he
actually deserves. However, if someone is actively and knowingly rebelling
against Hashem, then Tiferes will agree with Gevura that he should not receive
from Above (even though Chesed will be inclined to give him anyways).

In the case of our story of Sodom: Hashem wanted to see if, by using the
perpective of Chesed, He could find some merit in Sedom. If He could find even
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a slight merit, then there would be room for mercy to not destroy them, even
though they really deserve it.

However, since even Chesed of Atzilus (embodied in Avraham Avinu) could not
find any merit in Sedom, so Hashem had to judge them with Gevura and destroy
them.

Answering the questions that the maamar came to address:

We said in the introduction of the maamar, that it is coming to answer two
questions on the verses regarding Sedom:

1- Why would have to go down to judge people, doesn’t Hashem already
know everything that happens without having to go to see it firsthand?

2- Furthermore, what does it mean that He “went down,” Hashem is
everywhere, there is nowhere for Him to “go”?

In order to answer these questions, the Alter Rebbe explained the concept of Ten
Sefiros. This Sefiros serve as an “interface” between the Infinte Light of Hashem,
and His creations. This level that is between Hashem Himself and creations is
called “Elokus,” or Divinity, or “G-dlyness,” meanining that it is not Hashem’s
Essence, but it is not separate from Him at all, in any way.

This is like a person’s soul powers of pleasure, will power, intellect, and emotion:
They are not the essence of the person, but they are not separate from the person
at all. They simply do not exist outside of the person. They are the power and
capability of a how the simple essence of the soul comes into expression to be
able to interact with itself and others.

Similarly, the Sefiros are Hashem’s “powers” and revelation, His ability to
express Himself and interact with creations. They do not exist outside of Hashem
at all.

However, since His Sefiros are not His Essence, and they come into the category
of limitation, they can be described in certain terms.

It is regarding How Hashem puts Himself in the Sefiros that He is described as
“going down” to judge people, and that He needs to “see” for Himself, as it were,
how to judge them Kindly.

In other words, as Hashem exists beyond the limitations of the Sefiros of Atzilus,
He automatically knowns everything about everyone, so he does not need to
“see,” and He is everywhere so there is nowhere for Him to “go.”

However, Hashem decided to also bring Himself down to a level of
interaction with the creations according to the framework that they relate to:
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That after they do something, they are judged according to their actions, after
they do something good, they are rewarded and after they sin they are
punished.

This is understood with an analogy brought by the Magid of Mezritch (Or
Torah of the Magid, first teaching, see there): There is a great sage whose
only interest is in wisdom. However, he has a young child who likes to play
with toys. So, the great sage sits on the floor and plays toy with the child at
his level. Since he loves his child, he is fully invested in the game that he is
playing with his child, even though, at the same time, he is essentially beyond
ever caring about those toys and that game.*!

Similarly, since Hashem cares about His creations, He is fully invested in
relating to them at their level, through the Sefiros of Atzilus, while He is
essentially infinitely removed from the entire category of worlds. In that
sense, as He comes down into the Sefiros, He “goes down” to “see” how to
interact with us, even while He is Infinite and Transcendent.
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To partner by giving monthly (or one time) go to
www.DonorBox.org/LearnChassidus

To view previous maamarim translations, go to

www.LearnChassidus.com

3 For an article on this topic, see

https://www.chabad.org/library/article cdo/aid/2144811/jewish/G-d-and-
Love.htm from Rabbi Tzvi Freeman.
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