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PUBLISHER'S FOREWORD

In Tanya, Iggeres HaKodesh, Epistle 28, the Alter Rebbe writes:

As is well known, all the labor of man in which his soul toiled during his
lifetime [and which remains] above, in a hidden and concealed state, be-
comes revealed and radiates in a manifest way, from above downward at
the time of his passing.

A tzadik (“righteous individual”) is intrinsically identified with his Torah
teachings. As such, a maamar published by a tzadik for study on the day that
ultimately became the day of his passing reflects and encapsulates his Di-
vine service as a whole. Moreover, a tzadik’s primary mission is not his own
self-perfection, but rather to serve as a guide for the Jewish people as a whole.
Consequently, such a maamar also provides direction and a deeper sense of
purpose for the broader community.

Accordingly, the Rebbe' identified the maamar Basi LeGani as a spiritual will,
outlining the primary objectives of the Divine service of the Rebbe Rayatz and
spelling out the legacy he sought to leave his followers. More importantly, the
maamar serves as a mission statement, providing clear marching orders for
the generation to follow.

The Rebbe underscored the significance of studying this maamar, explicitly
stating less than a year after the passing of the Rebbe Rayatz:

I would like to propose that we all commit to memory the maamar entitled
Basi LeGani, either in its entirety or in part.... In times of confusion or
doubt... we should contemplate it. It is not the quantity that counts. What
matters... is that we connect ourselves to the source.... Mastering the dis-
course will nourish our soul-connection (hiskashrus) with its author, not
merely when reciting it, but at other times too, allowing our minds to be
suffused with the teachings of the Rebbe Rayatz.

1. In this Foreword and throughout the entire text, “the Rebbe Rayatz” refers to Rabbi Yosef Yitzchak Schneer-
sohn, the sixth Rebbe of Chabad-Lubavitch. The term “the Rebbe” refers to his son-in-law and successor,
Rabbi Menachem Mendel Schneerson, the seventh Rebbe.
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OVER FOUR DECADES OF EXPLANATION

In Chassidus, there are elaborate explanations of how a master teacher com-
municates the profundity of his wisdom to his students. It is not an immediate
process, as our Sages” teach, “A person does not [fully] comprehend the un-
derstanding of his teacher until after 40 years” In other words, a truly skilled
teacher embeds the innermost depths of his knowledge, ideas that cannot be
communicated directly, within the intricate nuances of his lessons. The students
will not grasp these obscure subtleties immediately. Instead, the teacher seeks
for them to invest themselves in his teachings, exploring and plumbing their
depths through careful analysis over time. As the student grows and matures,
the inner meaning of the teacher’s message gradually becomes clear.

We saw this motif play out before us. For close to 40 years, at the farbrengen
commemorating the yahrzeit of the Rebbe Rayatz, the Rebbe would review the
maamar Basi LeGani, expounding upon it through the maamarim and sichos
he delivered.’ Each year, he focused on one of the 20 sections comprising the
Rebbe Rayatz’s maamar, analyzing it in detail and revealing deep insights in-
terwoven within the fabric of the Rebbe Rayatz’s words.

TWO VOICES IN SYMBIOTIC HARMONY

As one studies the Rebbe’s analysis of the maamar of the Rebbe Rayatz, he
cannot but notice the meticulous attention the Rebbe, as the student, devotes
to the precise wording of his master — the Rebbe Rayatz. The Rebbe carefully
unpacks the intricacies of the language used, exploring the implications of the
various examples and analogies employed by the Rebbe Rayatz. Nevertheless,
at the same time, we see the Rebbe articulating his own vision of the mission
with which he sought to inspire his own students:

that the goal of drawing down the Shechinah, the Divine Presence, and having
it manifest in this world is both an immediate and attainable one,

2. Avodah Zarah 5a.

3. On occasions when Yud Shvat coincided with Shabbos, the Rebbe would hold two farbrengens marking
that day - one on Shabbos afternoon and another on Motzaei Shabbos. At each of these farbrengens, he would
teach the maamar entitled Basi LeGani. Additionally, he would sometimes focus on this maamar during the
Shabbosos preceding and following Yud Shvat.

Starting in 5749 (1989), the Rebbe no longer delivered a maamar on Yud Shvat. Instead, he edited and pre-
pared for publication the maamar that he had delivered during the previous cycle.
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that to achieve this, the Jewish people must call forth an all-encompassing and
total commitment stemming from the deepest reaches of their souls,

and that this endeavor is not reserved for a refined spiritual elite but is a collec-
tive responsibility that involves every member of our people, each one making
his personal contribution to this unified effort.

NOW AVAILABLE IN ENGLISH

A dedicated team of researchers has spent several years delving into the Reb-
be’s exploration of the Rebbe Rayatz’s maamar, carefully selecting insights that
could be communicated clearly and incorporating them into a comprehensive
study of the original maamar. In the pages to follow, Basi LeGani is presented
in translation, accompanied by a running commentary that offers a digest of
the Rebbe’s insights culled over his 42 years of elucidating the maamar.

As the title Lessons in Basi LeGani implies, this volume was conceived as a shiur,
a Torah class, in print. When a maamar is taught in a shiur, the teacher reads
a passage, translates it into his listeners’ preferred language, and intersperses
his own explanations, some concise and others, lengthy. This process has now
been adapted and replicated on paper.

As the accompanying sample indicates, readers are presented with the original
Hebrew text of the maamar, its English translation, and explanatory notes
added by the translators. The footnotes include translations of those originally
found in the Rebbe Rayatz’s maamarim, as well as additional references and
commentary provided by our staft.
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23 MAAMAR BASI LEGANI 5710 - SECTION 1

ORIGINAL
HEBREW TEXT
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The manner of illumination in Atzilus differs
from that in the other three worlds, Beriah, Yet-
zirah, and Asiyah.

For Atzilus is not a new entity, created from nothing-
ness; instead, it is merely a revelation of the Divine
light that had previously been concealed.”

VIII

TRANSLATION

The potential for the world of Atzilus existed previously in more abstract realms. EXPLANATORY
Nevertheless, in those higher realms, the light was too transcendent for the specific WORDS ADDED
qualities within the light to take shape and form. Only after there were several

degrees of tzimtzumim, contractions of the light, was it possible for these qual
to become distinct entities.

Thus, the sefiros of Atzilus existed beforehand, but in a hidden state. Only after
their descent into Atzilus did they became revealed as distinct entities.

1w MY eR1
TR 788

TIwHn MY IR WD 191
YD 2%

N oy MY IR
,07%y nrna
TRANSLATION

The root letters of the name Atzilus (m3x) form
the word etzel (53x), “close,” connoting that Atzilus is
close and near to Him.

Similarly, the root of the name Atzilus is shared
by the word hatzalah (nbgn), which means “ema-

nation” and “separation.”®

On the one hand, Atzilus is distant enough from its
source to be categorized as a world. As mentioned, its
sefiros are defined in nature.

BY THE

iﬁfTRANSLATORS

OF THE o . 5
FOOTNOTES 9922 X397 9M17292 Y28 On the other hand, as a whole, it is considered as
IN THE ,770 PRI NINPIY  one of the worlds of the Ein Sof, i.e., a level sub-
REBBE'S TEXT sumed within G-d’s transcendent light that is not
considered an independent entity.
59. With regard to all the ab Torah Or, Parshas Bereishis, the explanation of th O e =TS AN
. With regard to all the above, sce Torah Or, Parshas Bereishis, the explanation of the maamar entitled Ki
Kaasher HaShamayin (p. 32, Parshas Vayeira (. 14a), and the explanation of the maamar enitled ve'Eley,” COMMENTARY
HaMishpatim (p. 76b), et al. ADDED BY THE
60. See Bamidbar 11:25, which uses a derivative of that root, 533, to describe how G-d separated a portionof T RANSLATORS

Moshe's spirit and let it cmanate forth and rest upon the 70 elders.

IN APPRECIATION

First and foremost, recognition is due to Rabbi Yonah Avtzon, 51, who served
as director of Sichos In English from 5738 (1978) until his untimely passing
in 5779 (2019). He initiated the translation of Basi LeGani as one of SIE’s first
projects, publishing it several times in various iterations.

Gratitude is also due to:

X"vnb2’, Rabbi Shmuel Avtzon, who took up the mantle of leadership, assuming
the leadership of Sichos In English with unwavering dedication to continuing
his father’s mission; he personally oversaw and actively contributed to every
aspect of this project;

Uri Kaploun and Rabbi Sholom Ber Wineberg, whose initial translations have
left their mark and whose masterful linguistic skill is preserved in certain parts
of the current translation;
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Rabbis Levi Paltiel, Naftoli Hertz Pewzner, Yosef Greenbaum, and Yaakov Da-
vid, who meticulously researched the sources and ensured that the presentation
of the Rebbe’s insights is fully aligned with both his intent and the words of
the Rebbe Rayatz;

Rabbi Eliyahu Touger, who translated the maamar and provided comprehen-
sive explanations and sources;

Noam Harris, whose stylistic refinements improved the translation’s readability
and appeal;

Malki Barouchi, who skillfully edited and proofread the maamar in its entirety,
contributing significant insight and clarity;

Zalmy and Meir Avtzon, who diligently proofread the final manuscript, im-
proving its accuracy and coherence;

Yosef Yitzchok Turner, who devoted great effort to the typography, indefatiga-
bly inserting correction upon correction to achieve the polished appearance
of the final text;

Zalman Stock, Moishe Muchnik, Zalman Friedman, and the Spotlight team
for their creative vision, page styling, and cover design;

and the staff at Kehot Publication Society for their help in every phase of the
project.

GAZING TOWARDS THE HORIZON

In the maamar he delivered on Yud Shvat, 5711 (1951), the Rebbe highlighted
and expanded upon a theme from the maamar of the Rebbe Rayatz: Moshe
was the seventh in the chain of tzadikim beginning with Avraham. It was he
who ultimately drew the Divine Presence back down to the earthly realm. Sim-
ilarly, we, as the seventh generation of Chabad-Lubavitch, are entrusted with
the mission of fulfilling the ultimate purpose of creation - to once again draw
down the Divine Presence into the physical world, anticipating the moment
when “I will come into My garden,” “My bridal chamber,” when G-d and the
Jewish people will rejoice together in the consummation of the ultimate intent
and purpose of creation.

Sichos In English

9 Kislev, 5785 (2024)
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OVERVIEW

It is a special moment. The person you love and admire most turns to you and
says, “I would like to spend some time together, just the two of us. I've invested
much effort into finding a place where we can be alone. Won't you come and
join me there?”

How could you possibly say no?

So, you set oft together. As you walk, you catch a brief glimpse of what appears
to be an exquisite garden - carefully arranged flower beds, trees spaced per-
tectly to highlight their individual beauty, elegantly designed rock gardens,
and gently flowing streams.

With mounting anticipation, you proceed further. But when you finally arrive,
it is nothing like what you were anticipating. Yes, there are trees and flowers, but
everything is in disarray. Weeds have taken over, and trash is scattered all around.

Confused, you look into your beloved’s eyes, unable to voice the question on
your mind.

Your beloved understands your unspoken words. As he holds your gaze, you
sense that he has grasped your disappointment. Patiently, he begins to explain,
“This is my place. I have invested so much into it, and soon you will soon be
able to realize its potential. Because I care deeply about this garden, I want to
share it with you. But I don’t want you to feel like a guest. I want you to also
feel that it’s your place, that it belongs to you just as much as it does to me.' I
want to see you as an equal, not someone I am bringing along out of kindness,
but someone I love, respect, and value just as you do me.™

He goes on, “This garden is now yours. I will join you here once you have made
it ready for us. Trust me, I have invested so much in this garden that you will
certainly” be able to unlock its potential. You have the inner capacity to do that,
to transform it into the place that I long to share with you.

1. Sefer Hamaamaarim 5679, p. 193. See the Rebbe’s explanation of this concept in his maamar entitled Hame-
chaseh Ani MeiAvraham, Toras Menachem, Sefer HaMaamarim Melukat, Vol. 1, p. 157.

2. See Likkutei Sichos, Vol. 15, p. 95ft.
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“And then, ‘T will come into my garden’ - our garden.”

THE DAWNING OF A NEW ERA

The Baal Shem Tov taught that every occurrence in this world - even something
as seemingly insignificant as the number of times a leaf swirls in the wind - is
directly orchestrated by G-d’s unique hashgachah pratis, Divine Providence.’?
If this is true of seemingly random events in nature, it certainly applies to the
teachings of the Torah. The exact timing and circumstances in which a Torah
scholar delivers a teaching are specifically ordained from above. This concept
is reflected in the verse,* “G-d made everything perfectly in its time,” which is
understood as referring to the designated moment and setting for each Torah
insight to be revealed within the world.

This is particularly evident concerning the maamar entitled Basi LeGani (“1
have come into My garden”) by the previous Lubavitcher Rebbe, the Rebbe
Rayatz. He had originally intended for it to be published to commemorate his
grandmother’s passing (yahrzeit) on Yud Shvat. However, that day ultimately
turned out to be the day of his own passing. As such, it marked the dawning
of a new era for Chabad-Lubavitch, with the ascent of his son-in-law, the Reb-
be, Rabbi Menachem Mendel Schneerson, as the seventh to take the helm of
leadership of the Chabad movement.

The maamar appears to contain subtle intimations of both these events. In the
fifth section, the Rebbe Rayatz writes:

After all, who is the man who knows when his time will come? In the words
of Midrash Rabbah,® “It is not given to man to tell the Angel of Death, ‘Wait
until I have settled my accounts and arranged my household....”

And in the tenth section, the Rebbe Rayatz quotes the verse,® “Man has a fixed
time on earth,” explaining that “every man is apportioned a fixed span of ‘days
that were created.”

3. Cited by the Rebbe Rayatz in Likkutei Dibburim (in English translation), Vol. 1, p. 177.

4. Koheles 3:11. The Midrash (Koheles Rabbah 3:15) interprets this idea to mean that although the Torah exist-
ed before creation, G-d chose to give it at a specific, predetermined moment in history. The Rebbe expands on
this concept, explaining that every individual Torah concept has its own designated time for revelation. Until
that time comes, that particular teaching remains beyond human understanding (Toras Menachem, Vol. 4, p.
26; Vol. 60, p. 129).

5. Devarim Rabbah 9:3.

6. Iyov 7:1.
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Similarly, he appears to allude to the commencement of a new phase in Chabad-
Lubavitch history by incorporating the teaching that “all those who are seventh
are cherished™ into his citation of the midrash from Shir HaShirim Rabbah
on the verse, “I have come into My garden,” which serves as the central theme
of the entire maamar.®

WHAT THE OPENING VERSE TEACHES

The Rebbe Rayatz’s choice of the maamars opening verse,” “I have come into
My garden,” sets the stage for its central theme. What is a garden? A place
where one goes to relax, to luxuriate in the beauty of the surroundings, and to
derive pleasure from the way human creativity is capable of enhancing nature’s
splendor and beauty.

The Midrash'® understands this verse as symbolizing the return of the Divine
Presence (Shechinah) to our world. In other words, the Midrash is encourag-
ing us to view the world as G-d’s own garden - a cherished space that brings
Him joy and pleasure. Furthermore, based on linguistic parallels, the Midrash
teaches that the Hebrew word for “My garden” (gani) can also be understood
as “My bridal chamber” (ganuni). This similarity suggests that our world is a
place where we, the Jewish people, G-d’s bride, can intimately bond with Him.

By using this verse, the Rebbe Rayatz is guiding us to view this world in a new
light — as a privileged opportunity to share G-d’s “garden” with Him. Moreover,
the verse portrays G-d as inviting us into this garden not merely as guests, but
as His bride, with whom He shares His very Essence.

The Rebbe Rayatz thereby offers us a fresh perspective on a foundational chas-
sidic concept. In Tanya," the Alter Rebbe teaches that G-d created the world
because He desired a dwelling in the lowest realm — our physical world. We
can understand G-d’s desire for a home based on what our own homes mean
to us. Our homes are places where we can be completely ourselves, expressing
ourselves freely and allowing our innermost essences to manifest themselves.
By opening the maamar with this verse, the Rebbe Rayatz highlights the joy

7. Vayikra Rabbah 29:11.

8. See also footnote 5 to section 1, which mentions that some chassidim interpret the way the Rebbe Rayatz
cites the source of the Midrash as an allusion to the Rebbe.

9. Shir HaShirim 5:1.
10. Shir HaShirim Rabbah on the above verse.
11. Tanya, ch. 36, based on Midrash Tanchuma, Parshas Bechukosai, sec. 3, Parshas Naso, sec. 16.
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and pleasure that this earthly dwelling brings to G-d and, by extension, to the
Jewish people who share it with Him."?

SO THE INTENT IS CLEAR FROM THE OUTSET

In an uncharacteristic manner, the Rebbe Rayatz introduces the maamar’s
primary theme almost at the very outset, stating:

This, [then (Vezehu),] is the meaning [of the verse,] “I have come into My
garden,” [i.e., “I have come into] My bridal chamber.” [This is interpreted
by our Sages to mean that the Shechinah is speaking of its return] to its
original location, its essential abode - for the essence of the Shechinah was
once in this lowly world.

Now, the ultimate purpose of the creation of [the spiritual and physical]
worlds [is that] “The Holy One, blessed be He, desired to have a dwelling
place in the lower worlds” — that G-dliness be revealed below, [on this
material plane,] by means of man’s Divine service of subordinating (iscafia)
and transforming (ishapcha) [his physical nature and that of the world
around him].

As the Rebbe later notes, " it is very unusual to find the term Vezehu, translated
as “This, then, is the meaning,” at the beginning of a maamar. Usually, it ap-
pears at the conclusion, when the author is summarizing his ideas. However,
its placement here is appropriate because it encapsulates not only the theme
of this introductory maamar but also, in a broader sense, the entire series of
maamarim bearing the title Basi LeGani.

A PLACE CALLED HOME

At the heart of the Alter Rebbe’s teaching,'> “The Holy One, blessed be He,
desired to have a dwelling place in the lower worlds,” lies the fundamental
concept conveyed in this series of maamarim.

The world is described as being “desired” by G-d. When asked to clarify the
reason for this desire, the Alter Rebbe responded,** “With regard to a desire,

12. See the sichos of Yud Shvat, 5732 (1972), where this theme is developed.
13. The maamar entitled Basi LeGani, 5731, footnote 12.
14. Cited in the maamar entitled Yom Tov shel Rosh HaShanah, 5666, and the maamar entitled Shokav Amudei
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you don’t ask ‘Why?’” In other words, there are certain things which we do
because of a reason; our minds or our feelings compel us to act in this manner.
Although those thoughts or feelings may be deeply rooted, they ultimately
stem from external factors. Consequently, actions prompted by our thoughts
or feelings are not expressions of our innermost selves.

By contrast, a pure desire — wanting something simply because one wants it - is
a manifestation of a person’s true essence, his inner “I” coming to the surface.
By stating that G-d desired this world, the Alter Rebbe emphasizes that G-d
invests His innermost self when creating it.

As mentioned, a dwelling means “a home” — a place where we can simply be,
expressing our truest selves. This further develops the previous idea: G-d cre-
ated this world to reflect His innermost Essence.

Such a dwelling can only exist in this lowest world. The loftier, spiritual realms
reveal particular Divine qualities and attributes, similar to how the limbs of
the body reveal the specific soul powers vested in them." Each spiritual realm
is designed to reveal a specific dimension of G-dliness. Yet this very fact pre-
vents any of these realms from serving as conduits for G-d’s limitless Essence,
which, by nature, cannot be confined to any structure, no matter how lofty or
refined it might be.

Paradoxically, the very nature of our physical world - its apparent lack of any
obvious or logical connection to G-d or His Divine purpose - is precisely
what makes it the ideal dwelling place for G-d’s Essence. No definition or
description can adequately capture what His Essence is; all we can say is that
He is. Similarly, the raw materiality of our world lacks any inherent structure
or definition. Any structure or definition we perceive comes from qualities
distinct from its fundamental material existence. All that can be said about it
is that it exists. It is such a world that is most suited to serve as a conduit for
G-d’s Essence to be manifest.

Sheish, 5702, sec. 19.

15. For example, the particular makeup of the organ of the brain is specifically suited to express the power of
cognition, that of the eye to express the power of sight, and that of the legs to express the power of movement.
Similarly, all the other limbs and organs are distinctly structured to express the powers associated with them.
In a like manner, the various spiritual worlds and sefiros each have a specific spiritual form suited to express
the spiritual quality they are intended to reveal.
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THE NEED FOR A PARTNER IN CREATION

Obviously, in its current lowly state, our world is not yet fit to be G-d’s dwell-
ing. Yet herein lies the enigma central to the Divine desire for a dwelling in
the lower realms.

Only a world whose core essence has no inherent structure or definition can
be His dwelling place. Since it lacks these qualities, the Divine Presence is not
readily apparent, allowing humanity the freedom to choose whether to follow
or ignore His will. How, then, can such a world become G-d’s dwelling? A dwell-
ing for G-d must be G-dly. Although G-d is without definition or structure, He
embodies the quintessence of perfection, being the source of all goodness and
positive qualities. Therefore, His dwelling must be suitable for Him, reflecting
those attributes and virtues. It follows that the world He created to fulfill this
desire must integrate both these elements: The form in which it is initially cre-
ated must not reflect any virtue; yet, as its potential is developed and brought
forth, all its positive qualities can become manifest. In other words, a process
of transformation is necessary to reveal the latent potential within the world,
enabling it to become a fitting dwelling for G-d.

Now, this process of transformation cannot be initiated directly by Divine in-
tervention. If that were the case, it would not be a genuinely lowly realm; all
creation would simply reflect the pure Divine plan that brought it into existence.
Instead, to serve as a dwelling place for His Essence, the world must be fraught
with challenges. As the Rebbe Rayatz mentions in the maamar, “The soul will
descend [from its Divine Source] to this lowly plane and become enclothed
in a body and an animal soul, which will conceal and obscure the soul’s light”
In other words, G-d intentionally brought the world into being in a manner
whereby not only would its G-dly nature not be evident, but there would also
be forces that appear to draw humanity away from their connection to G-d.

Although man is placed in such a setting, the Rebbe Rayatz teaches that “despite
all this, [through the study of Torah and the observance of the command-
ments,] the soul will refine and purify the body and the animal soul, as well as
its portion of the world [at large]”

This illustrates the message of the opening vignette: The world was intended to
be G-d’s dwelling place, a realm where His Essence can be fully manifest, much
like a person is most authentic in his own home. However, for this to come to
fruition, G-d needs a partner in creation — a bride, a “homemaker;” as it were
- we, the Jewish people. Through our own efforts and on our own initiative,
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we will transform the world into the dwelling that we will share with Him.

HOW G-D'S DWELLING IS FASHIONED

When explaining that G-d’s dwelling will be established through man’s Divine
service, the Rebbe Rayatz highlights two key approaches: iscafia — subduing our
physical nature and surrounding environment; and is’hapcha - transforming
both our personal nature and the world into conduits for holiness.

These motifs complement each other, each contributing an element the other
lacks.

Iscafia refers to our efforts to compel our natural, animal tendencies to follow
G-d’s will even when it contradicts our innate inclinations. In such cases, ful-
filling G-d’s will presents a challenge because it requires that we act against our
nature. In the process of iscafia, we transcend our natural limitations, which
requires tapping into our inner G-dly essence, a potential surpassing our indi-
vidual selves and even our spiritual capacities. This effort elicits a manifestation
of the essential, unbounded Divine potential of our souls. However, while the
Divine service of iscafia takes us beyond our nature, it does not fundamentally
alter our inner personalities or core beings.'® Similarly, our efforts of iscafia
elicit a Divine light that transcends the spiritual frameworks of this world.
However, it is important to note that this light does not permanently transform
the fundamental structure of reality."”

The Divine service of is’hapcha, however, brings about this inner transforma-
tion. On an individual level, we are able to change the lenses through which we
view existence and to operate from a different place within our personalities.
We are not concerned with subduing or suppressing our natural thoughts and
emotions because these faculties have become actual expressions of G-dliness.
Similarly, in the broader context of the world at large, ishapcha works to dis-
solve the concealment that characterizes material existence. The very structures
that once prevented G-d’s light from being revealed become conduits for its
revelation.

16. To cite a somewhat parallel concept: In Tanya, chs. 18 and 19, the Alter Rebbe states that, by and large,
even the sinners of Israel are willing to sacrifice their lives for the sanctification of G-d’s name. This implies
that even when fulfilling this lofty act of self-sacrifice, they remain described as “the sinners of Israel” because
their inner nature has not been transformed.

17. Similarly, while a miracle reveals Divine energies that transcend nature, it does not change nature itself.
For example, the effects of each of the Ten Plagues were merely temporary.
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HOLY FOLLY

In the opening maamar of the series, the Rebbe Rayatz illustrates this motif
with the example of transforming foolishness. He draws a connection between
the boards of acacia wood (shitim — 00W) used for the walls of the Mishkan -
the Sanctuary that traveled with the Jewish people through the desert — and
the Hebrew words for “deviation” (shitah — nv*w) and “folly” (shtus — mvw),
which share the same root letters.

He explains that folly lies at the heart of a person’s deviation from G-d’s will, as
our Sages taught,'® “No person will commit a sin unless possessed by a spirit of
folly” This implies that if a person were consciously aware that sinning creates
a separation from G-d, he would never sin. Why, then, does he sin? Because
he is acting out of a lack of mindfulness.

Nevertheless, the reason a person has the potential to deviate from the path
of logic in such a manner is that G-d ultimately desires that he serve Him in
a manner that transcends logic — with a commitment to His service that sur-
passes all possible limitations, including those imposed by reason. G-d calls
for service that reflects a person’s true G-dly essence, marked by unbounded
energy and vitality. The boards of the Sanctuary serve as a paradigm, showing
how worldly folly can be transformed into holy folly.

Similarly, when a person undergoes this internal transformation, he becomes a
catalyst for a similar shift in the world at large, causing a setting characterized
by spiritual darkness to be illumined with G-dly light.

UNCOVERING TRUTH

In the second maamar of the series, the Rebbe Rayatz gives another example
of the transformation of an undesirable quality, highlighting the nullification
and transformation of falsehood. Focusing again on the walls of the Sanctuary,
he explains that the word keresh (wW7j), Hebrew for “board,” is composed of
the same letters as sheker (\pw), Hebrew for “falsehood” Our Divine service
involves recognizing the falsehood of a materially oriented existence and mak-
ing boards for G-d’s dwelling from it.

The Rebbe Rayatz teaches that the key to moving beyond falsehood and
perceiving the true reality that pervades existence is the approach of bittul —

18. Sotah 3a.
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self-nullification. Only when we step beyond the limitations of our personal
identity can we grasp the truth of reality and convey it to others. This approach
of bittul helps us gain an objective conception of existence, attuned to the reality
of our circumstances.

Without bittul, however, our lives are governed by self-concern, and we find
ourselves on a slippery slope that could very easily lead to transgression. This
is where the two modes of Divine service, iscafia and is’hapcha, come into play.
We must struggle against the impulse to color our perception of reality with
personal thoughts and desires (iscafia) and, instead, transform our approach
to one of outward-oriented giving (is’hapcha).

REFRAMING OUR SELF-PERCEPTIONS

Transforming foolishness, falsehood, and other negative aspects of the world-
view that dominate our material existence requires a fundamental reorientation
of our sense of identity as Jews. Rather than viewing ourselves as individuals
with personal wants and desires — even spiritual ones — we must see ourselves
as part of the Jewish nation as a whole and define our lives within the context of
the mission God entrusted to our people. For this reason, from the conclusion
of the second maamar onward,' the Rebbe Rayatz features the Jewish people’s
designation as tzivos Hashem, “the legions of G-d.”

This title redefines our approach to Divine service. We are no longer solely
focused on the personal task of self-refinement, personal development, or spir-
itual growth; we are soldiers in G-d’s army and must dedicate ourselves to the
task of transforming the world with the self-sacrifice characteristic of a soldier.

Furthermore, the mission to make ourselves and our world into a dwelling
place for G-d is not merely a personal endeavor; it is a shared objective of the
entire Jewish people, one to which we devote ourselves with a strength beyond
our own individual capacities.

19. More specifically, the focus on the Jewish people’s identity as tzivos Hashem and the manner in which

they access their essential power by tapping the quality of netzach, “victory;,” within their souls is explained

in section 11 of the third maamar and in the fourth maamar, comprising sections 16 through 20. Sections 12
through 15 delve into the nature of the spiritual energies described as the “Divine treasure,” which is bestowed
upon the ordinary foot soldiers to empower them to achieve victory in battle, as explained below.
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WHAT A CHALLENGE BRINGS OUT

To clarify the potential that we possess and how we can harness it in our nation-
al mission to transform the world into G-d’s dwelling place, the Rebbe Rayatz
explores the attribute of netzach, “victory,” that we each possess within our
souls. This attribute serves as a driving force that motivates us to dedicate all
our energies and resources — indeed, even our very lives - to triumph over the
enemy. When we summon the inner strength to overcome spiritual or material
challenges, we draw on the essential soul power embedded within this attribute.

In an ultimate sense, the attribute of netzach is fully expressed only when we
confront an adversary who threatens our core beings. Only such a profound
struggle can evoke our deepest strengths and reveal our truest selves. Without
such an opponent, there would be no real challenge and, consequently, the
attribute of victory - the potential to manifest our innermost beings — would
not be fully awakened.

The name Adam, “man,” comes from the phrase,*® adameh leElyon, meaning, “I
resemble the One above.” This connection suggests that human attributes and
qualities reflect those of G-d. However, the possibility of a Divine attribute of
victory raises a question: How could anything pose a challenge to G-d, thereby
arousing His attribute of victory?

The answer lies in the concept introduced at the beginning of this series of
maamarim —that G-d desired a dwelling in the lowest world, a realm where His
Essence would be revealed. Since the attribute of victory enables the revelation
of G-d’s Essence, G-d created a world that appears to oppose His will in general
and challenge His desire for a dwelling place in particular.

G-d then invested this potential for victory within the Jewish people, "the le-
gions of G-d,” imbuing them with the strength to overcome these challenges
and transform the world into His dwelling place, a place where His Essence
can be fully revealed.

DEFINING THE UNDEFINABLE: WHAT IS THE DIVINE TREASURE?

To illustrate the potential given to the Jewish people to fulfill their mission

20. Yeshayahu 14:14. This verse is understood as alluding to the parallel between man’s spiritual potentials and
the sublime sefiros. See Shelah, Chelek Torah Shebichsav, p. 301b, et al.; Asarah Maamaros, the maamar entitled
Eim Kol Chai, sec. 2, ch. 33, and others.
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of transforming the world into G-d’s dwelling, the Rebbe Rayatz presents an
analogy of a mortal king’s intense desire for victory. We see that a king is willing
to squander the ancestral treasures stored in the nation’s vaults for generations
to achieve victory.

What is the king sacrificing? A treasure is not wealth accumulated for practical
purposes, but something valued for its essential worth, cherished for the sheer
pleasure it brings its owner. And yet, even such treasures are squandered in
order to prevail in the challenge of war. In the spiritual counterpart, the Divine
treasure vaults refer to a level of G-dliness that transcends the entire concept
of creation and even surpasses the entire notion of revelation. It is essential,
reserved for G-d Himself, as it were. Nevertheless, G-d grants these treasures
to the Jewish people to enable them to prevail in their struggle to transform
the world into a dwelling for Him.

To clarify the nature of the Divine treasure, the Rebbe Rayatz*' quotes and
then explains a statement of the Tikunei Zohar,”* “|G-d’s] infinite light (Or
Ein Sof) extends upward without bounds and downward without end” He
first clarifies the dimension of this light that “extends... downward without
end,” expounding upon its unbounded and unrestricted potential. In the three
sections® dedicated to discussing this aspect of G-d’s light, the Rebbe Rayatz
explains that its infinite quality is manifest even as it is expressed within the
realms of limitation created through the process of tzimtzum — the contraction
and concentration of G-d’s light. This dimension of G-d’s light permeates every
element of existence, including the lowest levels, while remaining unaffected by
their limitations, and continues to be expressed in its fundamental simplicity.

WHEN LIGHT DOES NOT SHINE OUTWARD

By helping us understand the wondrous nature of the light that “extends...

downward without end,” the Rebbe Rayatz provides a basis for appreciating

the unique transcendence of the light that “extends upward without bounds.”**

The dimension of G-d’s light that extends downward represents an unbound-
ed, transcendent revelation, yet it remains within the realm of revelation.

21. See sections 12-17, which comprise the main body of the third maamar in the series and the first two
chapters of the fourth maamar.

22. See Tikunei Zohar, Tikun 57.
23. Sections 12-14.
24. This is the subject matter of sections 15-17.
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By contrast, the aspect of G-ds light that “extends upward without bounds”
is intrinsically united with G-d’s Essence, transcending the very concept of
revelation.

Revelation, even the most elevated and transcendent, involves G-d extending
His light outward, as if to reach a realm beyond Himself. The dimension of
G-d’s light that “extends upward without bounds,” however, does not extend
outward. On the contrary, it reflects the way all existence is encompassed within
G-d’s own conception. As such, it remains concealed and utterly incompre-
hensible, even to the loftiest created beings.

The Rebbe Rayatz uses the analogy of a treasure to help us understand the
nature of this transcendent dimension of G-dly light. As mentioned above, a
treasure is not valued for its practicality - what can be done with it or what it
can procure - but for its inherent worth: the pleasure and satisfaction it brings
its owner. The dimension of G-dly light that extends downward is described
as infinite and transcendent in relation to the material world and the entire
hierarchy of spiritual frameworks from which our world emerges. Nevertheless,
this light is still related to our material world and those spiritual frameworks.
After all, it was brought into being to maintain their existence and grant them
life. The Rebbe Rayatz elaborates on this subject to enable us, by comparison,
to reach a more thorough understanding of a higher dimension of G-dly light,
that which “extends upward without bounds,” a level of light entirely unrelat-
ed to creation or even to the transcendent dimensions of spiritual existence
beyond creation.

This dimension serves no functional purpose; rather, it represents an inherent
dimension of G-d’s essential Being — who He is for Himself, as it were. This is
described as G-d’s treasure, and He bestows it upon the Jewish people, thereby
enabling them to fulfill their mission of transforming this physical world into
His dwelling.

ACCESSING OUR TRUEST SELVES

The gift of the Divine treasure to the Jewish people involves a twofold dynamic.
First, the ordinary soldiers in G-d’s legions can access the Divine treasure vaults
by tapping the essential energy invested in the attribute of victory. This requires
setting aside all sense of self and fully devoting themselves to the mission of
transforming the world into G-d’s dwelling place. Simultaneously, G-d opens
these treasure vaults, freely distributing its contents to these ordinary foot sol-
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diers, imbuing them with the potential to be victorious in their spiritual battles.

There is an additional aspect to this process: G-d invests the Divine treasures
within the ordinary foot soldiers themselves. This allows G-d’s dwelling to
be realized within their very beings, making them exemplars in whom G-d’s
ultimate intent in creation is manifest.

In a personal sense, this means that we as Jews must tap the essential core
of our souls to overcome the challenges this material world presents and, as
a result, the Divine treasures - i.e., the most essential Divine energies — are
revealed within us. This is the intent of the verse, “And they shall make Me a
Sanctuary and I shall dwell among them,” interpreted by the Sages®® to mean,
“within each individual Jew;” thus making every individual a sanctuary in
microcosm, a place where the Divine Presence is revealed.

WHEN WE WILL ENTER THE GARDEN

The Rebbe” draws attention to a significant nuance in the Rebbe Rayatz’s
concluding words to this series of maamarim, “[Drawing down the treasure
involves] the revelation of the innermost essence of the Ein Sof”” Earlier in the
series, the Rebbe Rayatz described the sublime treasure vaults as representing
a lofty level within G-d’s light. While the level referenced there is indeed lofty
and subsumed within His Essence, it is still categorized as “light” and not as
the direct “revelation of the innermost essence of the Ein Sof”

The Rebbe explains that in the previous sections, the Rebbe Rayatz was de-
scribing the revelations that inspire and motivate our Divine service. Those
revelations, though rooted in a lofty source, do not emanate from “the innermost
essence of the Ein Sof”” By contrast, “the revelation of the innermost essence of
the Ein Sof” is something that is manifest as a result of our Divine service. The
Rebbe clarifies that our Divine service alone is insufficient to catalyze such lofty
revelations. However, when we complete our Divine service to the fullest extent
possible, these revelations are drawn down on G-d’s own initiative.

This process - revealing G-d’s innermost Essence in the physical world through
our Divine service - is the ultimate purpose of creation. It is the culmination

25. Shmos 25:8.
26. Reishis Chochmah, Shaar HaAhavah, towards the beginning of ch. 6, et al.
27. See the Rebbe’s maamar entitled Basi LeGani, 5730, secs. 21 and 22.
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of G-d’s cosmic plan, the moment when the Beloved (G-d) joins with His bride
(the Jewish people), and together they enter His “garden.”
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THE SECOND MOTIF WITHIN G-D’'S INFINITE LIGHT

n section 11, the Rebbe Rayatz explained the uniqueness of the attribute of netzach,

“victory,” stating that a king is willing to squander his nation'’s priceless treasures to
vanquish his enemy and achieve victory. In section 12, he began defining the spiritual
counterpart of a king's royal treasures that G-d is willing to “squander” for the sake of
victory in the battle to make this world a dwelling for Him, clarifying that the treasures
refer to the loftiest expressions of Or Ein Sof, G-d's infinite light.

In clarifying what is meant by Or Ein Sof, G-d's infinite light, he quoted the Tikunei
Zohar which states that Or Ein Sof “extends upward without bounds and downward
without end.” From the end of section 12 until the end of section 14, the Rebbe Rayatz
explained the dimension of G-d's infinite light that “extends... downward without end,”
permeating every element of existence, including those on the lowest levels. Although
it is enclothed even within those low levels of existence, this light remains unaffected
by their limitations and is manifest in its simplicity.

In the present section, the Rebbe Rayatz proceeds to explain the dimension of His
light that “extends upward without bounds.” This is the dimension that he will identify
with the priceless treasures in the heavenly treasure vault.?

TR XY QW2 7377 Just as G-d’s infinite light extends downward to
vl YN RIT A0 ever lower levels,

1. See Tikunei Zohar, Tikun 57.

2. As the Rebbe Rayatz explains in sec. 17, within the description of Or Ein Sof as it exists before the tzimtzum,
there are three levels:

a) sheimos, the source of the ten sefiros, G-d’s light that is memalei kol almin, permeating all the worlds;

b) sheim, the source of or habli g'vul, G-d’s light that is sovev kol almin, transcending all the worlds

(both of these two levels are expressions of how His light extends “downward without end”); and

¢) the essence of His light, which is included in His very Essence itself and is therefore above revelation - and any
direct connection to revelation — entirely. (See the maamar entitled VaYolech Havayah in the series of maamarim
entitled Yom Tov shel Rosh HaShanah, 5666.) This third level is identified as the heavenly treasure vault.

In several maamarim (see the Rebbe’s maamar entitled Basi LeGani, 5724, the third maamar, sec. 9, et al.),
the Rebbe explains that the aspect of G-d’s light that “extends upward without bounds” is still associated with
revelation, and the heavenly treasure vault is associated with an even loftier level.

In his maamar entitled Basi LeGani, 5729, sec. 4, the Rebbe clarifies his conception of the issue, stating that
the essence of the light is the aspect of G-d’s light that “extends upward without bounds,” and that level can be
called the heavenly treasure vault. That said, this aspect exists within His light. True, it is not at all connected
to revelation. Nevertheless, since revelation comes from it, it is not the essential dimension of the heavenly
treasure vault because the essence of the treasure vault transcends all possibilities of revelation. Instead, the
heavenly treasure vault refers to G-d’s Essence itself.
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7y "1%31 MwYsna  being expressed and revealed in a manner that tran-
,992 9801719V 1R scends any measure or number,

Since His light is inherently infinite and transcendent, existing before the tzimtzum,
the fact that it shines after the tzimtzum within worlds that are characterized by
limitation and self-awareness — and even in such realms, it preserves its inherent
infinity - reflects how it is utterly boundless, transcending the ordinary pattern
of the natural order.?

X772 902 737 so too, it “extends upward without bounds,”
12YnY 730 X IR
TR PR 7Y 129

19877 0¥ NM22  bringing about the concealment of the light.

This statement, that the extension of the light “ever upward” leads to concealment,
resolves a question the reader may have regarding the meaning of the statement
of the Tikunei Zohar that G-d’s infinite light extends upward. Seemingly, since the
light is by nature transcendent, existing before the tzimtzum, it obviously exists
“above” What is the novelty in saying that it extends upward? To rephrase the
question in other words: That the light that exists before (i.e., above) the tzimtzum
shines into the realms of existence after (i.e., below) the tzimtzum can easily be
understood as an expression of it extending “downward without end.” However,
the concept of its extension “ever upward” requires clarification.

In resolution, the Rebbe Rayatz explains that its extension upward suggests pro-
gressive levels of inclusion within its Source, which leads to its concealment
vis-a-vis lower levels of existence.?

WHAT CONCEALMENT MEANS

ith the above statement, the Rebbe Rayatz enables us to understand concealment

(he'elem) in a different way than we usually would. We ordinarily conceive of
concealment as referring to an object being covered by another object, thus becoming
obscured from view. However, abstractly, the object that is covered is not concealed at
all. From its vantage point, it is completely revealed and perceptible. The concealment
is merely from the perspective of the viewer; something else is blocking his perception
of the object.

3. The Rebbe’s maamar entitled Basi Legani, 5725, sec. 2.
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Alternatively, we associate concealment with an object being so small and/or distant
from us that it is not detectable by our eyes. However, this too is not considered true
concealment. The object exists and could be perceived if a fit receptor were to be found.

Concealment in an ultimate sense means that the object exists and is fully manifest,
but because its existence is of a different nature than ours, we cannot perceive it.

In other words, we can perceive or discern objects and expressions of energy that
exist in the same framework of being as ourselves. G-d's light is an entirely different
type of being. It is utterly transcendent. Thus, there are no receptors appropriate to
perceive it. This is true concealment.

,D‘,?:]Cl MR D?l]ij; RITW  There are progressive levels of concealment - one
1PV INR ”1'?5_7;1 concealment after another and one elevation
after another - as the light becomes absorbed within

higher levels of G-dliness,

TIRJ ITYI NINIA2  causing the perception of an absence of light and an
931 97Y7  absence of revelation.

The greater the extension of the inclusion of the light within its Source, the more
profound its concealment will be vis-a-vis the lower realms of existence.

More particularly, the Rebbe Rayatz mentions two facets of concealment: an ab-
sence of light and an absence of revelation. The implication of “an absence of light”
is that the light is withdrawn and included in its Source. The implication of “an
absence of revelation” is that even in the places where the light shines, its presence
is not revealed (i.e., it is imperceptible).?

To explain the difference between an absence of light and an absence of revelation:
A teacher explains ideas to his students by giving analogies. Initially, the concept
he is trying to illustrate with the analogy may not be revealed to the students (there
is an absence of revelation). However, the teacher himself perceives the concept
he desires to convey within the analogy (there is no absence of light).

An example of the absence of light would be a situation wherein the concepts exist
in a totally amorphous manner within the deeper recesses of the teacher’s con-
sciousness. Somewhere in the source of his thinking processes lies the explanation
of these ideas. However, not only is he unaware of how to conceive of - let alone
explain - these ideas, but he is even unaware that there are specific ideas that he
is trying to grasp in his own mind.
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The Rebbe Rayatz is discussing the concept of concealment within G-d’s light and
identifying it with the tzimtzum. Now, the concept of tzimtzum, concealment and
limitation within G-d’ infinite light, presents a conceptual difficulty. Light reflects
its source. Thus, just as G-d’s Essence is unbounded and unlimited, so too, His light
is characterized by and manifests such infinity. What place is there for concealment
and limitation within it? It cannot be said that the limitation comes from an external
source, for at this level of being, all that exists is G-d and His light. There is nothing else.

Chassidus resolves this apparent difficulty based on the statement of Avodas HaKo-
desh cited by the Rebbe Rayatz below, “Just as the Ein Sof (“the Infinite”) possesses
power that transcends limitation, so too, does He possess power that is finite in
nature.” This is not just a point of logic - that for G-d to be perfect, He must possess
both of these dimensions. Instead, comprehending the existence of both of these
dimensions within G-dliness enables us to gain somewhat of an understanding
of His Essence that is entirely transcendent.

G-d is neither infinite nor finite, nor non-finite. “He is what He is.” There is abso-
lutely no way that we can describe Him or put a finger on what He is. No definition
- neither perfection within finiteness nor infinity - is appropriate. Indeed, finite-
ness and infinity are human terms used to describe G-d from our perspective of
existence. From G-d’s perspective, neither term is appropriate. Nevertheless, we
cannot say that there is anything apart from Him or anything that He is not. He
manifests both an infinite and a finite dimension that is entirely transcendent.

Accordingly, the light that emanates from Him and reveals Him also reflects both
dimensions. It is infinite — as reflected by its revelation — and it is not defined by
infinity - as reflected by the tzimtzum, the utter and complete withdrawal of this
light to the extent that not even a trace remains.

YN XITW  Through the tzimtzum, G-d’s light becomes con-
n12%3n771 1987 cealed and incorporated within His Essence,
,7720° I0M¥Y2  which is referred to as Atzmus.

To explain what is meant by “incorporated within”: Often, an example of a father
who strikes his son to motivate him to correct his behavior is cited to illustrate the
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concept of ahavah, love, “incorporated within” gevurah, might. The father’s inner
motivation is love. Only because he loves his son does he desire to improve his
behavior. (The proof is that were another person’s son to conduct himself in the
same manner, he would not think of striking him.) Nevertheless, what is apparent
is the attribute of might; the love is hidden and not revealed.

Similarly, when we speak of light incorporated within G-d’s Essence, the light - like
the love in the above analogy - is hidden and not at all apparent as light.

TWO DYNAMICS AT WORK

he Rebbe Rayatz proceeds to explain the process whereby limited existence comes

into being. G-d's Essence (Atzmus) possesses both the yecholes, “potential,” to ema-
nate light and the potential for there to be no revelation at all. As mentioned previously,
the definition of potential here differs from its usual meaning. Generally, a potential re-
fers to a force that exists. Even though it is yet to be expressed, it is a quantifiable entity.
(To quote a physical example, a battery has a given number of volts, and a light bulb,
a given number of watts. Although a current may not be flowing from the battery and
the lightbulb may not be shining, that potential is measurable. Similar concepts apply
in a more abstract sense to a person's powers of thought or feeling.) Such a conception
does not apply when speaking of the yecholes within G-d's Essence. At that level, all that
exists is He; there is no possibility for the conception of anything else.

Since His Essence possesses the potential to emanate light, that light comes into
being, revealing His unlimited dimension. However, since that light reflects His Essence,
the potential for there to be no revelation - concealment - exists within it as well, since
that potential also exists within His Essence. However, as the light is revealed, the
potential for concealment is not expressed. Afterwards, the potential for concealment
is expressed, meaning, a tzimtzum - an absolute withdrawal of light - occurs, wherein
the potential for revelation is not expressed.

3 01387 °107 MI7T  Before the tzimtzum, G-ds infinite light was overt-
;1932 790 PR IRT ly revealed.

00 Y¥2 2IN2W 21 As stated in Eitz Chayim, “Before the emanation
,D°78R1719¥RW 070 of any being, there was a sublime, simple light
VIWD 1PYY 1R 7 pervading the totality of existence*
MIR¥DT 72 K90

4. In his maamar entitled Basi Legani, 5745, sec. 3, the Rebbe explains that the very fact that G-d’s infinite
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»%3 17w 171 That is to say, there was a revelation of G-d’s
,730 PR X infinite light.

oW 7 WINR  The implication is that before the tzimtzum, what
X7 MWW W31l was perceived simply and straightforwardly was
,030 PR IR G-d’s infinite light.

The term peshitus, translated as “simply and straightforwardly;” connotes an innate
and natural frame of reference. At this phase of being, the only perceptible reality
is that of G-d’s all-encompassing existence. There is no existence outside G-d’s
Essence; He is all being. Before the tzimtzum, that was openly perceived; His light
reflected that truth.

nIx>¥m3 N2 228 By contrast, independent existence and personal
,292 W33 M3 X9 N1 identity were not perceptible at all.

G-d’s infinite light also possesses the potential for limitation that would allow for
feelings of personal identity. Nevertheless,

IR 7193 W 371 at that stage of existence, there was a revelation of

.123°%273 730 X the unlimited dimension of G-d’s infinite light
and that prevented the perception of independent
existence.’

,X377 772 123971 To explain the matter:

Although immediately beforehand, the Rebbe Rayatz stated that before the tzim-
tzum, independent existence and personal identity were not perceptible at all, we
must conclude that they are sourced in G-d’s infinite light, for what other source
could they have?

How they exist within His infinite light can be understood based on

light came into revelation indicates that there was a process of tzimtzum because an essence and its revelation
are entirely incomparable. This tzimtzum precedes the light in which the tzimtzum that is usually referred to
as the first tzimtzum (the tzimtzum described in the main text) took place.

5. The Rebbe’s maamar entitled Basi Legani, 5725, sec. 3.
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a well-known statement in Avodas HaKodesh,°

“Just as the Ein Sof (“the Infinite”) possesses
power that transcends limitation,

so too, does He possess power that is finite in
nature.

For were you to say that He possesses limitless
power but not the power of limitation,

you would detract from His perfection. That is, it
would imply the existence of something - limitation —
outside the context of G-dliness.

[This cannot be said,] for the Ein Sof is the ulti-
mate perfection.”

The implication is that the perfection of the
Ein Sof is reflected in its ability to simultaneously
contain both an infinite capacity and a capacity for
limitation.

The intent is not that the unlimited capacity represents half of perfection while
the capacity for limitation represents the other half. Instead, the uniqueness of the
Ein Sof is that two opposites, infinite light and utter tzimtzum - each one having
the potential for unbridled expression — are comprised within a single whole. We
have a conception of finiteness and we possess some awareness of what infinity is.
However, the coexistence of the two within the Ein Sof reveals that the Ein Sofis of
an entirely different nature than existence as we know it. This is what constitutes

its perfection.

6. Part I, the beginning of ch. 8. Regarding this subject, see the series of maamarim published for Rosh
HaShanah, 5710, ch. 271f. (p. 2ff.), and the maamar beginning Margala Befumei, 5709 (Kuntreis 65) (Sefer

HaMaamarim 5709, p. 133fF.), et al.
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Before the tzimtzum, the unlimited aspects of
G-d’s infinite light were revealed without restraint

and the power of limitation within the Ein Sof
was concealed.

This is what is meant by the quote from Eitz
Chayim cited above, that before there arose a desire
for existence, “there was a sublime, simple light,”

i.e., the unlimited dimension of G-d’s infinite
light,

“pervading the totality of existence.””

All that was perceptible was the unlimited
dimension of G-d’s infinite light,

while the power of limitation within the Ein Sof -
the dimension that allows for a sense of independent
existence and, ultimately, a sense of self - was not
at all perceptible.

Even though the light that enables the possibility of limited existence was present
before the tzimtzum, the awesome power of G-d’s infinite light prevented any
possibility of limited existence. All the more so was the entire concept of self
beyond all conception.’

137 0I¥n¥0 > Y1 Through the process of tzimtzum, G-d’s infinite
30 1R IR 0PYN1 light was concealed, leaving, in the words of Eitz
Chayim, “a vacant space and an empty cavity.”

7. The phrase, “the totality of existence,” is somewhat of a misnomer. At that time, there was no sense of
existence whatsoever; all that was distinguishable was G-d’s light. It was only after the light was withdrawn
and a “vacant space and an empty cavity” came into being that it could be said that beforehand, His light filled
all existence.
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When G-d’s light was withdrawn, it generated the potential for independent exis-
tence. Yet, at that point, there was no vitality or energy that would actually enable
existence, thus leading to a state comparable to emptiness. Therefore, G-d radiated
a kav katzar, a “short vector” of light, i.e., the or hagvul, “light of a limited nature,”
to enclothe itself within the worlds it would bring into existence.

In the worlds brought into being from that light,

RI7 NIV WD WaNW 7271 what is perceived simply and straightforwardly is
DINOENT MW?3 NI N2 self-awareness and independent existence,

70 790 PR 9IR1 while G-d’s infinite light is not discernible.
,W.}WJ PR

TO BE PRESENT WITHOUT BEING SEEN

W NX7T 0307 True, even after the tzimtzum, G-d still pervades all
,R97 IR PIRT NR]  existence, as reflected by the verse,! “Do I not fill
heaven and earth?”

Although the creations of this world perceive G-dliness as having been withdrawn,
1°237 P71 X7 0I¥NTY  the tzimtzum applies only from our perspective;

™7 71207237 228 in relation to G-d, the tzimtzum does not conceal
,222 non IR DIXNET  at all.

DI¥NYT INXR? 1R His light shines forth after the tzimtzum just as
,DI¥0%7 0P 12 before.

D7P RI7 70K MRPMIT As we say in our prayers, “You were [the same]
X377 7R 07997 X123W  before the world was created; You are [the same]
07977 X123 I0X?  after the world was created.”

8. Yirmeyahu 23:24.
9. Tana D'vei Eliyahu Rabbah, ch. 21; this verse is included in our daily prayers.
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,7I03 IRIWI2  Both states of being are absolutely identical.

At first glance, this statement is difficult to comprehend. Before creation, there
was nothing but G-d, and after creation, He exists together with a vast number
of other entities. Moreover, those entities undergo change, which - since He is
the life-force of those entities - would seemingly necessitate change within Him.
Furthermore, since it is axiomatic that He is one with all those entities, how can
it be said that the creation did not bring about any change within Him? However,
as mentioned above, through the concepts of or and tzimtzum, these concepts
can be understood.

Since G-d’s light is nothing more than a ray - i.e., an entity without substance -
of His Essence, its emanation does not bring about any change within Him. Nor
did the withdrawal of that light through tzimtzum bring about any change within
Him or even in His light,'® since the concept of withdrawal cannot be understood
in a simple sense."!

When speaking about the Beis HaMikdash, our Sages'” interpret the verse,"” “I
will lay waste to your Sanctuaries,” as implying that “Even though they have been
devastated, their sanctity remains” As Rambam™ explains, the site of the Beis
HaMikdash remains sanctified because “The holiness of the Beis HaMikdash and
Jerusalem stems from the Shechinah (the Divine Presence), and the Shechinah
can never be nullified”

The explanation is that the definition of an entity as being present — meaning that
it takes up space in a physical sense or is detectable through some other means —
does not apply regarding a spiritual entity. Anything that is spiritual simply is; its
identity is not dependent upon man’s awareness of it or ability to perceive it, but
rather is an inherent element of its own being. Take, for example, logical truths
like 2 + 2 = 4. The equation is true. It exists regardless of how loud someone or so
many people shout that it equals five. And taking that concept one step further: If
we presume that Einstein’s theory is true, that truth existed and shaped the nature
of our reality for many thousands of years before he discovered it.

True, there is a concept of “spiritual space” To give an example: 2 + 2 =4 is a
different concept than 3 + 4 = 7. However, even that concept of space is only

10. See the Rebbe’s maamar entitled Basi Legani, 5725, sec. 4.

11. See Tanya, Shaar HaYichud VehaEmunah, ch. 7, where the Alter Rebbe utterly rejects the possibility of
interpreting the tzimtzum in a simple sense.

12. Megilah 28a.
13. Vayikra 26:31.
14. Hilchos Beis HaBechirah 6:16.
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relevant to spiritual entities that are created. This is in contrast to G-d’s Essence,
and even to His light; to both, the conception of space, even spiritual, is utterly
inapplicable. He and His light represent true existence, existence that does not
depend on any outside factor bringing it into being or perceiving it. The effect of
tzimtzum is only whether the light is revealed or not. The withdrawal of His light
involves only the withdrawal of its revelation. In a concealed state (beheelem), the
light continues to exist.

To refer to the halachic ruling mentioned previously: Although the Shechinah is
not revealed at the site of the Beis HaMikdash, because it is present there, we are
not allowed to ascend that mountain in a state of ritual impurity. Similarly, even
though we do not perceive G-d’s light, it is present throughout all existence and
shapes our reality at all times.

Since all existence comes into being through the interaction between G-d’s light
and tzimtzum, creation did not bring about any change for Him. For G-d,

992 °non DIXNRT XY the tzimtzum conceals nothing.

A TEACHER AND HIS STUDENTS
X377 7712 YWUnaT  To explain by way of analogy:

Y2Wn3 277 M3 When a teacher communicates a concept to his
J7n%0% 9o student,

PP X7 98007 he desires that his “saplings,” i.e., his students,
,JN322 °NIY°0)  share his conception of it.

The analogy of a teacher communicating to his students is useful in conveying the
idea of tzimtzum. A concept conceived in a person’s mind exists within his mind
and is totally encompassed by it. Similarly, G-d’s light exists “in His mind,” i.e. in
a revealed state that is imperceptible to anyone else but Him, for at that level of
being, there is no existence other than He.

9apni Y97W *702 o)k However, to enable his student to contain and
7YDWan X 2°50%  internalize the concept he is sharing,
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nx P?Qp X373 the teacher must first withdraw the “light” of his
™M1237 1990 7% own thought processes entirely

Were he not to do so, the student would become confused, because his intellectual
potential is of an entirely different nature than that of the teacher.

With regard to the parallel above: For humanity to come into being, a tzimtzum
that creates an “empty cavity” — an entirely new framework of being - is necessary.
However, that framework exists within G-d’s light; it is only that his light is not
revealed.

The analogy of the process of instruction whereby a teacher communicates to a
student is used to convey the concept of tzimtzum in many sources in Chassidus."
It is, however, necessary to clarify that this is not speaking about an ordinary
teacher-student relationship. In most cases, a teacher must tailor the concepts
he communicates to a student according to the student’s level of understanding.
However, the process of instruction does not require a total withdrawal from the
teacher’s own understanding. On the contrary, he takes concepts to which he relates
and adapts them in a manner that he thinks the student will comprehend. This
is possible because, fundamentally, the teacher and the student operate on more
or less the same intellectual plane. The teacher may possess a greater intellectual
potential and/or have attained more knowledge. However, the difference between
the two is relative.

This is not the case in the teacher-student relationship described here. In this con-
text, the teacher operates in an entirely different intellectual world than the student.
For example, a teacher often communicates through analogies. Now, the teacher
sees the analogue; that is his point of reference. In other words, he sees the concept
in its abstract. The analogy is merely a tool that he uses to enable the student to
understand it. By contrast, the student thinks solely in terms of the analogy. That is
the only way he understands the analogue; he cannot conceive of it in the abstract.

As such, even the concepts that are theoretically within the capacity of the student
to understand are viewed by the teacher with the light, depth, and breadth of his
comprehensive understanding of the idea. Were he to communicate them as he
perceives them, the student would become confused. Accordingly, the teacher

15. Derech Mitzvosecha, mitzvas haamanas Elokus, ch. 4; the maamar entitled VeYadaata (Moscow), 5657; the
maamar entitled Heichaltzu, 5659, et al.
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must completely withdraw his own understanding and contemplate the student’s
level of understanding. This will enable him to reformulate the ideas in a manner
tailored to the student. If he fails to do so, whatever he communicates will be so
charged with his own comprehensive understanding that it will prevent the student
from ever grasping those concepts.

XITW 221 99X X°¥1n1m71  and conceive an intellectual light that is filtered
,22p1n7 7719 °DY  to suit the more limited capacity of the recipient
(i.e., the student).

D IZNY 73 112 NIY] Moreover, even once the teacher discovers a point of
9291°W *722 NiN%YI1  reference based on which he can share the concept with
,22pn7 23X 22pnnY  the student, it is necessary for him to limit and veil
the germ of his lesson many times so that it can

be accepted by the recipient.

D°PI8NET 22 120X As such, all these veils and tzimtzumim bring
,22pn7°237 P10 about concealment only for the recipient.

The techniques with which the teacher defines and veils a concept as he presents
it are necessary solely for the student. Without them, the student would become
confused and would be incapable of grasping the idea. However,

3°X 93¥Y7 Y28 they do not represent any limitation for the teach-
992 03313 er whatsoever.

He still sees the full depth and breadth of the concept throughout the entire process
of conveying it in the limited form adapted to the student’s level. If a teacher uses
an analogy, he sees the analogue in all the particulars of the analogy.

727> 17’377 WX The analogue to the above example can be under-
932222 7%YnY  stood concerning the spiritual realms above, as it
were.

DIXNRT I M9P07  As a whole, we are the only ones affected by the
11°23% P71 X317 limiting aspects of the tzimtzum.
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ek gkl .‘-P;}? 5;3: However, the tzimtzum does not conceal any-
,292 °non 0I¥NXT X thing from G-d, who initiated it. He perceives the
light in the same manner as before the tzimtzum.
Indeed, there is no change in the light. It remains the
same as it was before the tzimtzum; the fact that the
light is reabsorbed in its Source does not affect the light

itself.'6

TZIMTZUM FOR THE SAKE OF REVELATION

037 77 03 129 NARIT  Furthermore, in truth, even with regard to us, the
DIXNMRT 737 9°237  initial fzimtzum and also all the subsequent tzimt-
D°PIXNRT 921 [WRIT  zumim in the chainlike progression of existence
M MPWPNWi1 1797 are intended for the purpose of revelation.
17317 2223 o7

To refer back to the example of the teacher and student: Firstly, even initially, when
the concept is presented to the student in its limited and modified form, it still
provides him with a greater understanding than he possessed previously. More-
over, despite the limited form in which the teacher communicates the concept,
nevertheless, the full breadth and depth of his understanding is embedded deep
within it. It is now the student’s task to labor in the contemplation of the idea until
he unravels it and realizes its full meaning.

Were the teacher to have originally presented the concept in its full depth and
breadth, the student would have become confused to the point where he would
never have been able to grasp it. However, once the concept has been commu-
nicated to the student, he has the potential - through laboring over the details
of the teacher’s lesson'” - to grasp it in its entirety. Ultimately — and this was the
teacher’s initial intent — the student will be able to come to a full realization of all
the implications of the concept.

This implies a further point: Even before the student comes to a full understanding

16. The Rebbe’s maamar entitled Basi LeGani, 5725, sec. 4.

17. In the analogue, man’ labor of Divine service in endeavoring to perceive G-dliness in this world.
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of the idea conveyed, all of the teacher’s wisdom is present within the lesson he
communicates. It is only that the student is not yet able to grasp it.”

11V YT NP77 Similarly, as in the analogy, G-d’s fundamental
702 R37 DI¥NXT  intent in employing the process of tzimtzum is that
,51??9:;1 5733 5320?{? His infinite light that transcends all existence would
be capable of being “grasped,” ie., accepted and

revealed within existence.

X012 o8 If so, the tzimtzum does not really bring about
,7°N0N DIXNET concealment.

Instead, the essence of G-d’s infinite light is present even in a world characterized
by tzimtzum. However, this light is only perceivable at present by G-d, not by
man. Nevertheless, man’s lack of perception does not change the reality; G-d’s
light is present. Furthermore, ultimately, upon successful completion of the task
of refining himself and the world, man will be able to perceive this light as well.*®

LABORING WITHIN THE CONTEXT OF CONCEALMENT

99873 77 03P 291 Nevertheless, at present, G-d’s infinite light is not
W3 IPR 730 PR overtly perceived by man because of the tzimtzum.

Even if a person can perceive a certain dimension of G-d’s light, that is only a
mere ray. The essence of His light is withdrawn, and even the ray itself is veiled to
the extent that it is perceivable only through meditation, not actual experience.”

°1°19 7R3 N°n2 031 Even with regard to the or pnimi, “the inner
light,”

nPaE IIRG XY e, the light and life-force which is enclothed
,DOR¥MIT 93 nX a3 within and grants life to all existence:

18. With regard to the possibility of perceiving G-d’s infinite light that shined before the tzimtzum in our
post-tzimtzum reality, see the maamar entitled VeNiglah Kevod Havayah, 5715, which develops that concept
at length.

19. The Rebbe’s maamar entitled Basi LeGani, 5725, sec. 5.



1 PID - WN'T MAY NN ININND 16

917732 VI INIR ONHT NPR 12 YW WA R7IR 937 031 PYR DR RIW
P71 ,NTAT RIT ROV 99D PII 93T IR JIATT WO ,NPAN RN IPOYRY
JIRAW QN0 NINLYIT 21292 ©IDIT,PPIR NPT XITW QW RN DPR I
70 XIVY 2197 71D IR 0% 1D D19°w Y AAMINY 7AMTHn INNomnI abynn

This light and life-force is evident, for every living being feels that it is alive.

Nevertheless,
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there are some creations that do not perceive
their life-force as being of G-dly origin.

Every person feels that there is a life-force that
animates him

and clearly realizes that this life-force is funda-
mental to his existence,

i.e., it is obvious that the body - when compared to
that life-force — is not a matter of significance and
importance at all

and that this life-force is the primary element of
his existence.

Nevertheless, not everyone perceives this life-
energy as being G-dly.

This is particularly true in light of the many
degrees of progressive concealment and veiling

through which G-d’s light becomes hidden and
concealed in its descent from level to level.

The G-dly light becomes hidden to the extent that
one could say, as did Pharaoh,” “The river is mine,
and I have made it,”

20. Yechezkel 29:9. See sec. 13 above, where this quote is referenced and explained.
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12772 0%¥¥1°10)  or - as a businessman might feel - “My strength and
the power of my hand brought me this wealth”*!

DYvan X7 771 297 The possibility for these and all similar stances results
NP2 IIRT IN0T  from the extreme concealment and veiling of the
light.

D3 M NP°3% 999°W 7Y The concealment prevails to the extent that a person’s
U379 Y777 IPKRY 712 mind can become so grossly insensitive to spiritu-
,MIPPX X317 Y207 ality that he neither knows nor feels that nature

is essentially an expression of G-dliness.

The nature of the concealment of G-dliness generated by the tzimtzum is threefold:
a) G-dliness is not overtly apparent and can be perceived only through meditation.

b) This meditation can be accomplished only after one toils to arouse a desire
within himself to do so. Indeed, a person must also make the effort to awaken
within himself the desire to perceive G-dliness.

c) Moreover, even when one achieves intellectual awareness of G-d’s presence, there
is no guarantee that he will incorporate it into his being and live life accordingly.
This comes about because of man’s spiritual insensitivity, which itself derives from
the concealment brought about by the tzimtzum."

PR3 102 X317 77 297 All of this results from G-d’s infinite power to
Nin%yI NIwY? 730 bring about obscurity and concealment of this
,J982 0°IP071 nature.

When viewed abstractly, the possibility that man not perceive that his vitality and
ability to achieve come from a higher force is difficult to comprehend. If this is the
source of his power, why does he not perceive it? That possibility exists only because

NLWBNIIY DWIT just as the extension of G-d’s light to the lowest
nI37723 7Y IRJ2  levels comes about specifically through His infi-
RI7 NINIOR NPT nite power,

JXPY1 910 PR7 193

21. Devarim 8:17; also referenced and explained in sec. 13.
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TR 0D RI7 72 902 737 so too, it is His infinite power that allows for a
°non1 0°7y»3 3o manifold concealment and veiling of His light.
.0IP0TY NINYYD »1272

128 20373777 This is implied by the verse,” “Indeed, You are a
,70P0m "X AR G-d who conceals Himself?”

1272 INPORY 117 The verse implies that hidden through multi-
X377 01007 NI7Ya  ple veils and concealments is “You,” G-d’s very
,Wnn nnR Nn2  Essence, and it is His Essence that brings about the

concealment.

No light - and certainly not G-d’s light - can conceal itself, for light is by defi-
nition a revelation. It is only His Essence — the source of the light - that has the
power to generate concealment. Thus, counter to our typical understanding, the
concealment of G-ds light reveals the presence of His Essence.”® The presence
of G-d’s light is evident from the vitality vested in existence. However, the G-dly
nature of that light is not perceived. The fact that the G-dly nature of His light can
be hidden is itself evidence of the presence of His Essence.

Thus, just as G-d’s essential potential for revelation is revealed in the infinity of
His light, His essential potential for non-revelation is expressed by the tzimtzum
and concealment of His light.

,097 92 "R 7000 0W2T The psalmist declares, “G-d’s (E-I) kindness
endures throughout the day;,”

22. Yeshayahu 45:15.

23. The series of maamarim entitled Yom Tov shel Rosh HaShanah, 5666, p. 188ff., et al., as cited by the Rebbe
in his maamar entitled Basi LeGani, 5725, sec. 6. See also Basi LeGani, 5745, sec. 6. Since the power of con-
cealment reveals G-d’s Essence, it is considered loftier and more closely related to His Essence than the power
of revelation. To highlight the germ of the idea: True, the infinite expression of G-dliness is only possible
because of His Essence; however, the motif of boundless expression is not paradoxical. On the contrary, the
existence of a potential necessitates, as it were, its expression. By contrast, the fact that a potential that exists
is inherently restrained and withdrawn is indicative of a type of being beyond our conception. Therefore, the
power of concealment is considered “- loftier,” i.e., more closely related to His Essence — than the power of
revelation.

24. Tehillim 52:3. Note Zohar, Vol. II1, p. 30b, which emphasizes that the name for G-d cited in both verses,
E-1 (5-x), is identified with the attribute of chesed, kindness. However, there is a possibility of that name giving
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for the word “day” signifies revelation.

Just as revelation reflects G-d’s attribute of chesed
(kindness) and His name E-1, i.e., this revelation
expresses His infinity,

in the same way, the concealment and veiling of
G-dliness - implied by the verse, “You are a G-d who
conceals Himself” - derive from “You,” G-d Himself.

This is the dual dynamic spoken of in Sefer Yetzirah:

Omek rom and omek tachas - “the ultimate height”
and “the ultimate depth”

Just as “the ultimate depth,” i.e., the revelation
and diffusion of Divine light even in the lowest
of levels, is an expression of G-d’s infinite power,

so too, “the ultimate height,” i.e., the progressive
ascent and withdrawal of the Divine light which leads
to concealment, expresses His infinite power.

As mentioned before, both the infinite expressions of G-d’s light and its utter
and total concealment reflect their source in G-d’s Essence. However, as will be
explained, the power to conceal the light is rooted deeper in His Essence than the

power of revelation.
70 PRI 002 P77
1272 TRDTYI DYaY
,07I0071 NINZYT P

For it is only G-d’s infinite power that can conceal
and veil His light in manifold ways.

rise to the opposite attributes, for concealment can be an expression of kindness.
25. The Rebbe’s maamar entitled Basi Legani, 5725, sec. 6.
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YR PR TV n9vn?  Zohar quoted above, “G-d’s infinite light extends
upward without bounds.”

That is, G-d has the potential to withdraw His light and cause it to ascend and be
incorporated within His very Essence, thus generating concealment in the low-
er realms. As will be explained in the following maamar, this dimension of His
light is loftier than the potential of the light to extend “downward without end”
Therefore, it is identified with the treasure vault above that is distributed to the
“foot soldiers,” the ones who engage in the spiritual battle of refining the world
and making it G-d’s dwelling.
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SUMMARIES, SECTIONS 15-17

SECTION 15

In the previous sections, the Rebbe Rayatz discussed in detail the uniqueness
of the dimension of G-d’s infinite light that “extends... downward without
end.” In the present section, he proceeds to explain the dimension of His light
that “extends upward without bounds.” This is the dimension that he will later
identify with the priceless treasures in the heavenly treasure vault.

This dimension of G-d’s light brings about the concealment of the light - in
other words, an absence of light and an absence of revelation. This stems from
the self-limiting process of tzimtzum that takes place within G-d’s infinite light.
Through the tzimtzum, G-d’s light becomes concealed and incorporated within
His Essence, which is referred to as Atzmus.

Before the tzimtzum, G-d’s infinite light was overtly revealed and, as a result,
independent existence and personal identity were utterly imperceptible. All
that was perceived was G-d’s infinite light.

Nevertheless, the perfection of the Ein Sof is reflected in its capacity to si-
multaneously contain both an infinite capacity and a capacity for limitation.
Before the tzimtzum, the unlimited aspects of G-d’s infinite light were revealed
without restraint and the power of limitation within the Ein Sof was concealed.

Through the process of tzimtzum, G-d’s infinite light was concealed. In the
worlds brought into being afterwards, what is perceived simply and straight-
forwardly is self-awareness and independent existence, while G-d’s infinite
light is not apparent.

True, even after the tzimtzum, G-d still pervades all existence, as reflected by the
verse,' “Do I not fill heaven and earth?” Although the creations of this world
perceive G-dliness as having been withdrawn, the tzimtzum applies only from
our perspective; in relation to G-d, however, the tzimtzum does not conceal at
all. His light shines forth after the tzimtzum just as before.

To illustrate this concept, the Rebbe Rayatz offers an analogy of a teacher who

1. Yirmeyahu 23:24.
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seeks to communicate a certain concept to a student who is on a drastically
lower level of understanding. To prevent the student from becoming confused,
the teacher must first withdraw the “light” of his own thought processes entirely
and conceive of the idea in a manner filtered to suit the more limited capacity of
the student. Moreover, even when the teacher succeeds in discovering a point
of reference based on which he can share the concept with the student, he must
limit and veil it many times so that the student will be able to comprehend it.
Nevertheless, the teacher still sees the full depth and breadth of the concept
throughout the entire process of conveying it in the limited form adapted to
the student’s level.

Similarly, in the analogue, the created beings are the only ones affected by the
limiting aspects of the tzimtzum. The tzimtzum does not conceal anything from
G-d, who initiated it. He perceives the light in the same manner as before the
tzimtzum.

Furthermore, even regarding us, the initial tzimtzum as well as all the subse-
quent tzimtzumim in the chainlike progression of existence are intended for
the purpose of revelation. True, through laboring in meditation, it is possible
to perceive a certain dimension of G-d’s light. Nevertheless, the concealment
is such that:

a) G-dliness is not overtly apparent and can be sensed only through meditation.

b) This meditation can be accomplished only after toiling to arouse a desire
within oneself to realize G-dliness.

c) Moreover, even when one achieves intellectual awareness of G-d’s presence,
there is no guarantee that he will successfully incorporate it into his being and
live life accordingly. There is the possibility that he will ignore the G-dly light
and see existence as revolving around his own self.

All this results from G-d’s infinite power to bring about obscurity and conceal-
ment of His light. This is the intent in the statement of Tikunei Zohar quoted
above, “G-d’s infinite light extends upward without bounds” - that is, G-d has
the potential to withdraw His light and cause it to ascend and be incorporated
into His very Essence, thus generating concealment in the lower realms.
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SECTION 16

In the previous sections, the Rebbe Rayatz explained the uniqueness of the
treasures concealed in the sublime treasure vaults given to the ordinary foot
soldiers to enable them to be victorious in the battle to transform this world
into a dwelling for G-d. To explain the nature of the Divine treasure, the Rebbe
Rayatz cited Tikunei Zohar, which states that “[G-d’s] infinite light extends
upward without bounds and downward without end.” As will be explained in
this maamar, the treasure refers to that dimension of His light that “extends
upward without bounds.” However, to understand why that dimension of His
light is referred to as “the treasure,” he first described the unique and wondrous
qualities that characterize the dimension of G-d’s light that “extends downward
without end.”

When contrasting these two dimensions of G-d’s light, the Rebbe Rayatz states
that the tendency within G-d’s infinite light to “extend upward without bounds”
refers to a hidden and sealed light that transcends the possibility of being re-
vealed or drawn down into lower realms. It will never reach a stage where it
can be revealed within the finite worlds. Not only is this light not perceivable
by recipients, but it is inherently sealed, utterly unapproachable and certainly
ungraspable.

By contrast, the inherent motif of G-d’s infinite light that “extends downward
without end” is one of revelation. Initially, it is the aspect of revelation within
G-d’s Essence, but ultimately, its revelation also extends into the lower worlds.
True, it transcends the limits of the worlds because they are finite in nature
while it itself is infinite. Nevertheless, since it involves a revelation of light, that
revelation extends into the worlds and affects them.

The dimension of the light that “extends upward without bounds” is of an en-
tirely different nature; this light is not revealed even within His Essence, but
rather remains sealed and hidden, fundamentally undefinable.

The Rebbe Rayatz clarifies the difference between these two dimensions of the
Divine light by explaining that they reflect two types of oros makifim, “encom-
passing lights” An encompassing light is fundamentally above being grasped
by a recipient. It affects him, but he cannot exactly explain why. Although he
will not be able to identify why he is thinking or feeling a particular way, he
definitely feels an impulse pushing him in a specific direction.

The Rebbe Rayatz mentions two types of encompassing lights: a) the encom-
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passing light of or yashar (literally, “direct light”) and b) the encompassing light
of or chozer (literally, “rebounding light”).> The makif of or yashar is known
as the “near makif,” while the makif of or chozer is termed the “distant makif,

In Chassidus, the difference between a “near makif” and a “distant makif” is
often explained through the analogies of a garment and a house. Although a
garment is worn on the wearer’s body; it is tailored and fitted according to his
measures. Therefore, it affects him directly, for example, warming him from the
cold. A house, by contrast, is not measured to a person at all. It encompasses
his entire body, without differentiating between his height, weight, or posture.
Indeed, several people can live in the same home.

In the analogue, a near makif refers to a light that is intended to shine with-
in the worlds and influence the beings within them, albeit in a manner that
transcends their comprehension. Moreover, ultimately, there is the possibility
that it will eventually be internalized within the recipients. It is comparable to
a lesson conveyed by a teacher that is initially above the capacity of a student
to comprehend but is crafted in such a manner that through laboring over it,
the student will eventually comprehend its wisdom. In the words® of our Sag-
es, “No man understands his master’s teachings [in all their depth] until the
passage of forty years.” The implication is that while the depth of the master’s
teachings is at first not intelligible to the student, over the course of time, the
student will ultimately be able to grasp it.

By contrast, the distant makif, the makif of or chozer, reflects the transcendence
of the Ein Sof, without any intent to adapt it to the limits and measures of world-
ly existence. As such, it always remains distant; it is not within the realm of
revelation at all. This light is also intended to be conveyed to the lower realms,
including our material world. However, its manner of revelation is of a unique
nature. It is intended to generate bittul within the worlds.

Chassidus gives some sort of understanding of this mode of communication,
explaining that it resembles a teacher instructing a student by means of analo-
gies. In such an instance, the teacher is not condensing his wisdom, but rather
enclothing it in a foreign entity that is of an entirely different nature than the
concept being conveyed. However, by analyzing the analogy, a student can
grasp the core of the idea the teacher is trying to convey.

2. This light is described as “rebounding” because it never becomes settled within the worlds into which it
shines, but instead remains fundamentally above them.

3. Avodah Zarah 5b; Likkutei Torah, the end of Parshas Acharei (p. 28a).
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The greater the teacher’s wisdom, the more analogies are necessary for the
student to have some degree of understanding of the idea the teacher desires
to convey. In such an instance, even when the student has some conception of
the idea, it feels distant from him because, by nature, it is above his potential for
understanding. Indeed, even for the teacher, it is set apart and hidden, above
his ordinary way of thinking.

Thus, there exist two motifs of comprehension within the teacher’s own mind.
These two motifs correspond to the levels of light that exist before the tzimtzum,
which will be discussed in the following section.

SECTION 17

In the previous sections, the Rebbe Rayatz began speaking about the treasure to
be given to the ordinary foot soldiers to enable them to carry out the mission
of making this world a dwelling for G-d. To explain the nature of that trea-
sure, he described the two motifs that characterize G-d’s infinite light — that it
“extends upward without bounds and downward without end.” In this section,
the Rebbe Rayatz elaborates regarding the manifestation of these two motifs
within G-d’s light that exist before the tzimtzum.

He describes the existence of this light based on a quote from Pirkei d’Rabbi
Eliezer, “Before the world was created, all that existed was He (Hu) and His
name (Shmo).” The word Hu (“He”) refers to the essence of the light. The
third-person pronoun, an indirect indicator, is used because it implies con-
cealment, pointing to the concept that the essence of the light is hidden and
concealed; it is not even revealed within G-d’s Essence. Shmo (“His name”)
refers to the revelation and diffusion of light on that essential level.

Thus, there exist three levels within G-d’s light above the tzimtzum:

a) Hu, the essence of the light, a potential that is entirely above the level of
revelation. That potential is expressed through the revelation of light before
the tzimtzum, which subdivides into two general expressions:

b) the level of shem, identified below with the sefiros without number, i.e., a
revelation of G-d’s light that is infinite and undefinable; and

c) the ten sefiros that are genuzos, “concealed within the Source of their ema-
nation.” They represent the source of G-d’s light that is defined and structured
as it exists before the tzimtzum. They are called genuzos (“concealed”) because
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their identity cannot be distinguished as they are subsumed within the reve-
lation of G-d’s infinite light.

Both these dimensions of His light are revealed within G-d’s Essence and come
into expression in the created worlds, one as an or pnimi, an inward light, and
the other as an or makif, an encompassing light. They are the source of two
modes of light:

a) The ten sefiros that are genuzos are the source of the light that is memalei
kol almin - the immanent light that “fills all the worlds” - the inward light (or
pnimi) mentioned above; and

b) the level of shem is the source of the light that is sovev kol almin - the
transcendent light that “surrounds all the worlds” — which shines as an en-
compassing light (or makif).

Hu, by contrast, refers to the essence of the light that is not at all within the
context of revelation, about which it cannot be said that it is drawn down with-
in the worlds. This level of light is called the otzar (“treasure store”). Just as a
treasure store is sealed and hidden from everyone’s view, so too, the essence of
G-d’s light is sealed and hidden; “No thought can grasp it at all”

This sublime treasure store is drawn down and revealed only for the sake of
securing victory in the war - to triumph over the enemy. As mentioned above,
for this goal, the treasure houses that have been locked away and kept secret
from generation to generation are thrown open. This motif was first manifest in
the Exodus from Egypt, when, through the attribute of netzach, the innermost
G-dly revelations were expressed to redeem the Jewish people.
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