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Chapter One

We have already explained at length in a special pamphlet,’ concerning the particular
manners in which one may be aroused in his mind and heart, and the thought which is born
of contemplation (bithonennt), according to the five levels of the soul NaRaN"ChaY’. We
must now clearly explain the matter of contemplation itself, to understand what it essentially
is, and what one should contemplate.’

In essence, contemplation (bitbonenu?) is the matter of gazing strongly into the depths of a
concept, keeping one’s mind upon it for long periods, until he understands it thoroughly in
all of its particular parts and details. This is the inner aspect of the faculty of Binah
(Understanding). In the terminology of the Talmud it is called by the term “Iyux” — 10V, (in
depth study). This is as stated in tractate Sukka®, “There is Girsa — ROV (surface study), and
there is Iyun — 1Y (in depth study)”.

The explanation of surface study is that one understands the subject matter only at first
glance. That is, he flows quickly through the subject matter which he studies, without
restraining himself and pausing at all, as is known’. For example, one may gaze upon a
certain object without contemplating it at all, to understand the nature of how or what it is.
He does not investigate all of its inner and outer parts, except in a passing fashion.
Certainly, with the passage of time, he will forget about it altogether. Furthermore, he will
only be able to relate the general matter’ of what he saw to his fellowman. This is because
his eyes only fell upon it in a passing fashion, without keeping his eyes upon it at all.

! Referring to Kuntrus Ha hitpa alut — atract on ecstasy, also authored by Rabbi Dov Ber of Lubavitch.

2 Thisisan acronym for Nefesh, Ruach, Neshamah, Chayah and Yechidah. These are (in ascending order)
the five general leves of the human soul. In Kuntrus Ha hitpa’alut, the Rebbe explains at length how
through contemplation a person is capable of arousing and revealing the higher levels of hissoul. There, he
explains the various resulting levels of arousal according to each level of both the anima and the Divine
souls.

% This book comes as a direct continuation of Kuntrus Ha hitpa’alut. That is, in Kuntrus Ha hitpa alut the
Rebbe explained that it is specifically through contemplation that one can arouse any emotions towards the
Creator. Here though, the Rebbe informs the reader in regard to the methodology of contemplation itself,
and the subject matter upon which one must contemplate in order to achieve the result of inspiration
towards G-d. The first nine chapters of this book explain the methodology of contemplation itself, while
chaptersten through fifty four explain the subject matter upon which oneisto contemplate.

* See tractate Sukka 28b.

® Thisisavalid method of general study, generally used in Talmud study in order to gain a breadth of the
knowledge of the Tdmud, as opposed to a depth.

® He will only be capable of explaining what he saw in the most genera of terms, but he will be completely
incapable of explaining its details.



This is likewise the case when the mind’s eye gazes upon a specific logical construct in just a
passing fashion. Because he understands the concept only at first glance without pausing
and restraining himself to analyze and investigate it properly, he will not come to know the
concept to its ultimate depth at all.

Now, there are three matters in every intellectual concept. These are; depth, length and
width. The width is the explanation of the concept from all angles, with many particulars.
This is analogous to the width of a wide river. In contrast, the understanding of a concept
simply, as it is’, is similar to a narrow river. The length of a concept is the tremendous
descent of the concept, to invest it into various different analogies so that it may even be
brought within the reach of a small child. This is analogous to a flowing river which draws
out to its length.* (This concept is explained at length in Chassidic manuscripts’ in regard to
the matter of the length of the hides.")

The depth of a concept is analogous to the depth of a river. From its depth the river widens,
but in and of itself it is not wide at all. However, it is the main essence of the river (which is
called the “undercurrent”), for it is the main strength of its flow from its source. The waters
which are above the depth, to its height or its sides and even its length, are secondary to the
depth, for they only represent the spreading forth of its strength.'" Likewise, the depth of
the intellectual concept is the aspect of its essential point, as it is in and of itself."” This is
what is called “The depth of that which is comprehended” (omek ha'moosag). Everything that
spreads forth in the explanation of this concept, either the great width with many angles and
details, and also the great descent of the length, and even the height above, to understand
higher concepts through this concept", are all drawn from the essential depth of the point of

" In other words, “How it is” at first glance, it is only understood from a single angle, and even then not to
its very depth. It is therefore “narrow”. This is like one who is “narrow-minded” and can only see things
in one way, and not from any other angle.

8 A river begins high up in the mountain peaks and is drawn out with great length until it reaches sea level.
Likewise, the concept begins as a lofty or deep concept, in that it is removed from the understanding.
Through the use of anal ogies, one brings the concept down from itsloftiness and bringsit close to hismind,
so that it may easily be grasped.

® See Biurei Zohar (of the Mittler Rebbe), Pekudei & Noach.

19 This refers to the length of the hides used to cover the tabernacle. In generdl, it is explained there that the
length of a concept refers to the fact that it undergoes many changes along its descent, yet remans
essentialy the same. An example of thisis how the automobile has undergone many drastic changes from
the first automobile until the automaobile of today. Nonetheless, they are till essentially the same thing.
Likewise, when ateacher takes the way he understands a concept and lowers it down to the comprehension
of a child, athough it has undergone various changes and descents, it is till essentially the very same
concept which is conveyed.

1 The strength of the depth of theriver isits undercurrent, the source of which is the strength of the flow of
waters from the spring. According to the strength of this flow (i.e. its depth), will be the measure of its
length, width, (and height). A river with a weak depth will be very shallow, narrow, and have a short
length. In contrast, ariver with a strong depth will be very deep, wide and have a great length.

2 How it isin and of itself, before it is limited and defined through the spreading forth of a length and
width etc.

13 Footnote of the Rebbe: (Through the aspect of “height” one’s understanding may reach) all the way until
the depth of the heights, like the overpowering of the waters in the time of the flood (during the times of
Noah). Likewise, there will be a spiritual flood (which refers to the spreading forth of the teachings of
Chassidus) in the days of Moshiach, in the 600" year of the life of Noah (5600™ year of the Jewish calendar
which refers to 1840 of the common era). This is as stated in the Zohar that “the wellsprings of wisdom



the concept'?, which is how it spreads forth from Chochmah — Wisdom, which is called “ein" -
nothing”. This is as stated, “A river goes out from Eder”. Binah (understanding) is called a

tiver, while Chochmah (insight) is called a spring, as is known'’.

This, then, is the mode of study called lyux (in depth study); that he keeps his mind on the
concept'” and analyzes it greatly. This is a slow in depth study which is the opposite of the
quick surface level of study. The purpose of this is specifically to reach the depth of the
concept, as it is in its innermost essential point. This is analogous to one who gazes his eyes
upon a certain object, but not in a passing manner. Rather, he keeps his eyes upon it with
great attention and scrutiny, taking his time until he knows it well, in all of its internal and
innermost components. This type of study is called Hitbonenut — contemplation. The word
Hithonenut (MINANM) is specifically spelled with two Nuns (1 — N)'®, to signify that one is to

will open”. These are the springs of the depths of wisdom, “which will overpower and rise up and will
cover all the mountains”. Then, “the reservoirs of the heavens shall open up”, and there shall be drawn
down “the waters which are above the heavens”. This is called the depth of the height, which is dependant
upon the depth below, because “the beginning is bound up with the end”, as in the verse, “Cast your
questions to the depths or raise it on high” etc.

14 One who grasps the depth of the concept itsalf is certainly capable of explaining it from many angles
(and even bringing forth new angles). Heis likewise capable of bringing the concept down in length to the
understanding of one who is of lesser intellectual capacities than himself. An example for this can be taken
from the study of mathematics. Once a person has grasped the very depth and core of the concept of
addition, he is now capable of adding any two numbers together, infinitely. This is true even though in
school he was not given these particular two numbers to add together. Likewise, he is capable of
explaining addition to someone else, and bringing the concept into allegories such as “one apple plus one
apple equals two apples” etc. In contrast, one who has not grasped the depth will not possess this length
and width. Rather, he will only be capable of regurgitating what he received in explanation, without a full
understanding of its depth at al. We therefore observe that the width and length of the concept are
dependant upon its depth. Another concept of “height” has also now been introduced. This means that
once one has understood the depths of a concept, this concept may now be used as a building block to reach
deeper depths, or “heights”. In the example given above, through first understanding the depth of
arithmetic, one may then move on to “higher” mathematical concepts, such as agebra, geometry,
trigonometry, calculus etc. Eventually he can reach great depths in mathematics, which would not have
been possible had he not first grasped the depth of addition. One who cannot add can certainly not explain
numberstheory. This is the explanation of the “height” of a concept.

53"an1 See Tikkunei Zohar , and Maamarei Admor HaEmtza’l, Bereshit p.2

18 The river refers to the logical comprehension and grasp of a concept of Binah, whereas Chochmah is
compared to a spring, from where there bubble forth flashes of insight and intuitive wisdom in the subject
matter of one’s study. This verse states, “A river came forth from Eden”. The word Eden means
“pleasure”. It will be explained in chapter 26 that pleasure is associated with Chochmah. The main reason
for thisisthat the seminal flash of intuition which spreads forth into the river of comprehension of Binah is
where the pleasure of understanding islocated. Likewise, Chochmah is compared to water, while Binah is
compared to fire. Thisisbecauseit isthe nature of water to descend, while it isthe nature of fire to ascend.
Likewise, it is the desire of Chochmah to descend into gragpable comprehension, while it is the desire of
Binah to ascend, with an upward yearning, to understand that which is not yet understood. This is
applicable in this explanation here, for the foundation of water is the source of all pleasure, i.e. Eden. (See
TanyaCh. 1)

" In other words, one must study the known explanations and body of knowledge in such amanner in order
to reach the depths of it. Once he has done this study and has reached the very essentia depths, he may be
capable of bringing out new explanations and insights, which were never previously explained.

18 |t would have been just as proper for the word Hitbonenut (minans) to be spelled with only one Nun, i.e.
Hitbonut (mnan7). The extra Nun signifies and emphasizes that one isto contemplate the material greatly,
going over it many times in away of contemplation, in order to understand its depth.



contemplate it and analyze it greatly. This is in accordance with the explanation of Rashi'
on the word Iym7’, “To stand upon the subject, to understand it clearly”.

We find that this aspect of [yuz” is only an aspect of a receptacle for the delving of Binah™
itself. For, at first glance, this aspect of Iyun is called “the delving of the concentration’ in
common usage. In truth, this is not the case, for the delving of the concentration is only a
vessel, which allows one to come to the actual depth of the concept.”

A higher level than the level of the “delving of the concentration” (Ha'amakat Ha'da'al), is
what is called “delving” (Ma'amik). This method of delving allows one to reach higher than
even Chochmah itself.”> Now, seemingly, Chochmab is literally an aspect of the intangible
“nothingness” of the concept, as it exists even before it comes into the category of being the
essential depth or point of the concept in the comprehension of Binah™. As mentioned
previously, it is like the waters of a spring in comparison to the waters of a river.
Nonetheless, the aspect of delving in this source of the concept”, its source reaches into the
very source of the flow of the waters of the spring,® which is called “the depths of

19 Rabbi Shlomo Yitzchaki, one of the foremost and most authoritative commentators on the Tanach and
the Talmud.

% See Rashi on tractate Sukka, 28b.

2 This refers to the keeping of one’s mind upon a subject matter.

# Thisrefers to the actual logical investigation into the particulars of the subject matter, which is “the inner
aspect of Binah”, as mentioned previously.

2 |n the original Hebrew it is Ha ‘amakat Ha da’at, which literally means “the delving of the knowledge”.
Later on in this chapter, the Rebbe will explain that the faculty of Da ’at isthe faculty of concentration.

% 1n other words, at first glance it would appear that what we have been describing is a faculty of Daat,
which is the faculty of concentration. It could be erroneously understood that through concentration alone
one can arrive at the depth of the subject matter. Here, the Rebbe corrects an error which is prevalent
amongst most methods of meditation. Many methods of meditation instruct one to activate his
concentration on a single focal point or thought, while blocking out all other thoughts and shutting off the
analytical and logical brain of Binah. They believe that through this one may attain a glimpse into the truth
of redlity. In contrast, what is explained here is that concentration alone is only a vessel for the analytical
mind of Binah. That isto say, one who isincapable of concentrating on the subject matter will certainly be
incapable of scrutinizing al its details. Nonetheless, concentration alone would be an empty vessdl, and
therefore not lead one to any truths. Therefore, although concentration is a necessary prerequisite,
nonetheless, the main focus is on the analytical and logical investigation and study of the subject matter.
This is more simply understood by the fact that if one meditates on the word “medicine”, even for ten
years, hewill still not become adoctor. Furthermore, if this person thinks that he possesses any knowledge
of medicine solely through this, we can be sure that he is ddusional. Although he has concentrated very
strongly, he was lacking the subject matter upon which he should have been concentrating. His “vessel” of
“knowledge” (Da af) istherefore still empty.

% Oneisonly capable of thislevel called Ma’amik — Delving, once he has already learned the entire known
body of knowledge (of this subject matter), and grasped its depth. In this level a person delves into the
depth itself, to understand deeper and deeper depths, and bring out new insights. In contrast, in the first
level of Ha’amakat Ha'da’at — the delving of the concentration, the person has not yet received any
explanationsat all. Through concentrating he becomes a fitting receptacl e to receiving the explanations.

% That is, it is like the waters of the spring of insight (Chochmah), before they have burst through the
ground to become the depth of theriver of the comprehensive grasp of Binah.

%" The source of the concept referred to here is Chochmah. Thisis like the concealed waters of the spring
which are the source of the waters of theriver.

% That is, the spring aso has a source, which is the aquifer. Furthermore, there are different depths within
the spring itself, some levels being closer to “ground level”, while others are closer to the ultimate depth of



Chochmal” or “the hidden-ness of Chochmah™. For, just as there are depth, length and width
in Binah which is called “yesh™ — something”, there is likewise a depth, length and width in
the spring of Chochmah, which is called “ein — nothing”.

The depth of the spring is the beginning and source of its inception, at its very depth. From
there its flow spreads upward until drops of water burst forth into revelation from their
concealment within the ground. Its utmost concealment is in its ultimate depth below (in
the aquifer), as in the verse, “the wellsprings of the abyss burst forth”. For, the earth is
riddled with fissures’ and veins of water, which have a primary depth®™. About this it is
stated™, “Chochmah is found from nothing”, i.e. from the concealed depths of Chochmah.

Now, Chochmah is the discovery of new insight which emerges like a bolt of lightning, as is
known. The source of its inception in its hidden depths is its innermost essence. This is
similar to the previous explanation of the matter of the depth of the comprehended concept
(omek ha'moosag) of Binah. However, that was only in regard to the depth of the
comprehension of Binah which is felt in a tangible way, with revealed explanations on a
subject. The depth of this explanation of the concept™ is only the aspect of the “nothing of
the something” of comprehension. Therefore, its depth, which is its essential point, is of no
comparison to the “nothing” of Chochmah before it comes into the category of
comprehension altogether™.

Nevertheless, although the depth of the comprehension, which is called the 50" gate of
Binah, is drawn from the “nothing” of Chachmah to “something™, its source also reaches
into the depths of Chochmab itself. It is clearly observable that the delving specifically into
the depth of the comprehension (ozzek hamoosag of Binah) will bring one to the source and

root of the concept, thus enabling him to bring new light of Chochmah (insight) into Binah

“the aquifer”. Likewise, in Chochmah itself, one is capable of delving into the depths, and is capable of
even reaching the very source of Chochmah.

% In the Hebrew it is Omkei Chochmah or Ta alumot Chochmah. See aso Job 11:6

%0 This can also be understood as “the tangible”. Whereas, “Ein — nothing”, can be understood as “the
intangible”, as will now be explained.

3 Talmud Bavli, tractate Chagiga 22a

# Thisrefers to the aguifer.

% Job 28:12

* This refers to the tangible explanation of the concept in the comprehension of Binah. Its depth is called
the omek ha’moosag, which is the essential point of the concept, as it “flashes” or flows from the spring of
Chochmah.

% We now understand the progression of the concept from completely intangible to completely tangible.
The concept begins in the “nothing of the nothing”, in the depths and source of Chochmah itself. Thereit
is completely nondescript and intangible. From there it spreads forth to become the “something of the
nothing”, where although it is still intangible, it takes on a certain form and tangibility. From there it
spreads forth to “burst out of the spring”, and becomes the “nothing of the something”, the intangible
source of the revealed and tangible concept. Here it aready has a certain definite form, as pertaining to a
certain field of study or a particular explanation etc. From this depth of the comprehension, i.e. the
“nothing of the something”, all the tangible explanations spread forth with a length and width. The length
and width of the tangible explanations themselves is the “something of the something”.

% Footnote of the Rebbe: This is like, “A spring will flow out of the chamber of the Holy of Holies; its
beginning will be like the antennae of a grasshopper, and it will then widen into the expanse of a river”.
Seetractate Yoma 77b. [Thisgivesinsight asto how the flash of Chochmah begins as a seminal point, and
becomes developed into a full blown “river” in the comprehension of Binah.]



(tangible comprehension). This, then, is what is called #a'amik — delving, which is an active
verb, for he is activating the depths of Chochmah and Binah’".

(According to what we have explained, we may understand the statement”®, “Understand
with wisdom and be wise in understanding”. In Chassidic manuscripts it is explained that
“wise in understanding” refers to A"b of Sa”G” (Chochmah of Binah). This is the ability to
understand a new insight within the comprehension of Binah"'. This only comes through the
aspect of Iyun — the analysis mentioned earlier, which clarifies all of the particular parts until
they are clear. This Iyun (analysis) is what is called Binah of Binah. After a person has done
this he is capable of bringing new insight into understanding and comprehension, but only
within the subject matter itself. This insight is what is called Chochmah of Binah. Now, Keter
of Binah is the aforementioned depth of the comprehension (the omek hamoosag) whose
source reaches into the depth of Chochmah, as explained above.

Now, “understand with wisdom” refers to Sa”G of A”b (Binah of Chochmah). This is the
power of explanation within Chochmab itself, that he is capable of bringing it into many
different explanations and facets*. Nonetheless, it is still higher than the comprehension of
Binah. 'This type of understanding may be understood from the explanation of the
statement” regarding Moshe, “He could not find ‘men of understanding’ (Nevonim)”.* This
(Navon) specifically refers to “one who understands one thing from another”.** The reason
he is capable of this is because of the source of this power of “understand with wisdom”
(Binah of Chochmah) which reaches into the depths of Chochmah, which was mentioned

3 We may once again clearly note the difference between the “delving of the concentration” mentioned
earlier, and this aspect of “delving”. See footnotes 24 & 25.

% See Sefer Yetzirah 1:4

% The four letters of the Tetragrammaton (Havayah) correspond to the ten sefirot. The thorn of the letter
Yud (°) corresponds to Keter. The body of the letter Yud (°) corresponds to Chochmah. The first |etter Heh
(7) corresponds to how the seminal point of the Yud of Chochmah becomes expanded into the length and
width of the Heh of Binah. The Vav (1) which has a numerical value of six correspondsto the six emotional
sefirot. Thelast Heh (77) corresponds to Malchut. Thiswill all be explained later in greater detail. What is
relevant here is that the four letter name can be expanded. In other words, ingead of Y (%) the letter Yud
would be spelled out as . The same is done with the other three letters of the name. Now, when it is
spelled out with Yud’s (i.e. >"7 1" »"7 7"v) it has a numerical value of 72 and corresponds to Chochmah,
which isthename A”b — 2"y (meaning 72). When it is spelled out with Yud’s and an Aleph (*"71 1'% "7 7"v)
its numerical value is 63 and corresponds to Binah. This is the name Sa G — x"o, which equals 63. We
may now understand the above statement that, “be wise in understanding” refers to 4 b of Sa”G. In other
words, it refers to the sefirah; Chochmah of Binah. Likewise, the aspect of Sa”G of 4 ”’b corresponds to
Binah of Chochmah. The Rebbe will now explain this further. (The details of the expansons and names
will be discussed later in the book.)

“° |n other words, he only has insight into the specific subject matter which he studies.

“! Since Chochmah is the source of all wisdoms, and not just a particular field of study, the power of Binah
within Chochmah is the ability to explain all wisdoms and their essentia relationship with each other. In
contrast, the power of Binah of Binah is the capability to explain only a particular wisdom. This will be
understood as the Rebbe continues.

“2 See tractate Eruvin 100b

*3 The word used is Navon — A man of understanding. It is explained (Tractate Chagigah 14a) that this
refers to one who understands one thing from ancther. In other words, it refers to one who can understand
and have insght into one fied of study, from another field of study. This is because he has grasped the
essence of both these wisdoms in Chochmah where the two fiel ds are essentially unified.

4 See tractate Chagigah 14a



previously”. For this reason, from one subject matter and wisdom he is capable of
understanding a completely different wisdom™. This aspect of understanding is much
greater in level than that of a Chachan'’. That is, a Chacham only has insights from “nothing”
into the particular subject matter of his investigation, but he does not understand an entirely

different wisdom from it.

(Nonetheless, the source of the comprehension of a new insight within the field of his
comprehension is also the matter of “understand with wisdom” (Binah of Chochmah).* In
other words, its source is in the ability to understand one thing from another. However, this
remains concealed in the source of the intellect. This will suffice those of understanding.)

We find that the order of levels is as follows; first is the aspect of Iyu#n — analysis, mentioned
earlier. That is, to keep one’s mind on the concept, and investigate its particulars, until it is
completely clear. This is called Binah of Binah; to clarify and distinguish between all the inner
and outer specifics, with the utmost precision. From this, it is also possible for there to be
the aspect of a length, to lower the concept through many investments®, until it is made
tangible to the comprehension of a child, as explained previously. Nonetheless, he does not
yet have the aspect of a width, with various explanations of all its angles.

Following this is the aspect of Chochmah of Binah, which is the ability to bring forth insights,
but only in the specific subject under his investigation, as previously explained. This is the
aspect of the width, from which the aspect of Binah of Binah creates a length™. Nonetheless,
the extent of the length and width of Chochmah and Binah is dependant upon the aspect of
the depth of the comprehension, which is called Kezer of Binah. 1t is clearly observable with
any comprehension of any subject matter that according to the measure of the depth will be
the measures of the length and width’'. 'This will suffice those of understanding.)

> |n other words, this power reaches into the essential depth and source of all wisdoms, which is their
essentia unifying truth.

“ Aside from the simple meaning of the above, this also has a deeper meaning. That is, one who truly
possesses this power is capable of percelving G-dliness (one thing), from within the physical (another
thing). Thisindeed isthe true purpose of Hitbonenui.

" A Chachamis on the level of “be wise in understanding”, whereas a Navon is on the level of “understand
with wisdom”. Therefore, a Chachamis only capable of bringing insights into the particular subject matter
of his sudy, whereas a Navon is capable of understanding an entirely different wisdom from the subject
matter of his study.

“8 In other words, the source of the power of the particular insight of Chochmah of Binah isalso in Binah of
Chochmah. The only difference is that in relation to a Chacham, the Binah of Chochmah remains
concealed, whilefor aNavon it isrevea ed.

9 |nvestments refers to anal ogies.

0 Although we previously said that he is capable of having a length even before there is a width, it is
actually from this aspect of Chochmah of Binah that there can be a whole new length. In other words, at
first he only understands the subject from a single particular angle, and can explain alength of explanation
according to this angle. When he has a flash of insight into the subject matter, and understands a whole
new angle, he is now capable of explaining the very same concept from awhole new angle. That is, there
are now two lengths drawn from the same depth. This creates the dimension of width. The more lengths of
explanation that there are, i.e. more angles, the more of awidth thereis. These are both dependant upon the
depth, as was previously explained.

*! For example, a subject matter with a shallow depth, such as tic-tac-toe, will have a very short length, and
not much of awidth. There is a maximum of only one or two ways to explain it. In contrast, a deeper
knowledge, such as medicine or mathematics, will have a great length of explanation (8-10 years of study)



According to what we have explained, what is commonly called ba'amakat ha'da’at — the
delving of the concentration (or meditation), is not the actual delving into the depth of the
comprehension (the omek hamoosag)™. This is because the faculty of Da'at has no relation to
it. Rather, the faculty of Da'at is the aspect of the strong connection of one’s feelings to a
concept”. It is this type of concentration which brings one to the depth of the
comprehended concept, but only after the aforementioned analysis (Iyu#), which acts as a
receptacle for the depth of the comprehension™ (omek hamoosag), as previously explained.

Now, Da’at — concentration, also possesses the three dimensions of length, width and depth.
For example, there are those who have a short attention span, and those who have a long
attention span. There are those who have a broad attention span, but not a long attention
span”. There are those who possess strong concentration, and those of weak concentration,
like “women®™ who have a light Da'a?’. ‘That is, because they lack the depth of
concentration, subsequently their concentration is short. The difference between a weak
concentration and a deep concentration can be understood by the difference between a child
and an adult, as is known. A child has a weak concentration. This is to say that he only
possesses a very external connection or feelings towards the object of his understanding or
desire. For this reason, a child can be easily seduced into desiring the very opposite of his
original desire. In contrast, an adult has a deep connection to the object of his
understanding and desire, which is called the depth of concentration (or interest). Because
he possesses this depth, this automatically draws out a length of concentration and a width
of concentration, as we previously explained regarding Binah™. The sign for this deep
concentration is that because of the great depth of his connection to the intellectual

concept” it appears as if he is contracting and focusing the vessel of his brain®. It is

and many different facets and fields within it. An even deeper knowledge such as the Torah, which hasan
infinite depth, aso has an infinite length and width.

*2 |n other words, concentration aone has no connection to the flash of insight or the depth of the concept,
and it alone will not bring one to any insight. It is necessary to fill this vessal of concentration with the
aspect of lyun in order for any depth or insight to be reached.

3 Concentration and interest

> What we have here is a sequence of receptacles. Thefirst vessel which one must fashion in order to have
insight into any subject matter isthe aspect of concentration and interest. Now, this vessd isthe receptacle
for another type of vesse or tool, which isthe actual analysis. If one has the concentration alone, he has an
empty vessel, which will not lead him toinsight. The analysisisthe vessel and tool which leads oneto the
depth of the concept or subject matter. Only by having both of these two vessels (concentration and
analysis) isinsight possible.

% |n other words, they are capable of holding their concentration over a multitude of particulars and points,
but only for a short period of time. Thisis an example of a wide but short concentration. In contrast, a
long but wide concentration would be the ability to concentrate for along period of time. Nonetheless, as
soon asthere are afew too many particular details, the concentration is broken and he becomes confused.

% The Rebbe is not making a derogatory statement in regard to women, but is only pointing out a certain
nature. While men have a stronger faculty of Da’at — concentration, women have an additional portion of
Binah. They, therefore, have a greater capacity to notice many details, which a man may overlook.

*" See Tractate Shabbat 33b

%8 |t was previously explained that the measure of length and width is according to the depth.

* That is, because of the great depth of his connection to the intelectual concept, to the exclusion of
everything else.

 For example, because of his degp concentration and mental investment in the concept, his face can
appear to be contorted, like the wrinkling of the brows etc.



specifically through this deep concentration that he can come to an essential and deep
comprehension of the subject matter, through the aforementioned analysis of Binah"'.

The aspect of analysis though, is the very opposite of contraction and focus (of all his mental
capacities). Although, initially, the analysis of Binah begins with a focus and contraction, it
nonetheless immediately spreads forth with great expansiveness, with the clarification of all
the particular components and details, as is known. This is not the case with the contraction
and focus of the delving of the concentration. On the contrary, the concentration is only the
contraction and focus, the aspect of gathering all of ones mental capacities to connect only
to this specific matter. This is the very opposite of the spreading forth of the analysis with a
great breadth into the subject matter. However, it is through the delving of the
concentration that one can come to the depth of the intellectual concept, until its very
source in the depths of Chochmah and Binah*.

(Through the above he is capable of reaching the aspect of the upper Da'af’ which unites
Chochmah and Binah™, as was explained previously regarding the matter of the depth of the
comprehension (omek hamoosag) of Binah®. This is the meaning of the statement™, “Da’at is
hidden in the mouth of Immd"™”.® Tt is likewise stated, “Moshe, who corresponds to the
faculty of Da’at merited Binah”*, which refers specifically to the fiftieth gate of Binah. These
two faculties are interdependent”, as is explained in various writings and Chassidic

manuscripts. This will suffice those of understanding.)

End of Chapter One

®> One who studies in only a superficial way, without a true and deep interest and concentration in the
subject matter, will never reach itstrue depth.

2 |n other words, it is specifically through deep concentration upon the subject matter which one is
studying that he will come to properly and truly understand it. It is only through this great investment that
he can reach any true depth.  Without this concentration, if he understands the subject matter at al, it will
be in a completely general and external way, with no depth whatsoever.

% Thisrefers to the aspect of Ma ‘amik — Delving, which was previously explained.

% The upper aspect of delving (ma amik) is what arouses the power of insight (Chochmah) to enter and
become “unified” with the power of comprehension (Binah).

® This refers to the aspect of the bubbling forth of insight from the hidden spring of Chochmah into the
revealed river of the comprehension of Binah.

% See Zohar (Idra D’Mishkena) Mishpatim 123, 1.

" Imma — Mother, refers to Binah, while Abba — Father, refers to Chochmah. This will be discussed in
much greater detail later in the book.

% In other words, the two faculties of concentration and understanding are interdependent. That is,
understanding a subject matter clearly creates an interest in it. Likewise, an interest in a subject matter
leads to the analysis and understanding.

% 1t is specifically because he had this faculty of Da’at (concentration and interest, and the aspect of
“delving”) that he merited the depth of the comprehension, the 50" gate of understanding, which was
previously explained.

" Thisisin accordance with the statement, “If there is no Da ‘at thereisno Binah, if there isno Binah there
isno Da’ar”. This can be understood as follows. There must be the initial aspect of concentration (Da 'af)
in order for one to be capable of receiving the explanations (Binah). Following, there must be the analysis
to understand al the fine details of the known explanations of the subject matter (Binah). Through this
analysis and delving into the depths (Binah), he can grasp hold of the essentiad depth of the known
explanations (upper Da’at). When this takes place, Chochmah and Binah become united, and he has a
flash of insight and depth into the subject matter.
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Chapter Two

Now, it is known that in Binah itself there are two levels; Binah and Tvunah. (This is as stated
in the Zohar', “The lower mother and father are Yisrael/ Saba and Tounah™. Tvunab is called
the lower mother.) The matter of Twunah is the aspect of the spreading forth of the light of
Binah. This comes about because the concept is grasped very well in the vessel of the
comprehension of Binah’. Therefore, through this, it spreads forth to bring it into many
matters, which are separate from the essential comprehension of the concept itself’. One
who is capable of this is called “a man of Tvunah”, as in the verse’, “Deep waters. .. a man of
Tvunah shall draw them out”. The “deep waters” represent the aspect of the depths of Binah
which remain concealed in the essential self’. It is specifically the “man of Tvunah” who
draws it out and brings it forth from its concealment, to bring it to spread forth in many
different manners, in order to quench the thirst of the recipients’. This is analogous to one
who draws out deep waters to quench the thirst of the sheep’. We may clearly observe that
when the reasoning of an intellectual concept is too deep to be retained in the
comprehension of man, this is called “deep waters”, which is the aspect of the depth of the
comprehension (omek hamoosag), from which the length and width come, as previously
explained’. It is specifically one who possesses the power of Trunah who can “draw it out”.
In other words, he brings to light the aspect of the hidden depth of the concept, until it may
be retained within the comprehension of man, as if it was not deep at all. Just as in the

! See Zohar Ha’azinu 290b and 291a. See also Etz Chaim (Shaar Av”I) Shaar 21, chapter 8.

2 Chochmah and Binah are called “father” and “mother”. Quite simply, this is because the father
(Chochmah) provides the seminal drop, and the mother (Binah) develops it into a complete “child”. Yisrael
Saba refers to the seven lower emotional sefirot of Chochmah, while Tvunah refers to the seven lower
emotional sefirot of Binah. For this reason they are called the lower father and mother. This will now be
explained.

% In other words, he has done the hitbonenut (or Iyun) and has a firm and thorough grasp of the concept,
until its very depth. According to how well he grasps the concept will be the measure of his Tvunah. That
is, his capability to apply this concept to many other matters is commensurate to his grasp of its depth,
which comes through the analysis.

* That isto say, heis capable of applying his understanding of this concept to many other matters, which
arenot directly relevant to the concept itself.

® Proverbs 20:5

® In other words, a person is incapable of “handing” someone the essential depth of a concept itself, for it
remains concealed. Rather, he must give someone a length and width of explanation, through which the
other may also be capable of grasping its depth.

" He is capable of bringing the very essential depth out of its concealment, with many different
explanations and in many different ways according to the intellectual capacities of the recipients.

8 As opposed to bringing the sheep down to the depths, he brings the depths up to the sheep.

® In chapter one



analogy of one who draws the deep waters out of the depths of the well, he brings the depth
itself close.

According to the above, we must say that the power of Twunah is a power which spreads
forth from the power of Binah, to bring its depth into revelation below to the recipients.
This is not the case with one who is not “a man of Twvunah”. Although he may be a man of
comprehension in his mind of Biah'", it is possible that his comprehension remains as it is
in the essence of his mind of Binah''. That is, he only possesses “the spirit of Binakh”, but
there will not come from it any spreading down into separate matters, outside of the
essential comprehension itself'>. Furthermore, although his comprehension is in the length,
width and depth, as explained above, it is all in the essential comprehension, as it is".
However, it will not be revealed below in separate matters, and certainly, the depth of the
concept remains in its depth, concealed in itself. Likewise, the length and width all remain in
the essential comprehension, as they are, in that state alone'*.

An example of all this can be seen in the depth of the logical debate of the Talmud, in which
there are many reasons and explanations to argue one way or another way etc. Although one
may come to the comprehension of Binah'’, nonetheless, he is still incapable of bringing to
light any actual verdict or ruling of “innocent” or “guilty” from the essential intellect. In
other words, one is not capable of bringing out any “guilty” verdict from this reasoning, nor
any “innocent” verdict from this reasoning. This is because, as of yet, these concepts and
explanations are only completely theoretical abstractions. One will, therefore, not find any
spreading forth into matters which are separate from them. In other words, he will not be
capable of applying these reasons and explanations in practice and state a “guilty” or an
“innocent” verdict through them.' Rather, it is like a Heyulie'” power, in which it is not yet
known what will result from it or what could be done with it.

19 Eootnote of the Rebbe: This is called a “Tafsan —QGrasper” in the terminology of the world.

| n other words, he understands the explanation of the concept itself, but he is not capable of applying this
concept to other matters outside of the understanding of the concept itself. This is because athough he
grasps the externality of the explanations of the concept, he has not grasped its true depth and essence.
Therefore, although he may even be able to explain the concept to someone else, he will only be able to
explain it according to his own level of understanding, and will not be able to lower it down to the
comprehension of one who is of lesser intellectual standing. Furthermore, he will only be capable of
explaining it the way he received it, but will not be capable of fashioning innovative explanations and
allegories.

12 He will therefore also not be capable of making any practical applications from this concept. Rather, it
remains theoretical and abstract.

3 |n other words, he only understands the concept in the way it was explained to him. Therefore, thereisa
length of explanation that he knows, and a width of facets that he may know how to explain according to
what he received, and a conceal ed depth and point to the concept. Heis, nonetheless, incapable of bringing
anything out of the depth, for it ishidden from him, in itsdf. From this we see that although one may have
a great length and width according to what he received or read on his own, it is quite possible that he
actually could be lacking the essential depth of these concepts. The way to reach the depth is specifically
through Hitbonenut, as explained in chapter one.

14 See previous footnote.

> That is, he understands and comprehends the reasons and explanations of both sides of the arguments.

18 He only understands the case in the Talmud and its reasoning, asit is. But he cannot practically apply
thislogic to the case which is before him, whose verdict has not been explicitly stated in the Talmud.

Y There are two types of potentialities. Thefirst is called a “Heyulie ” — “ability”, and the second is called
a “Ko’ach” — “potential”. The example usually given to explain the difference between these two



It is therefore understood that the power of Tvunah which spreads forth from the mind of
Binah is the ability to bring the essential comprehension, to an aspect of spreading down
from it, in all matters which are separate from the concept itself. That is to say, he is capable
of arriving at a verdict whether for “guilt” or for “innocence” etc. Likewise, the arousal of
the emotions of the heart comes from this power'®. Furthermore, he is capable of bringing
it into thought in many various angles'”.

However, at first glance, we see that in Binah itself, there exists an aspect of emotions™,
which are called the seven lower sefirof of Binah. These are also called the emotions of the
intellect which leans either towards merit, or the intellect which leans towards guilt, as is
known. However, these are only as the emotions still are concealed within the essential
comprehension®’. Nonetheless, to bring these emotions out into revelation in a separate
matter, such as to shed light upon a certain case according to this concept and reasoning,
and to actually cause the judgment on this matter to lean either to kindness or sternness,

potentialities is the difference between how fire existsin a coal as opposed to how it exists in aflint. There
is potential firein acoal. This potentia energy is measurable. One can calculate, by the size and density
of the coal, exactly how much energy may be extracted from it, how long it will burn, how much heat it
will produce etc. The energy in the coal islimited. As soon asit is burned up, it no longer contains any
energy. In contragt, the fire in the flint cannot be measured. It is unlimited. As many times as one hitsthe
flint, that is as many times as it will bring out fire. There is no point when it can no longer produce fire,
and yet, thereis no potential firein theflint. The coal is an example of a Ko’ach — a potential. Theflintis
an example of a Heyulie — ability.

Thisis similar to the power of speech, which is dso a Heyulie ability. As much as a person may
speak, it does not at al reduce his ability to speak. It is not that a person is born with the potentia for five
million words and that, as he speaks, he depletes his power of speech, until he runs out of words and
becomes mute. Rather, his ahility to speak isinfinite, and the only factor which limitsit, ishis limited life
span. Furthermore, even when he is sleeping, and his power of speech is “resting”, he still possesses the
ability to speak. Thisis so, even though during sleep he is unconscious, and has no intention to speak. This
will al be discussed in chapter ten, in greater detail.

Here, it is understood that a Heyulie is the power of ability, and as it exigts in this state, it is
unknown what will be brought forth from it. For example, from the ability for movement or speech, it is
not yet known where one will move, or what one will speak. Itisall included in the essential ability in a
completely concealed way.

18 1t is specifically this power of Tvunah which brings about an arousal of the emotions from the concept
which isunderstood. Without Tvunah the concept remainsin his mind of Binah, as an abstract “theory”. It
is the power of Tvunah, the lower mother, which gives “birth” to the emotions. It is this power of Tvunah
which brings out the essential depth and point of the comprehension, either into the emotions, or any other
separate matter.

19| n other words, he can bring this essential depth out in many different explanations, and is not limited to
any single explanation. As explained, it is like a heyulie essence. Therefore once he has grasped this
essentia depth heis capable of bringing al manner of things from it, in many different ways, and not just a
single way.

% Here, the Rebbe is asking a question. That is, we previously said that Tvunah constitutes the emotional
sefirot of Binah. But, we can clearly observe that in Binah itself there are emotions, such as a reasoning
which |eans towards merit or a reasoning which leans towards guilt. Furthermore, we know these exist
even before there is any Tvunah. In other words, even before he applies this reasoning to anything it
particular, and it isall theoretical, nonethel ess, these intellectual leanings already exist.

% As explained previously, these are similar to the intellectual reasons to pronounce a guilty verdict, or the
intellectual reasons to pronounce an innocent verdict. Nonetheless, it isal in theory, within the boundaries
of the concept itself.



specifically requires a man of Twunah. It is specifically a man of Twunah who can bring out
insight and light, from the emotional sefirot of Binah.

The meaning of “a man of Twunah” is that he has a thorough grasp of the essential
comprehension®. Because of this, the comprehension spreads forth in him, to do and to
shed light upon many completely separate matters. He is even capable of bringing the depth
of Binal” itself into revelation, as explained above. This will suffice those of understanding.**

For this reason Twunah is also called Ben U’Bat — Son and Daughter, as is known. This is
because Twunah likewise possesses the three dimensions of depth, length and width. Its
depth is the essential strength of the power of Tvunah (insight) of this comprehension, as it is
during the time which he grasps it”. Through this (grasp) he is capable of bringing the very
depths of the concept out into revelation, as was previously explained on the verse, “a man
of Tvunah shall draw them (the deep waters) out”. The length of Tvunah is the descent of the
concept into a separate matter, to shed light upon it, or to accomplish many actions through
it.  Its width is the aspect of the spreading forth of his Twunah® in the essential
comprehension itself”’, to expand it in his thought in many different manners, and not just
(in the essential manner) that it is™.

2 As previously explained, this deep grasp of the essence of the concept comes through the aspect of
Hitbonenut (or lyun) which was explained in the previous chapter.

2 Thisrefers to the omek hamoosag — the depth of the comprehension itself.

% Parenthesis of the Rebbe: This then is the aspect of the lower father and mother, Yisrad Sabba and
Tvunah. Yisrael Sabba is the aspect of the emotions of Chochmah, and Tvunah is the aspect of the
emotions of Binah. However, these two are how these emotions come into revelation, to the outside. The
aspect of Malchut of Tvunah is the aspect of theintellect which comesin thought, which is caled the letters
of intellectual thought (Machshevet Sechel), within which the intellect becomes invested. It isthe external
vessdl for analytical thought (Machshava lyunit), which is the revelation of the comprehension of Binah
itself, from the aspect of the essence of the concept and explanation. From the aspect of Malchut of Tvunah
is drawn the source of the letters of thought themselves, which iscalled Leah. This (Malchut of Tvunah) is
the aspect of the large Dalet (7) of the word Echad ().

[AIl of the above will be explained later in chapter 40. What is important to understand here is
that the Rebbe has answered the previous question (see footnote 20). That is, he explained that Tvunah is
the aspect of the revelation of the emotions of Binah, while the emotions of Binah themselves refers to how
they arein and of themselves, without being revealed outside to be applied to anything externd to them.]

% As previously explained, the power of Tvunah comes because of one’s grasp of the depth of the concept
(omek hamoosag). Therefore, the depth of Tvunah, i.e. its strength and power is according to how deep and
strong his grasp of the essence of the concept is, while it isin hismind. This grasp of the depth of the
concept itself, isexactly the same as the depth of his power of Tvunah.

% That is, his grasp of the depth of the concept itself.

" Thisrefers to the concept which he understands and grasps, itself.

% |t has aready been explained that the dimensions of length and width are according to the depth.
Therefore, immediately upon his grasp of the depth of the concept, his mind will expand with explanations
and understanding of the concept from many angles. Likewise, he will immediately notice the relevance
and application of this concept to other areas and aspects, and be capable of explaining it to others. One
who thinks that he has grasped the depth, but islacking in length and width (or the length and width is not
commensurate to the depth which he fed's that he has grasped), has certainly not grasped any depth at all.
Thisis quite clear, for the length and width are commensurate to his grasp of the depth. (Nonetheless, it is
possible for one to possess explanations of a subject matter without having grasped any depth altogether.
Such a person will only be capable of repeating what he has learned, but will be incapable of innovating
new explanations or applications. Likewise, he will be incapable of bringing to light any new angles or
insights of how to understand the subject. He will, furthermore, be incapable of bringing any of the depth
of the concept to light, for he does not possess its depth.)



Now, the reason that Twunah is called Ben U’Bat — Son and Daughter”, is because it is
specifically Tounah which gives birth to revealed emotions as matters in and of themselves™.
For although Binah is called the “mother of the sons™, nonetheless, from Binab itself, there
is no birth of the emotions (since it is the “upper mother™). In contrast, Trunah is called
the “lower mother”, for it is she who gives birth to the emotions. These emotions are the
aspects of “Son and Daughter” — love and fear, which specifically come about included in
Twvunah. 'This is because Tvunah is the aspect of the spreading forth of the light of Binah
downward™, as explained above. It is also for this reason that the aspect of the intellect of
the emotions™ is drawn from the aspect of Tounah. (This is as stated”, “G-d founded the
earth with Chochmah, and established the heavens with Tvunal”. The first part of this verse,
“G-d founded the earth with Chochmah”, refers to the fact that “the father founded the
daughter”®. The second part of the verse states, “He established the heavens with Trunah”.
As is known, the “heavens - Shamayin/’ refers to the aspect of the emotions, fire — Esh and
water — Mayins''. Similarly, it is stated, “They are established with Tpunak”. This refers to the
establishment of the emotions because of the aspect of Tvunah which is in them, since the
aspect of Tvunah is like an intermediary to bring the intellect from the aspect of the emotions
of Binah into the emotions of the heart. This is similar to the power to bring a concept into
a separate matter, which is the principal aspect of Twunah, as explained above.)

Furthermore, as is known, in Binah there is a bent Nun (3) and a straight Nuz (). That is to
say, the bent Nun () is the width, while the straight Nuz (]) is the length. Furthermore, when
expanded”, the Nuz which fills it is the straight Nuz", which is not the case with the

bl bl

% These refer to the actual heartfelt emotions of love and fear, as will be explained. Likewise, Zeir Anpin
(which represents the emotional sefirot) is called “son”, and Malchut (which represents speech or action) is
called “daughter”. These are all born of the power of Tvunah which is the lower “mother”.

% 1n other words, it is specifically the power of Tvunah (the grasp of the essential depth, the seminal drop
of Chochmah) which gives birth to emotions, while Binah itself (when it lacks Tvunah) does not.

3! See Zohar parshat VaY echi 219

%2 See Etz Chaim (Shaar Av’T) Shaar 14, chapter 8.

* That is it spreads forth the light of the comprehension out of the abstract and theoretical, into the
practical, rea, and emotional. Therefore, it is specifically Tvunah which gives rise to emations.
Nonetheless, it is the “upper mother” — Binah, which gives birth to the “lower mother” — Tvunah.

* Theintellect of the emotions will be discussed later at greater length. Hereit isimportant to know that it
is the emotions of the intellect which become the intellect of the emotions. However, it is specifically from
the aspect of the revelation of the emotions of the intellect, downward. Therefore, it is specifically from
the aspect of Tvunah that the emations become aroused.

% Proverbs 3:19

% This is a reference to the fact that the “daughter” — Malchut (speech) comes specifically from the “father”
— Chochmah. Thisisnot really relevant here and will be explained at great length and detail later. Itisthe
second part of the verse, which will now be explained, which isimportant here.

3" See tractate Chagiga 12a. There it states that the Hebrew word for “heaven — Shamayini” (2'aw) is a
conglomeration of two words, Esh (wX) and Mayim (a°»), which mean fire and water. Firgly, these two
elements correspond to Chessed — kindness, and Gevurah — might. Secondly, as will be explained later, the
actual makeup of the emotions is from these two elements. Thirdly, it is the emotions which influence the
speech and action, and therefore, the emotions (Zeir Anpin) are called “heaven” while speech and action
(Malchut) which receives from the emotions, is called “earth”.

% See the Magen David of the Radbaz on the letter Nun. Also see Pardes Rimonim of the Ramak, Shaar
HaGtiyot (27,17).

% As previously explained, the letters can all be expanded.



expansion of any other letters. This is because the length is included in the width. This is
likewise the case with Tvunah"'. However, in regard to the double Nz in the matter which is
called Hithonennt, as in the verse”, “My nation does not contemplate — 1IN X7 "y, this is
the inner aspect of Binah, which is called [yun, to stand upon the subject etc*. This is called
Binah of Binah and is an intermediary between Binah and Tvunah, through the aspect of the
straight Nun.  For this reason it is called Hitbonenut. This will suffice those of
understanding.”

End of Chapter Two

“0 When one expands the letter Nun — 1 (as opposed to just N) it would be spelled out as - 7. It then
includes both the bent Nun and the straight Nun. The Rebbe’s point is therefore clear, that the length is
included in the width. In other words, according to the depth is the width and according to the width isthe
length. This is true also regarding the power of Tvunah, that it is included in the power of Binah. The
power of Binah itself can be seen as the width, while the power of Tvunah is the power to draw out this
width, as alength. What the Rebbe is bringing out is that the power of Tvunah is according to the width of
Binah.

“ See previous footnote. See al'so footnotes 25, 28 and 33.

** |saiah 1:3

3 In other words, the aspect of Hitbonenut — contemplation or analysis on the known body of knowledge,
brings one both to the essential understanding (Binah), and the capability to explain this essentid
understanding (Tvunah).

“ As explained in chapter one, this is the aspect of the investigation into all the particular components,
aspects and angles of a subject matter. This is a width, which leads one to the depth and length. This
width, of al the particulars of the subject matter, and al its angles, is the intermediary between Binah — the
essentia understanding, and Tvunah — the ability to draw out new lengths from this essentid understanding.
“> From all of the above it is clear that it is Hitbonenut which is the lynch pin that awakens all the other
faculties. It is specificaly anaysis which awakens the power of insight (Chochmah), and it is the
understanding which awakens the interest and desire (Da’at or Keter). Likewise, it is through Hitbonenut
that the lower mother (Tvunah) is aroused. Once Tvunah is aroused, the lower heartfelt emotions (Zeir
Anpin) are awakened and one is also motivated to act (Malchut). Thisthen isthe reason why Hitbonenut is
the chief methodology of Chassidic and Kabbalistic worship of G-d. It is specifically Hitbonenut which
awakens and arouses one to serve G-d completely, with one’s entire being, with desire and interet,
intellect, the emotions of love and fear and, finally, practica deeds.
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Chapter Three

From all of the above we understand that in the matter of contemplation (Hztbonenu?) on the
comprehension of G-dliness, there are two levels, Binah and Tvunah. Binab is the aspect of
the essential comprehension of G-dliness, to understand every particular of the matter which
he contemplates, to understand how and what it is. He keeps his mind upon the matter with
a great analysis to understand all of its particular components, as explained above'. An
example of this can be understood from the comprehension of the details of Memeleh Kol
Almin® (The fact that G-d permeates all worlds). This is the matter of the coming into being
of something from nothing, and is termed “the G-dly power and effect upon the affected’”.
This is the aspect of the name Adon”ay ("1IX) or the name Elokin (D1"17X), which is a
terminology of power", as is known. In the externality of this matter there are many various
particular facets that one must understand, until he grasps the very inner aspect of the

! See Chapter One

2 In general, in Kabbalah and Chassidus there are two main contemplations. Oneis called Sovev Kol Almin
—The fact that G-d encompasses and transcends all worlds, while the other is called Memaleh Kol Almin —
Thefact that G-d permeates all worlds. Clearly, the first deals with how G-d literally transcends all worlds
and how the worlds are literally as nothing before Him.  The second deals with how even after the
existence of the worlds, they do not exist in any way at all separate from G-d, for He “permeates all
worlds” and is their very life force and the source of their existence. Generaly, the first contemplation
deals with the aspect of the Infinite Light before the Tamtzum, until the aspect of Malchut of the world of
Atzlut, which is still considered totaly one with G-d, and is ill caled the world of the Infinite. In
contrast, the creation of something from nothing, of the second contemplation, refers to how, the aspect of
the “speech” of the King, i.e. Malchut of Atzilut, brings forth into existence the three created worlds of
Briyah, Yetzirah, and Asyah. All of this, including both of these aspects of contemplation, and all of their
various details, will be discussed and explained in great detail later in thisbook. At this point, the Rebbeis
speaking about the methodology of contemplation as opposed to the actual explanations of these
particulars.

* In Hebrew this is “Koach HaPoel Ha”Eloki B’Haniphal”. This refers to the creation of something from
nothing, i.e. the G-dly speech vested in each created being, which brings it into existence constantly. Were
this force to withdraw for a single moment, the existence of the being would withdraw back into its source
and it would revert to nothingness. Thiswill be explained later.

* The name Adon "ay means “my L-rd”, which is a terminology of force and strength. It is known that this
name refers to how Malchut of Atzlut, the speech of the “King”, descends to be the enlivening force of the
created worlds of Briyah, Yetzirah and Asiyah. It is therefore called the “L-rd” over the created realms.
Likewise, the name Elokim is also a name of strength and power. Thisis exactly the meaning of E”[. The
name Elokim represents the creative force before it descends to enliven the creasted worlds. Thereasonitis
in plura form is because it represents the power of the division of speech (and of thought), to enliven each
particular creation individually. Thiswill be explained at greater length later.



matter, to understand its inner essence, how it is essentially’. This is what was called above,
“the depth of the concept”™ (omek hamoosag).

We previously explained that the aspect of [yun - analysis’ is the aspect of the vessel which
brings one to the aspect of the depth. The length is the aspect of bringing the concept close
to one’s intellect through the use of the various known allegories. He does this until the
matter becomes very close to his mind, by investing it in physical (analogies), to the point
where even a child can grasp it,” as explained above. The width is to expand and explain
how the matter is manifest in many different ways, as opposed to just a single way. For
example, an allegory for this matter’ may be understood from how the life force of the soul
is manifested in the body. Now, this is only the aspect of a spreading forth from the
essence'’, as is known. There are a multitude of other ways to understand the concept of a
spreading forth from the essence. Or, regarding the concept of the revelation of that which
is hidden'', it may be understood from the allegory of the movement of an animal, or from
letters of speech etc. Another allegory is the flash of insight from the essential Chochmah, or
the revelation of the power of sight in the eye. A further example is the revelation of the
flame from the coal. All of the above allegories are examples of the concept of the
revelation of that which is hidden.

® That isto say, that there are an immense amount of facets and explanations to this concept. Nonetheless,
thereis an incredible difference between the grasp of these external explanations themselves, and the grasp
of the very essence of this concept itsef. That is to say, one who grasps the very essence of this concept
itself literally recognizes the creation of something from nothing at every moment, continuously. Thereis
no comparison between this type of recognition and understanding, and the comprehension of the external
explanations.

® That is, the recognition of this truth, that G-d literally permeates all worlds, is called “the depth” of this
concept.

" Or, in the terminology of Chassidus thisis “Hitbonenut”, as previously stated.

8 For example, mathematics deals in abstractions. Rather than explaining 1 + 1 = 2 to a child, one would
explain to him 1 apple + 1 apple = 2 apples. Through this he is capable of grasping the concept itsdlf,
which isinvested within the allegory. Heis then capable of separating the alegory from the analogue and
understanding the origind intent of addition. This is the entire purpose of alegories. Although the
allegory is something separate from the true intent of the concept, it can contain and convey it. One must
be careful though, to make the distinction between the allegory and what is contain within it. Thiswill be
explained later at great length.

° The concept referred to here is the concept mentioned previously of Memaleh Kol Almin — How G-d
permeates al worlds.

19 This dlegory of the life force of the soul is only a revelation of the hidden essence of the soul, but is not
the essence of the soul itsdf. For example, when a person does a kind act, thisis only arevelation that, in
essence, he iskind, but it is not his essentia kindness itsdlf, and there is no diminishment in his essence
from doing this kind act. Likewise, from thisallegory it is understood in the anaogue that just as the life
force of the soul spreads forth to enliven the body, so does the revelation of G-d spread forth to enliven the
created worlds. However, it is only a revelation of the essence, and not the actua essence of G-d Himsalf.
Thiswill be discussed later. The main point here, though, isthat thisis only one angle of looking at it, for
there are other allegories for this concept, each of which conveys a certain facet of the concept. Through
understanding each facet of each angle, and the point which each alegory conveys, one can reach the true
depth and essential point of the concept of Memaleh Kol Almin.

! These two matters and all their allegories will be explained in chapter 19. The Rebbe’s main point in
bringing these concepts here is not to explain the concept of Memaleh Kol Almin itsef, but rather, to
explain how each alegory and concept is multifaceted, and has many different angles. For the explanations
of each facet of the allegories presented here, see Hillel Paritcher’s explanations to Shaar HaYichud,

chapter 3.



In contrast, the allegories of the ray of the sun, or the light of a candle, or an applied force of
energy'” and the like, are allegories for the concept of a spreading forth from the essence.

All of the above is the expansion on the essential matter”’. The opposite of this would be
the short summation and explanation of the concept in only one way. Moreover, in the
summation the explanation itself is in a short way, only glanced upon by the mind, without
any spreading forth to expand his thoughts upon it at all'*.

In contrast, the way this concept is grasped to its essential depth after the abundant
explanation and comparative analogies is called the depth and essence of this concept, as
explained above. It is specifically after the length and width of the many allegories and
abundant analysis that he will come to the aspect of the depth which is understood through
them. This is to say that [he will only reach the depth], through the external enclothements’
and abundant analysis. This will suffice those of understanding.

(Everything that was previously explained regarding the particulars of Keter, Chochmalh and
Binah of Binah'® may be found in a particular concept such as this'’, and, likewise, in every
other particular concept in the comprehension of G-dliness, as will be explained.)

Now, the aspect of Da'at is the aspect of the recognition and feeling, i.e. the connection to
the intellectual concept, as explained above. About this it is stated", “I”yadata — You shall
know etc”, and “Da et Elokei Avicha” — Know the G-d of your father”, which refers
specifically to the comprehension of how it is that G-d permeates all worlds, as is known. It
is specifically this that brings one to the aspect of the “depth of everything”, that is, the
depth of Chachmah “which is found from nothing®”’, as explained above. In other words,
this is the depth of the sight of the intellect, into this comprehension of how G-d permeates
all worlds, which is higher than the actual grasp of the intellect, as is known. (This is as

stated in Ra'aya Mehemmnal®', “with the eye of the intellect, for the heart sees all”*’. This is

12 For example if one were to throw a stone, his strength and energy is contained by the stone for the
duration of itsflight.

13 Each of these various anaogies explains the same essential concept of Memaleh Kol Almin — how G-d
permeates all worlds. Each allegory provides ancther facet and angle of understanding of this same
essentia concept. That is, this concept is essentia to all of these allegories. The multitude of these
allegories and facets expands the essentia concept and sheds light and insight to all of its various angles.

% In other words, the understanding isin a completely general and external manner.

3 |n other words, it is only through the analysis in the abundant allegories which make the concept tangible
and close to hismind, that he will ever be capable of reaching the intangible depth of the concept.

16 As explained in chapter one, these three aspects refer to the depth, width and length of any concept.
What the Rebbe is pointing out in this parenthesis is that this methodology of Hitbonenut is universal to
grasping the depth of any concept.

" Referring to the concept of Memaleh Kol Almin — How G-d permestes all worlds.

18 Deuter onomy, V’etchanan, 4:39

19 Chronicles 1, 28:9

% This refers to the ultimate depth and source of Chochmah itself, which is Keter. The difference is
understood through the allegory of the difference in comparison between the spring and its source in the
aquifer.

21 See Zohar (Ra’aya Mehemnah) Mishpatim, 116b

2 That is to say, although this perception does not become invested within the logical thought of Binah, it
is gill possible for one to have an intuitive perception of it. Just as a person is physically incapable of



also called®, “Gazing at the preciousness of the King”. Now, in this too there is an aspect
of depth, as explained above at length™.)

Now, the aspect of Twvunah is to draw forth from this concealed depth, into revelation in the
comprehension of how G-d permeates all worlds. For, since he grasps the essence of this
concept very well, he is, therefore, capable of bringing it into many separate matters”. For
example, he can understand many details in the existence of the created worlds, how they
come into being from nothing to something®. He understands this [and draws this out] in a
particular manner from the general concept of Memaleh Kol Almin, in which these particulars
were concealed. Without this power of Tvunabh in this comprehension of Mewaleh Kol Almin,
his comprehension of it would remain in his brain of understanding alone.”” He would not
know what to do with this concept, or how to bring this Hitbonenut to comprehend how his
very own existence is brought about something from nothing. He would not be capable of
doing this at all, as is understood from all the above. This will suffice for those of
understanding.

(From the above we may now understand the reason for the lacking which may be found in
beginners or even in those who are experienced, but are lacking in Twunah. Although they

“handing” someone the essential point of a concept, and can only give the other person externa
explanations. Through these external explanations the other person is capable of grasping the depth of the
teacher’s original intent. Likewise, here he grasps the essential depth of the concept in its undefined
intangible state, and may draw explanations from there. Now, this grasp of the essence of the concept is
till limited in that it is defined and confined to being an essence for this particular concept or subject
matter. Thiswould be like the depth of Binah (which is Chochmah). Now, through delving into thisitsdlf,
one can reach its depth, which is the totally undefined and intangible essence, the source of the Chochmah
itself, which is the “depth of everything”, for everything originates from it. This is the grasp of the
essential G-dliness of the concept, and it is this level which is called, “Gazing at the preciousness of the
King”, (see Kuntrus HaHitpa’alut). From this we can understand the three subsequent levels of
Hitbonenut-contempl ation mentioned in HaYom Yom (20 Tamuz). The first is the grasp of the external
explanations, and the analysis into them, with a length and width, bringing them close to one’s mind.
Through this one reaches the second level of Hitbonenut, which is the grasp of the depth of the concepts,
which is the essence of this particular concept (and is therefore somewhat defined and limited). The third
level of Hitbonenut is the delving into the depth itself, to grasp the G-dliness of the concept. These are
three subsequent levels of contemplation and meditation, which must follow one ancther, as explained.
(For lengthier explanations see R’ Hillel Paritcher’s explanations to Kuntrus HaHitpa’alut.)

** See Zohar Miketz 199a, Bereshit 38a-b, Pikudei 247b, Trumah 134a

2 The grasp of the essentia depth of the concept, i.e. the essential truth of it, is this aspect of the “sight” of
the intellect, which is called “Gazing at the preciousness of the King”. In this too there are different levels
of depths, infinitely, as explained previoudy. The delving into the depthsitself iswhat is caled Ma’amik —
Delving. See chapter 1, and aso see Kuntrus HaHitpa alut.

% He will recognize how G-d permeates al things particularly, as opposed to just a general understanding
of the concept.

% He will understand how each general existence of each of the worlds and each particular being of the
general worlds is individually created and receives its existence from the G-dly nothing which creates it.
This is as opposed to only a general understanding that “G-d creates all things from nothing”. Rather, he
“sees” this in a particular fashion. Ultimately it is this power of Tvunah which relates this “abstract”
concept to his own sdf, redizing that his very own existence is entirely dependant upon G-d, from every
angle. It is specifically this type of application, which comes from the power of Tvunah, which awakens
great love and awe of G-d, as explained above.

%" His comprehension of this would be abstract and theoretical, and he would not grasp the true redlity of
this concept, that G-d literally permeates everything, himself included.



grasp the explanations of the concepts well, when they hear or read them, they are incapable
of bringing the matter of the coming into being of the worlds out of nothing, into
contemplation during their prayers.”® Because of this they may reach the point where they
ask themselves, “What am I to do with all this?”” and “Of what benefit is this to me”. This is
because in his mind these are two separate things, because the understanding remains in his
mind as an abstract concept, totally removed from all matters. This will suffice those of
understanding.)

% That is, they are incapable of relating concepts such as creation ex-nihilo, back to themsdlves. In other
words, these concepts remain theoretical to them, and they do not recognize the true redlity of these
concepts, that G-d literally brings them into existence at every moment, continually. Because of this, they
are not inspired with love and awe of G-d during prayer, which is the purpose of contemplation during
prayer. Thisissimply because they are lacking the power of Tvunah. Because all these concepts remain as
abstract theories completely separate from everything, a person will come to ask himself of what benefit is
contemplating these matters altogether etc. This is only because he does not relate these concepts to
himsdlf or anything el se outside of the theoretical understanding. The solution to this dilemmais that one
should invest himsdlf greatly into the toil of lyun, to analyze and investigate dl the particulars of these
concepts. Tvunah is the automatic result of the lyun, as explained above about how the length isincluded in
the width.
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Chapter Four

We must now explain how one should contemplate (Hithonenui), whether it should
specifically be done in a general way, or a particular way.! For example, this may be
understood in regard to the G-dly comprehension into the aspect of how G-d permeates all
worlds (Memaleh Kol Almin). In the general comprehension [of how G-d permeates| the
three [created] worlds of Briyah, Yetzirah, and Asiyabh, all the allegories of the ray [emanating
from the luminary], or of the spreading forth [of Divine influence], or of the letters of
speech etc, are all rooted in one general matter, that of “the revelation of that which is the
hidden™. Likewise, in the general comprehension of the great difference between a created,
limited being, relative to [G-d] the unlimited Being; although there are many particular ways
to understand this and although there are many details (as will be explained’), nonetheless, it
is all understood in a general manner.

Or, on the other hand, should one contemplate in a particular manner, analyzing each world,
each creature and each of the various particular levels in the entire chaining down of the
worlds, from cause to [subsequent] cause, [analyzing] each one, specifically in and of itself*?

This, likewise, this is the question in regard to the contemplation of the “Upper Unity”, of
the lights and vessels of the world of Aziut, including all the details of the ten sefirof, until
the essence of the Infinite Light (Azzmoot Obr Ein Sof). Should one contemplate this in a
general manner, i.e. the matter of the light of A#ziut, how it comes about from the essence

! Should one contemplate on the matter of how G-d permeates all worlds in a general manner? Thisisto
say that through contemplation in a generad manner his understanding of it will encompass al of created
existence generaly. Or, on the other hand, should one contemplate the particulars of each creation in a
specific manner, to understand all the inner and out aspects of that particular world or that particular being.
In such a case, it is possible for him to forget the general matter of what he is truly trying to understand,
mainly, how this particular world or being is totally sublimated to G-d. The Rebbe will explain how both
of these methods are necessary. He will explain that it is the contemplation in a general manner of how
G-d permeates all worlds (through the known allegories) that one will reach the general depth of the matter.
He will also explain that it is specifically through contemplation in a particular manner that the depth of the
general matter will be brought close to one’s mind. However, one must be very careful throughout, not to
forget the primary intent, which isto understand how G-d permeates all worlds.

2 This refers to the concept of Giluy HaHe 'elem (revelation of the hidden). This concept and dl of its
analogies will be explained later in chapter 19.

3 As previousy mentioned, the first part of this book (1-9) comes to explain the methodology of
Hitbonenut. All the concepts mentioned in this section of the book will be explained in great detail in the
second section (10-54), which explains the entire chaining down of the worlds.

* That is, should he contemplate on the particular details of the properties and facets of the created world or
the specific being itsel f?



of G-d through Tzimtzun’ and how it is incomparable to the essence of the Emanator?
Likewise [in regard to the general contemplation of] how “He and His life force are one”
(although there are many particulars in this, as will be explained, nonetheless, it still is a
general contemplation). He can understand this matter, generally, through various analogies,
such as the analogy mentioned in Sefer Yerzirah of a flame which is bound to the coal, or such
as a general understanding of the revelation of the faculties of the soul from their
concealment in the essence of the soul. Through this analysis he will come to comprehend
the depth of the concept of how G-d permeates all worlds, which is called, “The Lower
Unity”.

Now, in truth, the two’ are dissimilar to each other. [On the one hand] there is an advantage
to general contemplation, that through it one will be able to come to the general depth of
the matter, which is the general aspect of the essence of the G-dly light. [However] he will
reach this only in a general way, whether in regard to the comprehension of the “Upper
Unity”, or the “Lower Unity”’. This revelation of G-dliness in his soul is the ultimate
purpose of contemplation.

[On the other hand] there is also an advantage to contemplating in a particular way,
specifically, since [through it] the revelation of the G-dly light in his soul will be incredibly
closer to him. For, through contemplation in a general way it is possible for one to delude
oneself, so that it appears to him that this matter is very close to him. In truth, though,
when he only contemplates in a general manner, G-d appears to him from afar. This is not
the case when one contemplates in a particular manner, to comprehend all the details of
each particular. When he does this, it becomes embedded in his soul in a very close way.
From this, he will come to comprehend a higher particular, on a higher level®, until he comes
to the general comprehension of the general matter’. In this way the comprehension is truer,
without deluding himself at all.

For example, when he starts contemplating the matter of how G-d permeates all worlds, in a
particular manner, he begins by contemplating how the root of the spiritual influence of the
orbits and constellations come into actuality, out of nothing, from the waste matter of the
Opbhanim angels.m Afterwards, he contemplates the Opbanim angels, and Chayot angels in a

® This will be explained in chapters 12, 13 and 14.

® “The two” refers to “general contemplation” and “particular contemplation”.

" As mentioned previously, these two aspects, the “Upper Unity” and the “Lower Unity” refer to the two
aspects of how G-d encompasses and transcends all worlds, and how he permeates al worlds.

8 In other words, he analyzes and investigates the particular details of a particular matter, until it is
completely clear and close to his mind. He then moves on to a higher particular matter, contemplating all
of its particular details. An example of this will be given momentarily. In any case, after having gone
through each particular of the order of creation, piece by piece, particular by particular, when he then
grasps the general matter of how G-d permesates al worlds, all of these particulars become unified in this
general understanding. Theresult isan incredibly greater understanding which isfar closer to hismind than
if hewould only contemplate in ageneral manner.

® Thisrefers to the general comprehension of how G-d permeates all worlds (Memaleh Kol Almin).

19 The first thing that he should contemplate is something that is very close to him. That is, the physical
world. In our physical world he should begin by contemplating how everything on our planet recelves its
sustenance and influence from the sun and the other planets and constellations. For example, al vegetables
and plant matter basically take sunlight and convert it into plant life. Whether these particular vegetables
will bein season is also determined by the influence of the planets and constdlations. Furthermore, how



particular manner etc. This contemplation continues until he reaches the aspect of Malhut
of the world of Assiyah, which is the general G-dly light that brings the world of Asjyah into
being. He continues in this way, contemplating the details of the ten sefirof of the world of
Asiyah until he reaches the aspect of Malchut of Yetzirah, which becomes the Kefer for the
world of Asiyah. In this manner he contemplates the particulars of the world of Yerzirah, and
[then] the particulars of the world of Briyah. He continues in this way until he reaches the
aspect of Malchut of Atzilut, which is the totality of everything, and is generally called by the
name E/lokim, as is known. In this way, after thorough analysis, he realizes the truth of the
matter, in a way of great closeness. For, although, in and of itself, each particular of his
contemplation is generally not a matter of G-dliness and is only a particular which is of
secondary importance, nonetheless, when his whole analysis of all the particulars, comes
together and becomes bound to the general principle, then the general principle will become

much money one will have to purchase these fruits or vegetables is also determined by these forces. (For
example, in the winter he will have to pay for heating, and in the summer, he will have to pay for coaling,
etc. Whether it will rain and his crops will grow with great abundance, or whether there will be drought
and famine, is dso determined by these forces.) It has even been discovered that sunspots have an actual
effect on our mood and well being, even though the sun is 93,000,000 miles from the earth. (These matters
have been known in Kabbalah for thousands of years.) In any case, al influence on our planet is drawn
from the sun and other planetary forces. Thisis the first thing to contemplate in detail, to understand the
particulars of this. Following this, he contemplates how great the energy of the sun is. For example, if
energy = money, then if he would be capable of harnessing the energy of even a fraction of the sun, his
wealth would be mind boggling. Aswe just explained, al the energy of this planet is derived from the sun.
Furthermore, what could be achieved with this much energy also staggers the mind. Once he understands
this clearly, and al the particulars of it, he continues his contemplation, by going up one level. He now
contempl ates how the energy of the sun isliterally as nothing compared to the energy of our entire galaxy.
The sun is not even like a grain of sand in the Sahara desert compared to the many millions upon millions
of starsin our galaxy alone and the galaxy is as nothing compared to all the galaxies in the universe. By
contemplating this, and understanding it, specifically and thoroughly, the incredible amount of energy in
our universe will stagger his mind. After he thoroughly comprehends this, he should go up ancther level
and contemplate how the entire universe, with al its incredible energy, is merely induced by the waste
matter of the lowest order of angels, which are called the Ophanim. The entire universe does not actualy
come from these angel's themselves, but is only induced by a tiny speck of their waste matter. This means
that our entire universe is literally, absolutely nothing in comparison to a speck of waste matter of the
lowest order of angels. Their waste matter isimmeasurably greater than our entire universe and its energy
totally boggles the human mind. Now, here we are only talking about a speck of their waste matter, but,
obvioudy, the Ophanim angels themselves are infinitely greater than this. The energy of a single Ophan
angd is absolutely beyond human comprehension. A single Ophan angel could destroy our entire physical
universe and it would not even be an infinitesimal fraction of a fraction of its true strength. However, al
thisis as nothing, for there are one million Ophan angels per troop. Thistoo is as nothing, for, asit states,
“Ligdudav Ein Mispar — His troops are innumerable”. This is to say that there are infinite troops. At this
point one contemplates the particular details of the Ophanim angels, to understand exactly what they arein
a detailed manner, until this too comes close to his mind. He then continues to a higher leve,
contemplating how the Ophanim angels only receive their influence from the order of angels above them,
which are called the Chayot. This is as stated, “Umekablin Dein Min Dein — They receive, one from the
other etc”. This type of contemplation continues in a particular manner, understanding the details of each
level until one reaches the level of Malchut of the world of Asiyah from which all of the lower levels derive
their very existence. In this manner one will come to appreciate and truly feel the truth of these levels, and
how they are al literally totally sublimated and as nothing relative to G-d, and that their entire existence is
totally and absol utely dependent on Him. However, oneis only capable of doing this type of contemplation
after he has first received the explanations of the entire chaining down of the worlds from the top to the
bottom, which will be explained in the second part of this book (chapters 10-54).



embedded in his soul in a greater degree. This has been tried and tested by all those who
have toiled deeply in Hithonenut contemplation.

Likewise, the contemplation of the “Upper Unity” should be in a particular manner [as well|;
to understand each particular detail of the ten sefiroz of the statures of Zeir Anpin and Nukvah,
Abba and Imma, Arich Anpin and Atik Yomin, all the way to the beginning of the Kav in Adam
Kadmon etc"'. Tt is specifically the contemplation of all this, in a particular manner, which will
cause the general light of the essence of the Emanator, which includes and unifies
everything, to be implanted in his soul.

However, this is not the case if one only contemplates in a general manner, so that G-d
appears to him from afar, as mentioned previously. (For, through this, it is possible for him
to fall into false delusions, as do fools and those who lack Da’'az. This comes about because
they focus their entire mind solely on one general matter'.)

However, the focusing and delving of one’s concentration into each detail is the opposite of
error and distance [from G-d]. On the contrary, through this the matter becomes closer to
his [mind] since he goes from one particular to a higher particular until he unifies them all in
a general unification, rather than a particular unification.

This may be understood from the unification (Yzchud) of “Yours ‘O G-d is the greatness”.
The general matter of G-dly unification is the aspect of the depth of comprehending' the
sublimation of the “something” to the “nothing”*, both in the comprehension of the
“Upper Unity” and the “Lower Unity””. Now there is a particular unification for each
particular thing. For example, in “Yours ‘O G-d is the greatness”, this is the aspect of

1 All thiswill be explained in the second part of the book.

12 This is not to say that these people are not intelligent, and are nothing but fools. In truth, they have
invested themselves greatly in acquiring this genera comprehension of how G-d permeates everything.
The problem stems from the fact that they err in themselves, thinking that they have a mastery of these
concepts and that they are very close to G-d. This s itsdf a delusional misunderstanding which comes
about only because they have not contemplated in the particular manner described above. Because they
“focus” and “meditate” on this general understanding, without delving to analyze the details and specifics,
they can actually come to totally false delusions and imaginations. However, one who delves into the
comprehension of the specifics and details of each level, understanding it thoroughly before moving on,
will not fall into these delusions at all. Instead, he will grasp the truth of reality, in atrue and real way, as
will now be explained.

13 This refers to the aforementioned omek hamoosag. That isto say, this is the depth of the comprehension
as it flashes from the “nothingness” of the spring of Chochmah, into the “somethingness” of the river of
Binah. As previously mentioned, the aspect of Binah, or analysis, is the aspect of “dissecting and taking
the concept apart”. The flash of the depth of the concept is what unifies all the parts back together, so that
all the particulars of the concept come together asawhole. Thisiswhat a Yichud - unification is.

4 There are two aspects in this. Firstly, the actual point of the contemplation is to grasp how the
“something” is literally sublimated to its source in the “nothing”. This is the purpose of contemplation in
both the upper unity and in the lower unity. Secondly, when he grasps this depth, in effect, what is
happening is that the “something” of his Binah comprehension becomes sublimated before the “nothing” of
his Chochmah-insight.

> That is to say, the point is to understand the depth of these two concepts, how G-d encompasses and
transcends all worlds, and how he permesates all worlds. When one understands the depth of the concepts
(and there are infinite depths), thisis a unification. However, as will now be explained, there is a genera
Yichud - unification, and a particular Yichud — unification.



Chessed® of Malchut of the world of Arzilut as it is invested in the worlds of Briyah, Yetzirah
and Asiyab, in a particular way for each world'’. That is, even the general matter here is only
a single particular attribute of a particular attribute of Malkbut. Likewise, when one
contemplates “Yours ‘O G-d is the might”, both in general and in its particulars in each
world, it is, nonetheless, considered to be a particular unification. The same principle applies
to the unifications of all the particulars of the ten sefiror of each of the worlds of Briyah,
Yetzirah, and Asiyab, as is known."®

In contrast, a general unification is like the understanding of, “Behold, the place is with Me”,
or, “The exalted King... who is aloof from the days of the world”"”. [In other words, He is
aloof from “the days of the world”, which refers to] the six directions (The emotional Sefiro?)
and the intellect of Chochmah and Binah |of the worlds]. However, in comparison to the
essence of Malchut of Atzilut, which is Keter Malchut, even this is, likewise, only considered to
be a particular.”’ In a similar manner there is a contemplation of all the other sefirot of the
world of A#zilut, until the essence of the aspect of Malhut of Ein Sof (the Infinite), at the
beginning of the Kav. There are many unifications of the many particulars in each sefirah and
partzuf (stature). The general unification, however, is the general sublimation of the entire
chaining down of the Kaz,*' relative to the essence of the Infinite Light (Azzmoot Obr Ein Sof),
as is known.

However, this is not the case with one who has not delved his concentration into particular
unifications, but, rather, begins with the general aspect. Even though he toils greatly in
comprehending the many general concepts of how everything is generally sublimated to G-d,
such as the aforementioned allegory of the flame, and other such concepts, nonetheless, the
truth of the matter will not become as embedded in his soul, as much as it would have been,
had he gone through a thorough analysis into the particular details, which would bring him
to [truly] understand the general concept.”

1® Greatness refers to Chessed.

7 That is, rather than only a general understanding that “G-d permeates all worlds”, he should strive to
understand how each particular of the created worlds is totally sublimated to its source in Malchut of
Atzlut, the speech of the King, from which it derivesits existence. The aboveisan example of a particular
Yichud.

8 In other words, one should strive to understand how G-d transcends and permeates each particular
creation of all the worlds in a particular manner as opposed to only a genera understanding, which will
now be explained.

9 That is, these two verses indicate in a general way how G-d transcends all worlds, how “He is the place
of the world, while the world is not His place” etc.

% That is, the entire existence of the created worlds is barely an infinitesimal fraction of revelation of the
infinite potential of Malchut of Atzilut to create. Moreover, Malchut of Atzlut itself isonly a particular and
finite revelation in comparison to its essence in the desire, just as a human being’s speech and expression is
incomparably limited relative to his power of desire.

' That is, the sublimation of the entire line of limited revelation of our existence to its source in the essence
of the Living G-d. All the particulars mentioned in this chapter will be explained at length in Part two of
this book (chapters 10-54).

2 |n this case, his understanding and realization of the genera matter of how G-d permeates and transcends
all worldswill be true and deeply embedded in his soul. Thisis because he brings this general matter close
to his understanding by the thorough study of its particulars. In contrast, if one skips the particulars and
only contemplates on the general concept, his understanding of it will be external and genera, and he will
be incapable of truly relating it to himself.



This, then, is the meaning of “the particular requires the general and the general requires the
particular”®, for no general concept can exist without particulars®™. (This matter has already
been debated by many of the foremost Rishonin, such as Maimonides and the Tur. That is,
whether during prayer one’s intentions should be focused on the particular meanings of the
words, [such as| contemplating the greatness of G-d [in a particular way|? Or, should one’s
intent rather be to realize, in a general way, before whom he is standing and praying? This
matter is discussed in Chassidic manuscripts). Now, although [as a rule] a general thought
and a particular thought cannot coexist, nonetheless, he who delves with all of his heart and
with all his desire, specifically to contemplate the essence of G-dliness, even though his
analysis is into the particulars, he will specifically direct everything to the general thought of
G-d’s essence. He will not fall from the general intention at all, as a result of focusing on the
particulars. This is because all the particulars are drawn to and follow the general principle,
as is known to all those who travel upon the “Path of Truth”, [who direct themselves]
specifically only to G-d. Likewise, this is as stated by the Sages, “[pray to Him]| rather than
to His attributes”. This is to say that the main intent of the matter of contemplating the
particulars is solely for the specific purpose of coming to the Essential Self and being of G-d
Himself. In other words, one should never consider the particulars to be the main thing,
such as studying a subject in and of itself [rather than to know G-d]”’. Likewise, one’s
analysis of the Zohar and the writings of the Ari’zal must be specifically in this manner. This
will suffice those of understanding.

(My father, our master, mentor and teacher [the Alter Rebbe] of blessed memory, whose
soul rests in Eden, received this teaching from the mouth of the Ray, the Maggd [of
Mezeritch] of blessed memory, with a full explanation, and this is how I heard it from his
mouth.)

Through all of the above we have answered the question of those who inquire regarding the
specific [kabbalistic] meanings of the words of the prayers. How is it that those who know
them do not become confused [and distracted] from the general intent? Rather, on the
contrary, the intent of the meaning of the words of prayer, as explained by Kabbalah,*
serves to strengthen the depth of one’s general grasp of the essence of G-d, as is known to
those who have tasted [the contemplation of the words of the prayers| in a particular
manner. However, for those who are novices,” it is best that at first they should delve in a
general way, until they become accustomed, little by little, to particular contemplation
[during prayer], specifically. This will suffice those of understanding.”

2 See Zohar Shmot 3a, Terumah 161b, V’Etchanan 264a.

% |n other words, if a general rule is lacking particulars, then it is not a general rule. The opposite is
likewise true, if a particular is lacking a generd, then it is not a particular of anything. The both are
necessary to any concept. What is understood here, however, is that both the particular contemplation and
the genera concept are necessary to any understanding. One who understands a multitude of particulars,
but is lacking the general concept which unifies them, cannot understand their depth or true point
whatsoever. The reverse is likewise true. One who understands the general concept, but is lacking its
particularswill only achieve a very shallow understanding, with no true depth at al.

“ Rather, even when heis studying the particulars, his entire intent and focus is to know G-d through them.
% That is, particular contemplation.

" This refers to those who are new to the methodology of Kabbalah and Chassidus, i.e. Hitbonenut
contemplation during prayer.

% In conclusion, it is clear that both general and particular contemplation are required. That is, the
particular contemplation should be completely directed towards the general point. In other words, one
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Chapter Five

After having explained the need to contemplate specifically in a particular manner, it follows,
of necessity, that one must know all the particular levels in all the details of the chaining
down of the wortlds (Seder HaHishtalshelut) of Atzilut, Briyah, Yetzirah, and Asiyah, so that one
may contemplate them. These particulars cannot be understood by everyone through the
general teachings [of Kabbalah and Chassidus|. Therefore, whatever needs explanation in
each detail, will all be explained in a special pamphlet', so that a person of understanding’
will automatically understand them and will know many other details’.

However, it is first necessary to introduce one more point (which also will be explained in
detail) of how Hithonenunt contemplation should be done. This is extremely necessary for all
those who truly desire closeness to G-d and do not merely seek to fulfill their obligations,
and deceive themselves [that they are thereby truly serving G-d] etc. As known, every
contemplation upon the G-dly matter of the creation of something from nothing, each
contemplation according to its place [in the order of things], includes two matters;

The first is the aspect of the sublimation of the “something” to the “nothing”. This begins
with the comprehension of the relativity of limited beings®, by understanding how their
existence is derived from the “nothingness”. This is brought close to the intellect through
various explanations and analogies and the like, until the truth of it becomes well settled in
his mind.

! This refers to the second part of this book from chapter 10-54, where the Rebbe explains all the details
upon which one should contempl ate.

2 In the original Hebrew “a person of understanding” is called by the term “Mayvin”. This means a person
who actively engages in analyzing a subject until he understandsit, i.e. Hitbonenut. These two words are
different conjugations of the same three letter root. Hitbonenut (Analysis) isthe act of understanding and a
mayvin is the person who understands.

% In other words, the Rebbe will explain al of the principles and particulars of the entire Seder
Hishtalshelut (Chaining down of the worlds). (This is as stated in the Rebbe’s introduction, that he “will
explain a summation of everything that is possible for a human being to bring close to his mind and
heart...Including all the particulars of the entire Seder Hishtalshelut”.) One who properly contemplates
and understands the second part of this book (in away of Tvunah) will aso come to understand things that
were not said outright. (He will even be capable of understanding particulars up to the 5™ power (and
more), as the Rebbe promises in the beginning of chapter 10.) It is for this reason that this book is called
“the Key to Chassidus” (see HaYom Yom).

* That is, one is to understand the properties and limitations of created beings, and understand how they
derive their existence and are totally dependent on the G-dly “nothingness”. More importantly, one must
redize that this relates specifically to himself. These are not merely abstract concepts, but relate to him
personaly, for heisnot outside of the equation.



The second matter is the aspect of the G-dly “nothingness” which creates him, and how He
[G-d] is totally separate, relative [to created beings|, since He has no limitations. This matter
is concealed from the eyes of the intellect and cannot be grasped completely. However, the
truth of it will, nonetheless, flash like lightning in his brain, so that he will glimpse it, as it is.
However, although it is in an aspect of concealment, it will be as true for him as if he saw it
with physical sight”.

This is the difference between the aspect of the “sight” of Chochmah, [and the aspect of the
“hearing” of Binah]. The sight of Chochmah, the Koach Ma”}’ (the power of “what”), is the
sight of the soul which sees, but not with tangible sight. Rather, it is a flash of intellectual
sight which is beyond complete comprehension. Therefore, the arousal which results from

it is nothing but the aspect of sublimation, which is the complete absence of awareness of
self.

The aspect of the “hearing” of Binah, on the other hand, comes with complete
comprehension, literally. This is to say that he comprehends how the “something” comes
into existence from the “nothing”, as explained above. The resulting arousal is a tangible
feeling of joy and good-heartedness. The more he grasps, the better he feels and the more
he delves into it, the more he grasps.

In contrast, the aspect of the “sight” of Chochmab is the opposite. The more he delves into
it, the more the G-dly “nothingness” which creates, becomes removed and astounding to
him. This astonishment over the awesome gap and absence of any comparison [between
G-d, who is beyond all limit, and himself], grows and grows, until he is bewildered and
consternated over it etc’.

According to the above, all those who contemplate in a particular manner [rather than a
general manner] will become [aware of] these two aspects through their contemplation; the
concealed® aspect and the revealed’ aspect. Accordingly, the arousal which is born of it [is
comprised of] two opposites; “His heart is worried within him”'’ because he comprehends
the astounding greatness of the G-dly “nothing” which creates, but he is [simultaneously]
joyful because of his thorough grasp of how all that exists comes into being.

This may be understood by example of one who contemplates in a particular manner into
the coming into being of the planetary orbits from the G-dly “nothing”, which comes about
from the aspect of the external vessels of Malchut of Malchut of Asiyah. In other words, he
comprehends how it is only from the external vessels and is merely a glimmer of a glimmer,

® G-d’s existence istrue for him asif he saw it, literally. However he cannot comprehend what it is that he
saw, since that remains conceal ed.

® The letters of Chochmah (723m) can be rearranged to spell Koach Mah (7 n2), meaning “the power of
‘what’”. This represents the aspect of the sublimation to G-d of Chochmah, as in the verse, “V’Nachnu
Mah — and what are we”.

’ Parenthesis of the Rebbe: (asit iswritten in Chassidic Manuscripts).

8 Thisis the delving into the G-dly “nothingness” which is concealed, as explained above.

® This is the delving into the created, and how they are created “something from nothing”, which is
revealed.

10 See Tractate Chagigah 13a



which radiates within the soul of the planet as it grasps that which gives it its existence.
Likewise, he understands how the angels of the world of Briyah, (“In which Imma (Binah of
Atzilui) resides”), comprehend the G-dly power of Malchut of Malchut of Atzilut which brings
them into existence. He grasps these concepts in a way of comprehension, and he becomes
aroused by the greatness of the Creator, and how they [the angels and planets| are constantly
sublimated [to Him], as stated, “And the hosts of the heavens bow down to You”, in their
orbits etc. However, the aspect of the G-dly “nothingness”, the essential creative force of
Malchut of Asiyah, is concealed from his grasp. However, it is automatically forced into his
comprehension, because the understanding of how the “something” comes into existence
has become true for him."" Furthermore, it is only comprehended in a concealed way,
specifically because of the astonishment over the total absence of comparison.

This is likewise so in the contemplation of the particulars of the world of A#zilut, in its lights
and vessels. For example, the contemplation on the light of Chessed of Malchut ot Atzilut, or
the contemplation on the light of Chessed of Chochmah of Atzilut, to understand how they
were emanated. This can be comprehended by way of analogy from how light is emanated
into revelation from its concealment in the essence'”, here below [in the physical world]. This
is also similar to how Moshe, “emanated from his spirit”", and the like. Furthermore,
although the emotive attributes (Mido?) of the world of A#ilut are only in the aspect of
sources,* and are separate from the G-dly influence as it is within Creation'’, he will,
nonetheless, comprehend how they come into being. However, the aspect of the true
“nothingness” which shines upon them from the light of the essence [of G-d]|, which
emanates them, cannot be grasped even through intellectual comparisons. Rather, it may
only be [grasped] in a concealed fashion, which is the aspect of the intellectual sight, which is
higher than actual comprehension and grasp. This is like the saying, “No thought can grasp
You”, which refers to the thought of Binah. In other words, this is the opposite of
comprehension'®, for the more he delves [into it], the more astounding will the essential light

11 See chapter 4, footnote 10. After comprehending how our entire universe is brought into existence by
only a glimmer of a glimmer of waste-matter from the lowest order of angels of the world of Asiyah, by
logical necessity, oneis forced to say that our entire universe is asnothing compared to it. Nonetheless, the
existence of these beings, and the G-dly creative force itself, remains concealed.

12 The analogies for this will be given later in chapter 19. In genera though, through understanding the
allegory, like the revelation of the light of the soul to enliven the body etc, one can then understand how
things are above.

3 Moshe “emanated” a spirit of prophecy to the elders. However, this was only an emanation and
revelation, rather than the essence of the spirit of prophecy of Maoshe himself. Thiswill also be explained
later at length, in the explanation of the “emanation” and revelation of the concealed.

4 That isto say, the sefirot of the world of Atzlut are still totally unlimited and undefined. They are called
by Sefer Yetzirah, “Ten sefirot without whatness”. That is, the sefirot of Atzilut are themselves undefined,
and are only the sources for what will later come into defined created existence. However, he will
comprehend the nature of thisaswell, aswill later be explained.

> That i, they are the source of the divineinfluence, but they, themselves, transcend Creation. Rather, itis
the light of Malchut of Atzlut which becomes invested within creation. The source of the light of Mal chut
of Atzlut, are these emoctive attributes of Atzilut (Zeir Anpin). The light of Zeir Anpin itself does not
become invested within creation, and is completely removed from it, remaining only as “the source”. This
will be explained at length in the second part of the book.

6 That is, comprehension means a total “something”, which is a completely concrete and tangible
description. The “Undefinable” is therefore clearly ungraspable in a way of comprehension. Rather, the
more one delves into it, the more astonished he will become.



of the Emanator be for him. The indication of this [type of arousal| is that a very great
aspect of sublimation is born [in him]"".

[From all the above]| we find, that of necessity the [opposite] aspects of sublimation and joy
which branch out and are born of the Chochmah and Binah [i.e. contemplation] of each
particular, specifically come together, as one. This is true of all Hithonenut-contemplation of
each particular detail, specifically. These two aspects'® are interdependent. If he has no joy
from the thorough comprehension of the “something”, then he will also not come to the
astonishment and sense of distance in his inability to grasp the “nothingness”. The degree
of his joy is, literally, commensurate to the degree of his sublimation, for his comprehension
of the created is commensurate to his astonishment at the separation of the Creator. This is
an important principle [which applies to] every Hitbonenut-contemplation, whether general or
particular.

(In contrast, if it appears to someone that he thoroughly grasps the aspect of creation, but he
is lacking in sublimation to the Creator, then, without a doubt, it is a certainty that he has not
grasped anything. Likewise, if someone imagines that he possesses the aspect of sublimation
through the realization of the wondrousness of the Creator, but he does not thoroughly
comprehend the manner of how [everything] has come into being, it is a false imagination
and he has no sublimation whatsoever. These two are interdependent and commensurate to
each other, for the above mentioned reason. This is known to all those who have tasted true
Hithonenut, and do not at all delude themselves. This is likewise understood by those who are
accustomed to the teachings of Chassidut from their youth. However, a great many people
delude themselves in all this, in many different ways etc.)

End of Chapter Five

! In other words, according to the depth of his delving into this aspect of the sight of Chochmah, the more
astounding and removed the essence of G-d will be for him. The more astonishing it is, the more
sublimated will he be to the essence of G-d, as explained previoudly.

18 This refers to the aspect of the sublimation and the joy, which are born of the particular contemplation.
These two aspects, the Chochmah and the Binah, are interdependent, and therefore the sublimation and the
joy are also interdependent.
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Chapter Six

The statement', “Weeping is affixed in my heart on this side and joy on that side”, is well
known. This is to say that one must prepare his soul for the general knowledge of the
chaining down (Hishtalshelu?) of the Infinite Light in the worlds of ABY”A4% until his soul
becomes a fitting receptacle for this. This can only come about through these two matters
of weeping and rejoicing. For, although they are two opposites, nonetheless, they come
together, literally as one, specifically from the same contemplation. It is specifically through
this that his soul becomes well prepared, so that the comprehension of the particulars of the
Infinite Light in the worlds of ABY "4 become embedded in the essence [of his soul].

If either of these’ is missing, in other words, if there is one without the other, [then it is
certain that nothing has become embedded in his soul]. Even if it appears to him that both
are in his heart, but they are not within his soul truly and deeply, but only in an external,
passing way, this is a sure sign that nothing has become embedded in his soul, except from a
very great distance’. With the slightest opposition, such as being greatly occupied” or from
an increased sense of self and ego, it’ will be completely uprooted from his heart.

As is known, the explanation of these matters is that pleasure and joy are in Chochmah and
Binah. Pleasure is in Chochmah (insight), and joy is in Binah (comprehension)’. (As is known,

! See Zohar 11, page 255a, Zohar 111, page75a, aso see Tanya, end of chapter 34.

2 Thisis an acronym for the worlds of Atzlut, Briyah, Yetzirah and Asiyah.

3 Joy and weeping (love and fear)

* That is to say, without both of these aspects, it is certain that his perception of G-dliness was only from a
very great distance, if at al. It isnecessary for both of these aspects, Joy and weeping (or love and fear) to
be present, in order to come close to G-d. These two, love and fear, are called, “Trayn Gadfin D’Parchin
L’Eiylah — The two wings which fly upward”. That is, these are the two wings which bring one close to
G-d. However, just as the two wings of a bird must be equal in proportion to each other for flight to occur,
so too, these two must likewise be proportionate to each other. Furthermore, the strength of the wingsis
what determines the heights to which the bird may soar. Likewise here, it isthe strength and depth of these
two aspects which will determine how close one may come to G-d.

5 Such as, in matters of securing a livelihood. ..

® That is, with the slightest opposition, the little bit of love and fear that he possessed will be completely
uprooted from his heart. Thisis because they were not embedded into the very depths and essence of his
being inthe first place. Because of this, it is possible for him to forget about the Creator.

" As explained previously, Chochmah is the seminal flash of insight and understanding into a subject
matter. However, the seminal flash of insight itself (the Omek Hamoosag) is beyond concrete grasp and
comprehension. Nonetheless, the “grasp” of this depth produces the effect of sublimation to the depth of
the concept being studied. In other words, his self is so involved in the grasp of the concept that he is
unaware of himself. When he grasps this depth, the effect is a totally sublime pleasure and bliss. In
contrast, Binah is the aspect of concrete comprehension, in the way of a “something”, which is felt. The



this is the difference between Shabbat and Yom Tov*) The comprehension of the intellect
gives rise to joy, that is, the joy of the soul. This is as stated’, “The mother' of the children
rejoices”. Moreover, as is known, the primary source of joy is specifically in G-dliness, as
stated'!, “They will rejoice in You”, specifically.

Now, we explained previously in regard to the comprehension [of Binah], that “no thought
can grasp Him”. Quite the contrary, He is astounding in the great degree of His separation.'
This is the aspect of the Koach Ma”h (the power of “what”) of Chochmah, [in which the
perception] is concealed, as explained above. This being the case, it should be the opposite;”
that joy is not into G-d’s essence. For, as soon as he comprehends it, it can no longer be
His [G-d’s] true essence, but rather only an aspect of how He restrains'* Himself in order to
bring the created into being. Accordingly, Chochmah, which is the aspect of “nothingness”, as
previously explained, is where it would be fitting for the joy of “we will rejoice in You” to
exist. However, this is not the case, for as is known, sublimation, which is the opposite of
joy, 1s specifically in Chochmah, while joy is in Binah.

Rather, as is known, the explanation of this is that everything contains its opposite.
Moreover, although it is revealed as its actual opposite, from this [fact] itself we see that its
whole force is only due to the opposing force.” Furthermore, the strength of the opposing
force is [always] commensurate to the strength of its opposite, literally. If so, they are
literally as one.

effect of this concrete comprehension is Joy which is different from the peaceful bliss of pleasure. As
opposed to pleasure, which isan internal, inward feeling, joy is an outpouring of happiness, which spreads
out into other matters.

8 Generally, Shabbat is called Kodesh — Holy and Separate. That is, it is a thing unto itself. On Shabbat
one does not interact with the world, but rather, it is a day of interaction with G-d. Furthermore, it says,
“You shall call Shabbat pleasure”. This then is the relationship between Shabbat, Chochmah, and pleasure.
In contrast, in regard to Yom Tov (the Holidays) it is stated, “You shall be joyful on your holidays”.
Furthermore, on the holidays one is permitted to do various types of labor and interaction with the world,
such as cooking etc. We therefore understand the relationship between Binah, which is the aspect of Joy,
and Yom Tov. Thiswill al be explained in greater detail in chapter 26.

° Psalms 113:9

19 Chochmah is called Father, and Binah is called Mother. This is because it is Chochmah which provides
the seminal flash of insight and intuition, while it is the brain of Binah which develops that seminal flash
into a full blown concept. Furthermore, as explained, it is from Binah that the “children”, i.e. the emotions,
are born.

1 See the Amidah prayer for the holidays.

12 In other words, we previously explained that regarding G-d’s essence, the thought of Binah can have no
grasp of it. It is only the perception and “sight” of (the Koach Ma”h of) Chochmah which can have a
glimpse of the truth of G-d’s essence, but only in a concealed way. How, then, can we say, “We will
rejoice in You”, signifying a comprehension of the aspect of Binah into G-d’s essence?

31t should be the opposite, i.e. that joy is from the aspect of Chochmah, which has a glimpse into the
essence of G-d. In Binah, as soon as he has a comprehension of it, it can no longer be the essence of G-d,
since comprehension is absolutely defined and limited. The above statement, “we will rejoice in You”,
which refers to the comprehension of Binah, istherefore not understood.

% Tzimtzum. Thiswill be explained in chapters 12 and 13.

13 For example, pleasure and pain are two opposites, but they are the very same power, aswill be explained
momentarily. For example, the pleasure one has in a certain thing will be the pain at his separation fromit.
They are literally commensurate to each other. Therefore, it is specifically from the opposite of pleasure,
which is pain, that we can actually gauge how much pleasure a person hasin something.



An example of this is pleasure and pain. Commensurate to the degree of a person’s pleasure
in something, will be the degree of the arousal of pain, which is the absence of the pleasure
which opposes [the pain]. This takes place should something stand in opposition, to negate
that pleasure, since that is its opposite'’. The opposite is true as well. The degree of his
pleasure in something cannot be recognized except through the degree of pain he has when
that thing is missing'’. We see that this is literally one force, except that it divides into two
equal lines which are literally in equal balance to each other. The one side will not be
stronger than the second, even to the amount of “the thorn of a Yud™".

The same [principle] applies to joy and weeping'’. To the degree of his joy, which is a felt
and revealed pleasure when G-dliness is revealed in his grasp, as explained above, so will be
the degree of the second side,” which specifically comes out of it and from its power. This
[second side] is the weeping over the lack of revealed light in his soul, because G-dliness is
concealed [from him], until he literally despises his life.

The more one has tasted the flavor of Divine pleasure with rejoicing, the more embittered
will he be in his soul from its opposite. Likewise, the opposite is [also] true. From the
degree of the depth of his bitterness and weeping, that he despises his physical life, is the
strength of his pleasure and joy in G-dliness recognized. This is the gauge for the measure of
its strength. This is because these two lines are counterbalanced with absolute equilibrium, as
explained above. This, then, is the meaning of “Weeping is affixed in my heart on this side
and joy on that side”, with equal measure, literally.”'

Likewise, even higher than this is the aspect of the concealed pleasure of Chochmah. 1t is
from this, (the depth of his pleasure which is concealed in his essence,”) that the aspect of a

16 Commensurate to one’s pleasure in any given thing will be his pain at the lack of this pleasure. The lack
of the pleasure comes about because of some kind of opposing force. So, for example, one’s pleasure in
living is not revealed until an “opposing force” comes to bring his life to an end (G-d forbid). It is
specifically then that his pleasure in living will become revealed through the revelation of his pain in its
opposite. For example, one does not realize how much he appreciates and enjoys breathing until he can no
longer breathe. Thisis not to say that he did not appreciate and ddight in breathing before, only that
usually heis unaware of it. What revealsit, isits opposite, the opposing force. From this we see that the
pleasure in something and the pain when it is lacking are literally commensurate to each other. According
to how much pleasure he takes in any given thing that will be the amount of pain at the lack of it.

7 See the previous footnote, and the example of how one’s appreciation of life becomes revealed only
when there is some opposing force threatening to remove hislife (G-d forbid).

18 That is, the two sides of the “scale” are absolutely equal, and one side will not “outweigh” the other, even
the dightest amount.

19 This refers to the statement quoted at the beginning of this chapter, “Weeping is affixed in my heart on
this side and joy on that side”. These two sides are literally commensurate to each other, as will now be
explained.

% Thisrefersto the pain at the absence of revelation of G-dliness.

2 All of the above refersto the joy and pain which are born of Binah comprehension. The Rebbe will now
discuss the aspects which are born from the pleasure of Chochmah.

# Just as with any other great pleasure, one’s entire being is completely invested into it, i.e. he is
sublimated to it, to the point where he is aware of nothing but it. Here too, when one is having a flash of
insight, and specifically a flash of the Truth of G-d, although the pleasure itself in this is a concealed
pleasure, he is totally unaware of himself but rather only of the object of his pleasure, in this case G-d.
This is the sublimation which is borne of the concealed pleasure of Chochmah (which is called Eden -
pleasure).



total and complete sublimation of himself comes. Therefore, its opposite, which is born of
its strength, is the matter of casting his soul® against anything which opposes this. For, this
is included in the aspect of his ego™. In other words, he will despise his life with total and
true negation of self”, as in the verses, “Who [but You] do I have in the heavens? And
beside You I desire nothing on earth. My flesh and my heart fail: but G-d is the strength of
my heart, and my portion for ever.” For, these two lines are [literally] on equal balance, as
explained above. This will suffice those of understanding.

Now, there is [an aspect of] weeping which is even higher than this*. This comes about out
of the lack of comprehension [into G-dliness] because [G-d] is so absolutely and awesomely
beyond any relativity [to him] since the vessel of his brain cannot contain it”. This is like
how, “The eyes of Rabbi Akiva flowed with tears™ because of the deep secrets which the
vessel [of his brain] could not contain. This is the aspect of the astonishment at the
“concealed of all concealments”, i.e. literally the Essence of the Infinite Light (A#zmoot Obr
Ein Sof), which is beyond comprehension whatsoever. On the contrary, the more one delves
into it, the more astonished he becomes, as previously mentioned. Specifically from this his
heart becomes [filled] with consternation and he weeps. This only comes because of his
immense pleasure and desire to comprehend, which he is incapable of doing.”

% With complete salf-sacrifice.

% Thisisto say, his very ego and sdif is invested in this to the point that this itsalf is his ego. Therefore,
anything which opposes it brings out his essential self and ego in opposition. Just as when a person’s ego
or sense of sdlf is threatened, it comes out full force against this opposition, here too, when his “ego”, i.e.
his total sublimation, awareness and pleasure in G-d, is threatened, his entire self comes out in opposition
toit. Another explanation of this can be understood from an entirely different angle. That is, his ego and
sense of sef itsdf is in opposition to this total sublimation to G-d. Therefore, because of his tota
sublimation and pleasure in G-d, he will be pained by any awareness and sense of sdlf, to the point where
he will literally despise anything aside from G-d, including himself. Thisisto say, he will be pained at his
very existence and awareness of sdf. His solerefuge and desireis awareness of G-d, which isits opposite.
% This is to say, his entire self and “ego” is invested in G-d and the revelation and awareness of G-d, to the
point where he will do anything for G-d, even to the point of death. His entire life will be invested in
revealing G-d everywhere and in everything, for he will despise anything and anywhere where this
revelation is lacking. To him, G-d is everything and without G-d everything is clearly worthless and
Eurposel& as portrayed by the verses which the Rebbe quotes.

® That i, it is higher than both of the two levels mentioned above.

" Thisis to say, because he is a limited creation, by the very definition of his existence the vessdl of his
brain cannot contain thoughts of the essence of G-d. As soon as he does comprehend, it is certain that this
is not the essence of the Creator, about whom it states, “No thoughts can grasp Him, whatsoever”. Because
of this his weeping is immense and is caused by his very existence. In the previous level, these tears are
lacking and instead there is only a total sublimation of himself to the G-dliness vested in the concepts
which he grasps. There, his tears come about from anything which separates him from this awareness.
However, on this higher level, his tears are the result of his very existence. That is, in the previous level,
his grasp is of the “something of the nothing” which is the external aspect of Chochmah. Here though, his
grasp is of the inner aspect of Chochmah, the “nothing of the nothing”, which only arouses absolute
astonishment and sublimation.

% See Zohar Vayera98b

% |n other words, his tears come about because of his limitations and his limited existence, and he weeps
over the fact that he cannot grasp the essence of G-d. These tears prove that the other side of the coinisan
absolute and total pleasure in G-d’s essence. It isfor thisreason that he cries. According to the depth of
his tears is the depth of his pleasure into the essence of G-d. They are commensurate to each other, as
explained above.



As is known, this” is the principal receptacle for the aspect of insight into the secrets of the
Torah. This is as explained elsewhere regarding the statement, “The secrets of the Torah are
only given over to a person whose heart is worried within him” *'. However, were he to
comprehend the actual Essence of the Infinite Light, then there would be a matter of joy
into His (G-d’s) essence.”” Now, although the revelation of this G-dly pleasure comes in a
completely felt way”, nonetheless, its source is in the essential pleasure which is concealed
from him™. It is from this [pleasure] that the opposite comes forth, which are the tears at
the wonderment and separation of G-d and the lack [of comprehension of Him], as
mentioned previously. For, these two poles are also in equal balance, literally. That is to say,
according to the degree and strength of the great and immense pleasure he would have in the
Essence of G-d were he to actually comprehend Him, accordingly, it’s opposite will be
present, which is the deep weeping when the vessels of his brain cannot comprehend [Him],
as explained above. This will suffice those of understanding.

We, therefore, find that the order of the levels of “a thing and its opposite” is as follows:
[First is] the joy and happiness from a revelation of G-dly light which is actually
comprehended‘%’r’. The opposite which comes from it, is the weeping over the concealment
or opposition to this.

Higher than this, is the aspect of the concealed pleasure and joy, which is in the Koach Ma”h
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of Chochmah into the essence of the G-dliness which brings [everything] into being™. Its

% Thisrefers to theworry and pain at the lack of comprehension of G-d’s essence specifically.

3! See tractate Chagigah 13a

%2 As in the verse stated previously, “We will rejoice in You”, literally.

# Thisrefersto the tears, which result from the same power of pleasure. These tears come in a completely
felt way. That is, he truly feels himsdlf and the limitations of his existence. He feds himsdf to be atotally
defined and limited “something”. It is specifically because he is aware of his own limited existence that he
is aroused to tears. For how can a limited being contain and comprehend the Unlimited Being?
Furthermore, the more he comprehends, the more he realizes the extent of his limitations, which arouses
even greater tears because of his great pleasure in the essence of G-d, which he is incapable of
comprehending. However, it is specifically this which will cause an arousal from Above, to bestow this
comprehension upon him. Thisis as explained that the Yesh Ha’'Amiti — the True Something (G-d) only
dwells within the Yesh Gamur — The complete something (a person such asthis).

% That is, the tearsinto the Essence of G-d are totally felt and revealed, however, its source is the pleasure
into G-d’s essence which is totally concealed.

% As explained in Kuntrus HaHitapa’alut, this is the aspect of the emotions which result from the
comprehension of the external explanations, such as the order of Creation (Seder Hishtalshelut). Here, he
comprehends with a complete grasp, the aspect of how Creation is created, and how it is conducted etc.
This understanding arouses his emaotions of joy, in arevealed fashion, as explained above. When thereis
opposition to thisrevelation, heis pained, which is the opposite of the joy and comes out of it. (Thisisthe
arousal of the Neshamah level of the soul.)

% Thisis the aspect of Ma 'amik in which he delves into the depths of the concept, grasping one depth after
ancther. (This is when he grasps the Omek Hamoosag, mentioned previously.) Here, the arousal is
because he senses and perceives the essence of the G-dly light which is enclothed in the general point of the
concept. In other words, with the eye of his mind he perceives the essence of the G-dly light which creates
the entire chaining down of theworlds. Thiscauses atota sublimation, i.e. theinvestment of his entire sdlf
into this depth. This comes because of the concealed pleasure which isinvested in this comprehension. Its
opposite, which is born of its strength, isthat he will despise hislife and sense of self, and everything aside
from G-d. (Thisisthearousa of the Chayah level of the soul)



opposite power is that he despises his own life, and the life of anything other than G-d, as in
the verse, “Who have I in the heavens...”

Even higher than this is the aspect of the essential pleasure and joy specifically into the
Essence of G-d.”” This is like the statement, “They will rejoice in You”, literally, in a
revealed way™. Its opposite power comes forth when the vessels of his brain cannot contain
this. This causes him to weep. (This is like the weeping of one who is separated from
someone he truly loves with his soul. For example, [regarding the love of] David and
Yehonatan, [it states,] “He loved him as one loves his own soul”. [Therefore, when they
were forced to separate| it is written, “They kissed one another and they wept”. This
[weeping] comes as a result of the strength of the abundant love and great pleasure they have
when they are together as one. There are many more examples of this.)

All the above, answers the previous matter concerning the fact that joy is in Binah and
pleasure is in Chochmak’”. Although the comprehension itself is into a restrained revelation
(Tzimtzum) of G-dly light, which he [is capable of] comprehending, nonetheless, the source
of the joy" reaches into the essence of G-d, specifically, just as the souls in Gan Eden literally
derive pleasure from the ray of the Divine presence (Zeev HaShechina)*'. [Even though] their
comprehension too, comes in a restrained, limited fashion®, as is known. This then is the
meaning of “We shall rejoice in You”, specifically. That is, “Joy on this side”, and its
opposite which results from its force is the “weeping”, as in the three above mentioned
levels”. These two poles are exactly equally balanced, as mentioned above.

This also is the meaning of the verse™, “[Because thou wouldst not serve the L-rd thy G-d]
with joyfulness and gladness of the heart, because of the abundance of all things”, i.e. with
comprehension into He who brings [everything] into being.” Similarly, [it will thus be*] in

3 Thisisthearousal of the Yechidah level of the soul, and is specifically into the Essence of G-d, in how
G-d Himsdlf is.

% That is, thisisthe joy into G-d’s essence from the actual revelation of Himself, as explained above.

% The question asked previousy was as follows. We said that joy is in Binah while pleasure is in
Chochmah. However, the verse states, “We will rejoice in You”, referring to a joy into G-d’s very essence.
How is this possible in the comprehension of Binah about which it states, “No thought shall grasp you”?

“0 That is, the joy which results from his comprehension is specifically into the essence of G-d. Thisis
evidenced by its opposite power which becomes revealed, which is the outburst of weeping from the fact
that the vessdl of his brain cannot contain atrue grasp of G-d.

*! See tractate Brachot 17a

“2 \Which explains how there can be different levels of Gan Eden.

* Thisisto say, asthe world is now, the revelation of G-d isin alimited constrained fashion, therefore the
side of these two poles which becomes revealed in him, isthe weeping. This revealed side is equa to the
concealed side, which is the joy into G-d’s essence. However, in the future, when G-d will be revealed,
then this joy will become revealed and the weeping will become concealed. Nonetheless, they are
commensurate.

4 Deuteronomy, Ki Tavo 28:47

> The Hebrew text of this verse is, “? 2171 229 MW mAYA TRI9X 7 DX N72w & wx nan”. The simple
explanation of this verseisthat it is a rebuke for not serving G-d in times of abundance. However, it can
also be understood that one’s joy in serving G-d should surpass everything — Kol. The numerical value of
the word Kol — 93, is 50. This refers to the 50" gate of Binah which is the comprehension of the depth of
everything in creation (the entire seder hishtalshelut) and is the highest level of understanding. However,
this verse is teaching that one’s understanding must surpass even this, and reach deeper than the depth of
created existence, to understand the Creator Himself.



the future, as is written'’, “We will behold G-d eye to eye” and,* “On that day it will be said,
this is our G-d”, in the second person”. Then, [on that day] “We will rejoice and be glad in
Him” specifically, as is known. This will suffice those of understanding,

However, [in the state of the world as it exists] now,” all of this bursts forth and comes out
specifically through its opposition. [Therefore, what becomes revealed is] specifically the
opposite, which is the “weeping on this side”. [This is revealed] all the way to the highest
levels™, as stated”, “They shall come with weeping”, speciﬁcally“. Likewise it states™, “He
who goes weeping on his way, [bearing a bag of seed, shall come back with a joyful shout,
carrying his sheaves|””. However, in time to come there will be laughter™, as stated’’, “Then
shall our mouths be filled with laughter”; and as explained elsewhere regarding the matter of
the joust [£enigya]™. This is likewise the explanation of the verse”, “Thou art our father”,

that’ “this refers to Yitzohak”, that this Tzchok (laughter) will come about in the future®'.

“® That i, in the coming redemption the very essence of G-d will be openly revealed.

*” Numbers, Shlach 14:14

*® |saiah 25:9

9 This word “Zeh — this” is only used in the second person, i.e. when something is revealed and
immediately perceivable.

* Thisisreferring to thetime of exile (Galut), in which G-d’s essence is concealed from us. ..

*1 Right now during exile, when the essence of G-d is concealed, what actually is revealed are limitations.
These limitations are the opposite, and therefore bring forth the opposite power of the joy. That isto say,
while the joy in G-d’s essence is concealed, its opposite, the tears at its concealment is reveaed.
Furthermore, thisistrue on all levels of created existence. For, dl created existenceis equally distant from
G-d’s essence. For example, two objects, one of which is thousands of miles wide, and the other of which
is one millimeter wide, are both literaly equal in relation to an absolutely Infinite being.

%2 Jeremiah 31:8

3 However, as mentioned previously it is specifically these tears which prepare one, making him into a
fitting receptacle for the actua revelation of G-d’s essence.

> Psalms 126:6

*® This verse also indicates how it is specifically the tears during exile over the concealment of G-d’s
essence which will bring about the redemption, in which G-d’s essence will be revealed. For, as explained
above, they are completely commensurate to each other.

*j.e Joy

* Psalms 126:2

%8 See Vayikra Rabba 13, 3. It is stated that in the future there will be a “joust” between the Shor Ha ’bar —
the Giant Ox, and the Leviathan, and that this joust will bring the righteous much pleasure. The Shor
Ha’bar will gore the Leviathon with his horns, while the leviathan will daughter the Shor Ha bar with its
fins. It is explained that this refers to the “battle” which will take place between the animal soul and the
Divine soul, i.e. the physical and the spiritual. The two will “slaughter” each other. The Hebrew word for
slaughter can also mean to “uplift”. That is, the two will cause each other to be uplifted to a higher level
than they are at the moment. That is, right now the spiritud (revelation of G-d) and the physica
(concealment of G-d) are opposites and do not dwell together. Through this “battle” they will both be
uplifted so that they do not contradict one another. Then, at that point, G-dliness will be revealed, in the
Ehysical world. Thisisthe also the explanation of how the lights of Tohu will enter the vessels of Tikkun.

° |saiah 63:16

%0 See tractate Shabbat 89b

® The word Yitzchak (the name of the second forefather) means, “I will laugh” in the future tense. This
refers to the laughter in the time of revelation which follows the tears of the time of concealment during
exile. Specifically at that time, we will address Yitzchak as “our father”.



That is, it will come out from its opposite, which is the weeping that there was during the
time of exile,” as is known.

Based on all this we may understand the true reason why the midnight prayers of Tikkun
Chatzo?” are specifically done through tears. This is advantageous for the soul, allowing one
to pray [the morning service| with a revelation of an essential pleasure [in G-d], as in the
verse, “We shall rejoice in You” etc. and although the weeping during the midnight prayer of
Tikkun Chatzot are simple tears shed over “the sins of one’s youth”™ and the like,
nonetheless, about this it states”, “My tears were my bread day and night”. [“Day and
night”] refers to the recital of the Shewa” and the [Amida] prayers of the morning and
evening®. ‘This is because his tears over his distance, which are caused by his sins and
transgressions, rectify the aspect of the source of the sin [itself]”. This [source of sin] is
specifically the casting off of the yoke of Heaven,” and the aspect of the exile of the Divine
Presence, which comes in a particular manner in each G-dly spark’’. These tears rectify and
remove the blemish completely, and awaken above the aspect of the weeping which
opposes’' and which comes out of its opposite power, which is the essential joy, mentioned
above. This [joy] will radiate within his G-dly soul during the Shema recital and the prayers
etc. and will, literally, become as bread for his soul”.

%2 | n other words, commensurate to the tears during the time of exile and concealment will be the joy during
the time of redemption and revelation. They are equal. Furthermore, it is specifically the tears of exile
which will bring about the joy of the redemption. Just as one who is not pained at the absence of
something does not have pleasure in itsrevelation, one who is not pained by the concealment of G-dliness
during exile will not be joyful at the revelation of redemption.

% This prayer bemoans the exile and the destruction of the holy temple in Jerusalem. This prayer is
specifically said tearfully. It is explained that it is specifically these tears over the exile which enable one
to pray the morning prayers with joy and G-dly pleasure. (The morning prayers should specifically be
recited with joy.)

% This generally refers to all sins, but more particularly to the sin of wasteful emission. However, the
reason he weeps is because through his sins he separated himsdlf from G-d and G-dly revelation, as stated,
“Your transgressions are what separates you”.

% Psalms 42:4

8 “Hear ‘o Israel, the L-rd our G-d, the L-rd is One”’

® Thisisto say, the tears during the midnight prayer of Tikkun Chatzot are “my bread” during the morning
and evening prayers.

® This is also as explained elsewhere that, “One who washes his face with his tears rectifies the image of
G-d which he blemished”.

% This is to say, the source and root of all of one’s transgressions is the fact that he has essentially cast off
the yoke of Heaven, (as explained in Derech Chayim, also authored by Rabbi DovBer of Lubavitch). The
subsequent transgressions are only a byproduct of this underlying problem. His tears over this, and over
the fact that he hastotally separated himself from G-d because of his sins, and his acceptance of the yoke of
Heaven upon himself, will rectify all of his sins at their source. That is, he now places upon himsef the
yoke of Heaven, and truly repents.

©j.e In each G-dly soul

™ That is, these are the tears about his own personal limitations and separation from G-d, which were
mentioned above. These higher tears come out of his essential joy and pleasurein G-d’s essence.

2 The simple explanation of thisis that because of his great bitterness, his tears were considered to be like
bread for him, tofill hissoul. In other words, the nature of one who is greatly pained over the lack of the
revelation of the love of his soul, like a son towards his father or a father towards his son, is that tears of
weeping are beneficial to him and act as a catharss. These tears bring his concealed pain out into
revelation, and they satiate him, like bread. The deeper explanation is that this “bread” refers to “the bread
of Torah”, which he studies day and night. (Similarly, this includes the “the Shma recital morning and
evening”, that is, day and night.) This is understood from the explanation of the verse, “This is my comfort



[On the other hand] the casting off of the yoke of Heaven is its opposite, which is the
opposite of tears. This is like the verse”™, “He blesses himself in his heart, saying, I shall have
peace, though I walk in the stubbornness of my heart”’. This is like a servant who rebels.
His rebelliousness and [the fact] that he has cast off the yoke [of his Master] is the main
problem and is the source of anything that he will do against the will of his master””. About
this it states”®, “The foolish afflict themselves on account of their sinful ways’' and their
iniquities.” “[Now, the iniquitous are those who are rebellious”, ™ who cast off the yoke of
Heaven. Although they afflict themselves for their sins, and the sins of their youth, how will
it help,” because,” “Their soul abhors all manner of food” [which refers to the bread] of
Chochmah, as mentioned above®. [This is] the opposite of the pleasure which surely enlivens
one’s soul””. The verse then continues®, “They reached the gates of death”, as in the verse™

bl b

in my poverty, for Your word has revived me”. The explanation is asfollows. Heiscomforted in hispain
and anguish, which is the bitterness of his soul because of his poverty. Now, “there is no poverty except
the poverty in G-dly knowledge”, i.e. the knowledge and recognition of his Crestor. Heis lacking in this
because his soul is completely empty from any G-dly light and life, like a poor person whose soul is
completely empty of physical life, as is known that “the impoverished is considered like a dead person”,
literally. This then is his comfort in his poverty, “for Your word has revived me”. This isto say that the
words of G-d which are in the “Torah of Light” enliven his soul with a Divine life force, literdly. For,
commensurate to his anguish of the physical world, will be his pleasure in the words of the Torah.

3 Deuteronomy, Netzavim 29:18

™ Thisisto say that even after hearing the “curse” mentioned in the first part of the verse, heis defiant and
insists on straying after his own heart’s desires, againg the will of his Master. He casts off the yoke of
Heaven completely, thinking that nothing will happen to him. (The following verse continues, “The L-rd
will not spare him, but then the anger of the L-rd and His jeal ousy shall smoke against that man, and all the
curses that are written in this book shall lie upon him, and the L-rd shall blot his name from under
heaven.”)

" Thisis analogous to a slave who rebels against his master by displaying impudence and gall before him,
asif heisnot hismaster at al. In the eyes of the master, thisis worse than any transgression of a command
that the dave may fail to do. Thisisthe genera reason why the servant removes himself from the rule of
the master. Although, as of yet, he may not have done so, nonetheless, his soul is prepared to cast off the
yoke of his master completely, at any opportunity. Furthermore, it is this rebelliousness which is the
foundation and underlying cause of any and all of the particular transgressions that the servant may do.

"® Psalms 107:17

" The “sinful way”, is the casting off of the yoke of heaven, which is the path which leads to sin. One who
ison this path will sin asaresult of being on this path. Therefore, the Rebbe explains that this verse (both
in our text and in Derech Chayim) isreferring to thistype of fool. These are people who fast and are full of
remorse over individual sins, but who have not yet rectified the foundational source of their sins, which is
the casting off of the yoke of Heaven. Thisremorse and self affliction is, therefore, not effective in helping
them.

'8 See tractate Y omah 36b

" That is, the sdf affliction for the particular transgressions will not help them unless they rectify the root
of the problem which is the casting off of the yoke of Heaven.

% Psalms 107:14

8 See footnote 70. In other words, because their tears are not over the casting off of the yoke of Heaven,
and they are not pained over their separation from G-d, it isclear that thisisnot their true desire. If it was
their true desire, they would take pleasure in the toil of Torah study, for the reason mentioned above.

8 |n other words, although they may regret their sins, because their sins have become “a whip with which
to smite them”, they do not truly desire to come close to G-d. They therefore do not take pleasure in the
toil of Torah study, the “bread” of Chochmah, which satiates and enlivens the soul. In other words, their
tears cannot be rectified through Torah study and closeness to G-d, for this is not what they are pained
about. The main point is that one’s desire must be to come close to G-d, and his pain should be at his
separation from G-d. Any ulterior desires will not lead oneto G-d, and will not help him at dl.



“|See I have set before you this day] life and good” which is the joy and good heartedness,
from the aforementioned essential pleasure. Its opposite is “the death and evil” through
casting off the heavenly yoke®.

Now, it is specifically the tears during the midnight prayer of Tikkun Chatzot which is the
foremost preparation for one’s soul to stand in prayer with all of the aforementioned matters
of the three of levels of “weeping from this side...etc.”® [However] if not®, he will delude
himself in one of these ways. FEither he will have weeping alone, or joy alone, or [he will
have both but] they will not be true, to their depths. This is the sign that the G-dly light has
not touched his soul except from a great distance. This is like the Sod™ of the exile of the
Divine Presence in the collective souls of Israel”. (This, then,” is the main source and
general reason for those who constantly fall from their levels of Divine pleasure and joy,
without it being established whatsoever. With the slightest resistance and opposition the
“Ropes that bind” [him to G-d] become completely uprooted from his heart.” This is as
mentioned above regarding the verses, “The foolish afflict themselves...Their soul abhorred
all manner of food...etc.”” Therefore, whoever truly desires closeness to G-d should
constantly make a great preparation within his soul during the midnight prayer of Tikkun
Chatzot, and with the aforementioned matter of “weeping is affixed in my heart on this side
and joy on that side”. He should not delude himself, thus literally freely destroying his
soul”. This will suffice those of understanding’.)

8 Psalms, 107:18. The entire verse is, “Their soul abhorred all manner of food; for they came near the
§ates of death.”

* Deuteronomy, Netzavim 30:15. The entire verse is, “See I have placed before you this day the life and
the good and death and evil”.
% Thisisto say that a person has two options. When one casts off the yoke of Heaven, the automatic result
is that he will be lead down a path to spiritual death, literaly. The opposite is true when one places the
yoke of Heaven upon himself. He is then choosing the “life and good”.
% As mentioned in the beginning of the chapter, these two aspects, the “weeping” and “joy” are
interdependent. However, here the Rebbe states the prerequisite for achieving this. That is, one must first
accept upon himself the yoke of Heaven. If he has not accepted the yoke of heaven upon himsdlf, then he
will not have thislove and fear during prayer.
8 That is, if heis lacking the acceptance of the heavenly yoke, then he will either delude himself that heis
“&)erceiving” G-dliness, or he will have only one side of the coin, without the other etc...
8 «Mystery” or “Secret”
% In other words, during the exile G-dliness is only perceived from “afar” in an external encompassing
manner. One’s faith does not permeate his being and although he does believe in G-d, it is external to his
actual conduct and immediate perception. The ultimate intent is to bring these encompassing lights of
G-dliness so that they permeate one’s being, in a revealed and inner manner.
% This lack of preparation. ..
! Thisis to say that with the slightest opposition to his elevated spiritual level, such as involvement in his
livelihood or a greater sense of self (due to receiving honor etc.), his connection to G-d will become
uprooted from his heart, and he will fall from his elevated level of awareness. Thisis only because of a
lack in the aforementioned preparation.
2 As mentioned before, because they are lacking the acceptance of the yoke of Heaven, al their toil and
efforts arefutile, since they will surely fall and return to their previous ruined state.
% Another explanation for the Rebbe’s usage of “freely” here can be as follows. “He should not delude
himself alowing his soul to be destroyed, by freeing himself [of the yoke of Heaven]”.
% 1t is therefore clear that this is a prerequisite to revelation of G-dliness and closeness to G-d. It is
necessary for one to accept the yoke of Heaven, and to do this on a constant basis, specifically during the
midnight prayer of Tikkun Chatzot.



(From all of the above we also may understand the reason for the great principle, [which was
said] in the name of the Maggid of Mezritch of blessed memory. [That to] naturally [have a
dominance of the] “black gall”” is a preparatory receptacle to the attainment of true pleasure
through self-sacrifice in “one’™, and for the reception of all the secrets [of the Torah]. All
this is explained in Kuntrus [HaHitpa'aluf] at length. This will suffice those of understanding.)

End of Chapter Six

% The nature of the “black gall — Marah Shchora” is that, by nature, one feels lowly and humble. Such
people tend to be serious and studious by nature. In contrast, when the “white gall — Marah Levana” is
dominant, a person tends to be lighthearted by nature, which is the opposite of the serious, lowly person. It
is explained in Derech Chayim that the nature of the “white gall” is equal to one who casts off the yoke of
heaven, and that thisis amost as bad as those who intentionally rebel against G-d (apikorsim). Thisis
because, due to hislighthearted nature, he does not at all take G-d into consideration in his thoughts, speech
and actions, and does not set the fear of Heaven before his eyes. He acts in a “bubbly” gregarious manner
without considering “before whom he stands”. This nature is what is called, “the seat of scoffers”. In
contrast, one who has the nature of the “black gall” is lowly and “accepting of the yoke” by his very nature.
Therefore, one who has the nature of the “black gall” is a fitting receptacle for the yoke of Heaven, and
subsequently, the revelation of G-dliness.

% Thisrefers to therecitation of the Shma. When one says the word Echad-One he gives his entirelife over
to G-d with true and absol ute dedication, even to the point of death for the sake of the sanctification G-d’s
name.
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Chapter Seven

Now, before we proceed to [explain] the detailed knowledge of the Chaining Down of the
worlds (Seder Hishtalshelu), we must precede with a matter which was mentioned previously
(in chapter four). This specifically refers to the connection of the particulars to the general
principle. As is known to those who delve into the Zobar and other authentic texts of
Kabbalah, in the [study of the| Hishtalshelut and the investment of the Partzufind, it is
necessary for each person to know the [explanation of the Seder Hishtalsheluf] in short form.
Beginning with the Simple Unity at the beginning of all things, until the end of all things,
which is at the end of our lowly world, it all is literally bound with one “knot™. This is
similar to a chain which goes from beginning to end and chains down from cause to cause
etc.

The first light of the simple unity which is known as “the cause of all causes™ is also called
“First” or “Preceding™, as stated’, “I am first and 1 am last”. “I am first” refers to Malchut
of Ain Sof (The Infinite) after the first Tgimszum which is known as “the empty place™. “I
am last” at the end of everything, is the aspect of Malchut of Malchut of Asiyah, which is the
source of existence of this lowly world. “The beginning is bound to the end and the end to
the beginning”.” They are literally as one, like a chain whose lowest link is bound to its

YPartauf literally translates as “face” or “stature”. However, this refers to the various categories of Sefirot
which form a particular “stature”. For example, the sefirah of Chochmah forms the stature of Abba —
father. It may have a “union” with the sefirah of Binah which forms the stature of Imma — mother. Thisis
to say that there is a unification of these two “statures” and the “seminal” flash of insight enters into the
comprehensive intellect of Binah. The reason each of them forms an entire “stature” is because each
stature represents its own general “mode of conduct”, which itself contains many particulars, and may
“unite” with other “statures” to produce different effects down here on earth. Although at this point, all this
sounds very “mechanical”, everything will be explained and fully understood later, in the second part of the
book (Chapters 10-54).

% This is to say, it is one continuum, like one entity. In other words, “He is the cause of all causes” and the
entire chaining down of the worlds from beginning to end, are all affected by Him, and do not act on ther
own, or even exist on their own. There is no interruption from beginning to end. Rather, it is like a “chain”
of cause and effects, where each link is connected to the link above it.

® See Zohar Bereshit 22b

* Thisisto say, Heisthefirst, and isthe primal causer of everything which follows in the chaining down of
the worlds.

® |saiah 44:6

® See Etz Chaim (Drush Igullim V’Yosher) Shaar 1, Anaf 2

" See Sefer Yetzirah, Chapter 1, Mishnah 7



highest link®. This is the meaning of the verse’, “See now that I, I am He”, without any
change at all from beginning to end.

Now, although it is known that there are a multitude of particular details in the chaining
down from beginning to end, the entire purpose of man is the contemplation of all the
particular details from beginning to end, to bind them all into one general unity with the
Simple Unity, which is called “first”. This is as stated, “See now that I, I am He”, literally,
and as stated'"”, “I HaShem have not changed”. This is the pivotal point upon which the
contemplation of the particulars must be founded, so that all [the particulars] are drawn to
this general principle, as previously explained.

Now, the explanation of this matter for beginners [is as follows]: The order of the multitude
of [details] of the chaining down of the line and thread'' (Kar 1"’Chus) which is drawn out
after the first Tximtzum, is known briefly as follows: At first, before the first Tximtzum'” there
was “He and His Name alone””. This refers to the Essence of the Unlimited One blessed
be He (Atzmoot Ein Sof), and His light and ray which is called “His Name”'*. It was all in the
aspect of His essence, literally in an aspect of Infinity, and He filled all “empty space””.
Afterwards, He made a Tzimtzum'® within Himself, and there remained an aspect of an
Impression (Reshimu) of what was withdrawn, within this “empty space”. From this
impression (Reshimu) He drew out the line and thread (Kav 17’Chui), in an aspect of both

8 Thefirst way to understand thisislikeachain, in the literal sense. When one shakes the top link, because
the bottom link istotally bound to it through the intermediary links, it too will shake. Thisisto say, even
the lowest link, our lowly world, istotally affected and controlled by G-d. Furthermore, the ultimate desire
is specifically for what will come out down here, in this world. In other words, “the first” desire, and “the
end” action, are equal. Everything in between only exists to facilitate what will come out at the end. The
middle is therefore transparent in relation to it. For example, when two people are speaking to each other
over atelephone, there are a multitude of particular intermediary processes that take place. Even without
the telephone, when two people speak to each other, there are a multitude of processes which take place, as
will be explained. Nonetheless, the entire chain of processes is instantaneous and transparent, and the
speech at the end is literally bound with hisinitia intent and desire, without a single iota of change at al.
A deeper explanation of this statement is that it is specifically in the “lowest link” where the revelation of
“the highest link” is possible. This is to say that this chain may be compared to a “necklace”. It is
specifically the last link which binds directly to the first link of the chain. Similarly, we are taught that it is
specifically down here in this world where the revelation of “Ein Od Milvado — There is nothing besides
Him” is possible (see Derech Chayim), so much so, that even the soul of Moshe had to descend to this
world, specifically, in order to attain this higher level of awareness. However, the main point hereis the
first explanation that G-d causes everything, from beginning to end.

° Deuteronomy, Ha’azinu 32:39

' Malachi 3:6

1 This will be explained later in greater detail. In general, this refers to the limited ray of revelation of the
entire chaining down of the worlds.

12 TZimtzum refers to the act of the withdrawal of revelation of the Infinite Light, i.e. the Infinite revelation
of G-d.

13 pirke D’Rabbi Elazar, Chapter 3

14 As will be explained later, a name draws out the essence of the one named. So for example, when
someone calls someone by name, it draws out the attention of his essential identity, i.e. the person himsalf.
Furthermore, a name is a description which reveals that which it describes. Therefore, the Infinite Light,
the Infinite revelation of G-d, is called “His Name”.

1> See Etz Chaim, the terminology there is “He filled all existence”.

18 He restrained the revelation of the Infinite Light and “withdrew it”.



encompassing and pervading [lights]'". The Infinite Light before the withdrawal (Txemtzum)

55 18

is called “The upper purity”,”” while the general encompassing light of this line (Kaz), at its
beginning,” is called “The lower purity”,”’ as is known. Afterwards, through a Tximtzum
(withdrawal), Malhut of the Infinite was drawn down to become Keter of Adam Kadmon.
[Then,| from Malchut of Adam Kadmon there came Keter of Atik Yomin and Arich Anpin.
From Malchut of Arich Anpin there came Keter of Abba and Imma. From Malchut of Abba and
Imma there came Keter of Zeir Anpin, and [likewise| from Zeir Anpin to Nukvah, until from
Malchut of Atzilut there came Kefer of Briyah. In this manner [there chained down] from
Briyah to Yetzirah, and from Yerzirah to Asiyah, until the aspect of Malchut of Malchut of

Asiyah, which is the end of everything.

We find that the “end of everything”, which is Malchut of Malchut of Asiyah is bound with the
“beginning of everything”, which is the aspect of Malkhut of the Infinite (A Sof) which
contracted to become Keter of Adam Kadmon. 'This is as stated in the beginning of Efg
Chain”', in the Shaar HaKlallim, and is the meaning of “I am first, and I am last™, as
previously explained.

(In contrast, the aspect of the Essence of the Infinite Light before the T%imtzum cannot yet
be called by the terms “beginning” or “end” since it is still an aspect of the light of His
Essence as it is before being drawn down to influence below. This is as stated, “You are
holy and Your Name is holy*, as is known.)

Now, after [one contemplates the particulars| is the unification. Through the thorough
contemplation (Hithonenut) of all the particulars of the chaining down (Hishtalshelu), from the
beginning of all things, which is Malhut of the Infinite until Malchut of Asiyah specifically,
they should then all be drawn to the First Source, which is the aspect of the Essence of the
Infinite Light before the Tzzmtium. This is the general intention of the first verse of the
Shema’ recital, [which is] the “Upper Unity’”. [In other words, Hear ‘o Israel, the L-rd our
G-d] the L-rd is One” refers to His simple unity before the first Tzuutzum. About this it
states in Sefer Yetzirah®, “Before One what can you count?” [This is to say, G-d is] higher

Y Thisrefersto Igullimand Yosher, which will be explained later.

8 Tihiru Ila’ah — The Upper Purity

19 This limited band of revelation is drawn from the Reshimu — Impression, at its beginning and ends down
here a our lowly world (Olam HaShafel). Therefore, only its beginning, which is the generd
encompassing light of the entire chaining down of all theworlds, is called the “lower purity”.

2 Tihiru Tata’a — The Lower Purity

2 Etz Chaim— The Tree of Life, from the Holy Rabbi Yitzchak Luria (the Arizal).

2 This is to say, “I am first” with the first TZmtzum of Malchut of Ain Sof, and “I am last” with the last
TzZimtzum of Malchut of Malchut of Asiyah. In other words, what will come out in the end action is
according to what came up in the beginning desire, and | am the cause of it all.

% This is to say, He is Holy and removed from Creation, and His Name, the Infinite Light, is Holy and
removed from Creation.

2 Deuteronomy, V’Etchanan 6:4

% See Zohar Bereshit 18b. The first verse of the Shema is the “Upper Unity”, while the second statement
of the prayer is the “Lower Unity”.

% See Sefer Yetzirah, Chapter 1, Mishnah 7



* of the ten

than the ten sefiro?’. This is as stated™, “You are One but not in enumeration
sefirot, as is known.

However, the general intent of “Blessed be the glorious name of His kingship forever™,
which is the “lower unity”', is the aspect of Malhut of the Infinite after the Tximtzum.
About this it states”, “Your kingdom is the kingdom of all the worlds”, until Malchut
(Kingdom) of Aszyah. This is the aforementioned matter of “I am first and I am last”. Now,
this entire unification and “binding” from the beginning to the end, which follows the
contemplation of the multitude of intermediary particulars, is only like a single detail in
comparison to the general principle which includes them all”. This general principle is the
aspect of the general encompassing of the Circle ([gz)) which encompasses the Line (Kaz)™.
[Moreover,] it too is considered to only be a detail in comparison to the Essence of the

Infinite Light before the Tzimtzum,” which is called the “Upper Purity”. [This “Upper

9530

" The original Hebrew of the Sefer Yetzirah is “Lifnei Echad mah attah sopher?” The word “sopher”
shares the same etymological root as the “sefirot”. Furthermore, it means “to count”. The indication of this
Mishnah is that the Infinite Light of G-d before the Tzimtzum, is “one, but not in a way of enumeration”,
since it is higher than being a “first” to a “second”. Furthermore, we learn that it is higher than the ten
sefirot and is not made up of them. That isto say, He has no beginning or end.

% See Introduction to Tikkunei Zohar 17a

% This is to say, he is One, but not a numerical one. This again signifies that G-d is beyond the
enumeration of the ten sefirot, and is absolutely singular. He creates them, but is beyond them, and cannot
be counted by them or amongst them. Let us return to the originally quoted verse of the Shema, “Hear ‘o
Israel...the L-rd is One”. What has been brought out of this verse is not just that there is “only one G-d” as
opposed to two etc, but rather, that only G-d exists. He is an absolute, singular being. In other words, this
“one” is not a numerical “1”, but rather signifies G-d’s absolute singularity.

% |n the daily Shema prayer, this is the statement which immediately follows the first statement of “Hear ‘o
Israel”.

3! See tractate Psachim 56a, and Zohar Bereshit 18b

% Psalms 145:13, “Malchutcha Malchut Kol Olamim”. The literal translation is “Your kingdom is an
everlasting kingdom”. However, it can also be translated as, “Your kingdom is the kingdom of all the
worlds”. (Malchut is Kingdom). This sgnifies how G-d not only brings all worlds into existence, but that
Heistheruler of them dll.

% In other words, the entire chaining down of a particular line of reveation is literaly as nothing in
comparison to the general encompassing power which includes the entire chaining down within it. This
may be understood through the following analogy of a human being who desires a dwelling place. This
desire for a dwelling place includes every kind of dwelling place within it. The revelation of a particular
desire for a “brick house” is literally like nothing compared to the potential of the original desire for a
dwelling place, and is only a particular of this general desire. Furthermore, the particular desires for the
brick house, such as a kitchen and a bedroom are only particulars of the general desire for the brick house.
Furthermore, the desire for a sink in the kitchen is only a particular of the general desire for the kitchen,
which is a particular desire of the general desire for the house, which is a particular desire of the genera
desire for the dwelling place. Furthermore, even the entire desire for a dwelling placeis only a glimmer of
revelation of this person’s capacity for desire. Likewise, the revelation and actualization of our lowly
world is only like the most particular detail of revelation of inherent potential of the lowest order of angels
of the lowest world of Asiyah. Furthermore, the lowest order of angels of the world of Asiyahis similarly,
only the most finite fraction of revelation of the potential of the world above them etc. This continues to
the point where the entire chaining down, of all of the worlds, are all only a limited ray of revelation and
are literally not even a detail in comparison to the potential of G-d’s Infinite Light before the Tzimtzum.
Nonetheless, the original desire and intent is seen down here in this lowly world, specifically, because “the
end is bound with the beginning”, as will be explained.

* Thisis the general encompassing light, which encompasses the entire band of limited revelation. These
two aspects, Igullim — Circles and the Kav Yashar — the Straight Line, will be explained later a great
length.

% See footnote 33.



Purity”] is even higher than being an aspect of a “general principle” for “particular details”,

since we have already stated that “He is Holy” and removed in the aspect of His Essence™.

This is the explanation of the statement’, “the Singular One, Life of the world.” From this
aspect of “Yachid — Singular”, [influence] is drawn down by means of the aforementioned
first Tximtzum, to become what is called “the life of the worlds” of ABY”A4,* which are
within the Ka”’ in an encompassing and pervading manner, as is known. This will suffice

those of understanding.

It is necessary for a person to know and implant in his soul all the explanations of the
chaining down of the worlds. After the explanations of all the particular details in the order
of the chaining down (Seder Hishtalshelu?) have been explained to a person, then he should
constantly accustom himself throughout his life [to contemplate them] in his mind and heart,
so that he will be proficient in all the details, specifically. [Through this,] he will [be capable
of] making a summation of the entire length, including [the entirety of it] from beginning to
end as one. This [should be done|] to such a degree that in a single moment of
contemplation within his soul, [when he contemplates] “the end of everything”, which is the
comprehension of physical creation of “something out of nothing”, [i.e. the creation] of the
physical planets and the four physical foundations, and all the other particulars of this lowly
world, [he will see that there rests upon them the aspect of Malhut of the Infinite, literally]*’.
This is as stated"', “Lift up your eyes on high, and behold who has created these”. “Lift up
your eyes on high” with an actual physical sight, “and behold who has created these” into a
completely physical something, through the most final Timtzum concealment. It is literally
in this [“end of everything”| where Malchut of the Infinite which is the “beginning of
everything”, and is even higher than the source of A#ilut, [it is specifically here that it] rests,
in an infinite aspect, specifically™.

For this reason the book of Psalms only mentions the greatness of G-d in a simple manner,
[as it is pertinent to] the greatness and wondrousness of the acts of G-d in the [physical]
heavens and the earth, and its physical hosts, specifically. It makes no mention or praise of
His greatness [as it is pertinent to] the upper spiritual worlds and the highest heights which

% Thisisto say, the Essence of the Infinite Light before Tzimtzum can in no way be considered a “general
principle” which includes “particular parts and details”, since then He would not be an absolute Infinite
Singularity. Rather, we have already stated that he is “Holy” and removed from the entire Creation, since
creation is alimited finite band of revelation, while He is an absolutely Infinite Singularity. Since Heis not
a composite being, like any created entities, this cannot be considered a “general principle” that includes
“particulars”. Rather, He is an absolutely simple singularity. This will be explained in greater detail in
chapter 10.

3" See the Baruch She’amar and Yishtabach prayers of the morning prayers, “Yachid Chay HaOlamim”

% Thisis an acronym for theworlds Atzilut, Briyah, Yetzirah and Asiyah.

¥ Thisisthe general finiteline of revelation.

“0 In other words, when he looks around at existence, he will immediately recognize that he is being
brought into existence at every moment by G-d Himself. The entire chaining down of the worlds will
become transparent to him. As in the example given previously with the telephone, athough there are a
multitude of intermediaries between one person and the other, nonetheless, they are talking to each other,
essence to essence, literally.  Furthermore, athough there are a multitude of intermediaries, the
intermediaries are totally transparent to them.

*! |saiah 40:26

“2 This is to say that one is then capable of “gazing heavenward” and immediately recognizing how all of
Creation isliteraly an act of the Infinite G-d. Moreover, he recognizes thisimmediately.



precede even the world of A#zi/ut. 'This is because, as previously mentioned, “the beginning
is specifically bound to the end.” This is [also] as stated, “See now that I, I am He, and
that the Essence of the Infinite Light is what encompasses [all of existence]. This will suffice
for those of understanding.

This, then, is the true intent in the contemplation of the particulars, as previously explained*’.
(Even though according to the calculation of the [multitude of] details in the chaining down
of the worlds, there is a very vast distance between the beginning and the end, nonetheless,
in truth, it is very close, without any interruption and concealment in between. This is as
stated, “See now that I, I am He” and® “There is no other besides me as an intermediary”.
This will suffice for those of understanding,)

(This is likewise as stated*, “[Lo, this only I have found,] that G-d has made man upright;
but they have sought out many calculations”. “That G-d has made man upright” [refers to
the] Primordial Man (Adam Kadmon), from the beginning of the line (Kav) until the “heel” of
the Primordial Man (Adam Kadmon), which concludes at the end of the world of Asiyah”. It is
all one complete [matter| from beginning to end. [However,] “They have sought out many
calculations” [referring to] the aspect of Circles (Igullim), with separations and divisions, one
above the other™.)

All of the above may be understood, in a very brief way, from the aspect of the Ketarin/' of
each world. In the aspect of the Kefarim there is no aspect of “chaining down” from cause to
effect in a way of distance in levels, at all”’. For example, the aspect of the simple desire in
the Essence of the Infinite Light, as stated’’, “When it arose in His simple desire”, that is, the
aspect of Malhut of the Infinite itself is what arose in his simple thought, [as in the

“3 This is to say, “I am He with the first Tamtzum, and | am He with the last Tzimtzum”.

“ As explained in chapter four, the particular contemplation of the details should always be brought back to
this generd intent.

** See Tikkunei Zohar 120a

*® Kohelet 7:29

" This refers to the aspect of Yosher — Straight Line, and Tikkun — Rectification, which will be explained
later. Thisisto say, it isone continuum from beginning to end, without any interruption or cessation.

“8 As opposed to the aspect of Yosher and Tikkun in which al the sefirot are included one with the other
and are bound to one another from beginning to end, the aspect of Igullim is like concentric circles, in
which one is above the other, and they are disconnected. This leads to the aspect of Tohu — Chaos, where
there is division and separation as opposed to a unified system. All this will be explained later in great
detail .

* This word is the plural of Keter. The sefirah of Keter corresponds to the faculty of “pleasure” and
“desire”, as will be explained at great length later.

* That isto say, thereis no distance from the Essence of G-d in the sefirah of Keter. In this, the sefirah of
Keter is different than all the other sefirot. This can be understood by analogy from the desires of human
beings. Thisis to say that all desires that a person has is because he desires them in his essence. If he
would not desire them in his essence, then they would not arise at all into his thoughts, emotions or actions
etc. Furthermore, the final action iswhat arisesin his desire first. Thisis, likewise, the case in the aspect
of the Ketarim of everything in existence, as will be explained. In contrast, in the aspect of “cause and
effect” there is a distance between the cause and the effect, in that the effect can never grasp its cause, as is
known.

*! Seeintroduction of Etz Chaim, and Shaar 1, Anaf 2



statement] “I shall rule”,” which is much higher than the desire to Emanate (A#zilu?) or to
Create (Briyah) etc. Those [desires| are still only an aspect of a Heyulie”. From this first
[simple desire], there is a Tgzmtzum — lessening to the “Primal Desire”, which is called Kezer of
Adam Kadmon™. Afterwards, [there came] the desire to Emanate which in general is the
aspect of Keter of Atzilut. Afterwards was the desire to Create, which is Keter of Malchut of
Briyak”, following which [there came] Keter of Malchut of Yetzirah, until the aspect of Keter
Malchut of Asiyah, which is the desire to actualize. This is as stated’’, “Whatever HaShem
desires he did...” [Similarly,] below in man, what difference is there between the aspect of
his desire and essential heyulie in which there were included four desires. For example, the
desire for his essential self and his most final desire to actualize, all came from and atre
rooted in one source™. Likewise, there is no difference between His [G-d’s] simple desire
which was drawn down to become the desire for emanation, and His simple desire which
was drawn down to become [the aspect of] “Whatever HaShem desires he did” at the end of
our world of action. This will suffice for those of understanding.

End of Chapter Seven

%2 As stated in the Zohar on “VaYimloch”. These words, “I will rule — Ana Emloch” is the original simple
desire which arose in His simple thought.

%3 See chapter 2, footnote 17

* Thisisthe desire for Adam Kadmon — Primal Man, which will be explained later.

% Keter — corresponds to desire, while Malchut corresponds to action. This then is the desire to actualize
the world of Creation - Briyah.

*® Thisis the desire to actualize the world of Formation - Yetzirah.

% Psalms 135:6

8 Thisisto say, hisinnermost desires and outermost desires are al rooted in his very essence, and thereis
no difference between them. Likewise, G-d’s highest desire for emanation etc, and the lowest desire for
actualization of this physical world are literaly equal.
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Chapter Eight

Now, just as in the aspect of Kezer, there is a unification of all the particulars to the general
principle, reaching, literally, all the way to the aspect of the simple desire [as it is] in the
Essence of the Infinite Light, in this same way, a person may contemplate the aspect of the
Chochmah of each world, from beginning to end'.

This then is the meaning of what is written®, “Bereshit Barah — In the beginning (G-d) created
etc”. “Bereshif’ is translated by Targum Yonatan as “B’Chochmeta - with Wisdom”. Onkelos
translates it as “BeKadmin — Primordially”. This is the aspect of Kezer, which is called Kadpmon
— Primordial, since it is the aspect of the essence as it precedes Chochmah. This is because’,
“Wisdom is found from “nothing” but it [itself] is not an actual “nothing”, which is not the

: - 45
case in regard to desire’.

However, just as desire is [brought about| from the Essence by means of Tzutzum, until it
[finally] becomes invested in action, thus fulfilling the above mentioned verse, “Whatever
HaShem desires He did”, so is it with the aspect of Chochmab. [In other words, Chochmalh too
is brought about| by means of Tzztzum from the Essence.

[The Essential Chochmab) is what is called “the Primal Chochmalh” or “the Simple Chochmalh” as
it exists within [G-d’s] Simple Unity. From there it is drawn down into each particular world
of ABY"'A, until [it reaches] the aspect of Chochmah of Malchut of Malchut of the world of
Asiyal’. About this [last level] it states’, “In wisdom hast thou made them all”. For, just as it

! Thisisto say that in the previous chapter the Rebbe displayed the chaining down of the aspect of Keter
and explained how it is literally bound up with the Essence of the Infinite Light. This type of
contemplation can be done in regard to all the other particulars, such as the Chochmah or Binah of each
world etc. This meansthat a person can trace back the wisdom which thereisin thisworld to see how it is
literally bound with G-d’s wisdom, blessed be He.

> Genesis 1:1

% Job 28:12. The Hebrew reads, “VeHaChochmah M’Ayin Timatze”. The literal translation of this is “But
where shall wisdom be found?” However, this can also be understood to mean, “Chochmah is found from
Ayin — “nothingness”. If it is “found” from nothingness, it itself cannot be true “nothingness”.

* This is to say that while Chochmah — Wisdom (insight) is only found from “nothing”, it is not nothing
itself. However, Keter, which corresponds to the faculty of desire is actually “nothing”, and is the
“nothing” from which Chochmah isfound, as explained in chapter one.

® The Rebbe will now begin to explain the relevance of these words. This is to say that just as “He created
with desire”, He also “created with wisdom”, all the way to the final action.

® Thisisto say that in the same manner as the chaining down of Malchut or of Keter, as mentioned in the
previous chapter, thereis also a chaining down of Chochmah, from the “beginning of everything” until “the
end of everything” at the end of the world of Asiyah.



states “Bereshif”, that “He created” with wisdom,’ in the same way, he likewise “formed” and
“actualized” with wisdom’.

This is similar to how it is that the desire to create, form, and actualize are all [rooted] in a
single [primary] desire'’. However, it chained down from the world of Creation to the world
of Formation, and from the world of formation to the world of Actualization, with a
lowering of levels from cause to effect'’. For example, from Malchut of Keter of the world of
Briyah there came Keter of the world of Yerzirah.

Likewise, He created, formed and actualized [everything] with as single wisdom. However,
[here too, in regard to Chochmah] it chained down from Briyah to Yetzirah etc. In other
words, from the aspect of Malkhut of Chochmah of Briyah [influence] is drawn down to
Chochmabh of Malchut of Yetzirah. Likewise, in this manner [influence chains down| from
Yetzirah to Asiyah, until [it reaches] the aspect of Chochmah of Malchut of Asiyah about which
it states, “In wisdom hast thou made them all”. Similarly, it states'?, “HaShem by wisdom
founded the earth”, and other such verses.

(More particularly the chaining down is that Keer of Yetgirah comes from the aspect of
Malchut of Malchut of Briyah, and Chochmah of Yetzirah comes from Malchut of Keter of
Yetzirah. Nevertheless, generally, all aspects of cause and effect from one world to the next
are drawn one from the other without being diminished by the multitude of intermediaries
which are between them. For example it states”’, “And HaShem gave Shlomo wisdom”.
[Now, Shlomo] was in the world of Asiyah. This influence was drawn down from Chochmah
[as it exists] in the Essence of the Infinite Light (Obr Ein Sof), to Chochmah of Adam Kadpmon.
From Chochmah of Adam Kadmon [it was drawn down] to the Concealed Chochmah'* of Atik
Yomin and Arich Anpin. From there [it descended] to become the light of Abba" of Arilut.
[From there it descended] until [it reached] the aspect of Chochmah of Malchut of Atzilut.
From there [it descended further| to Chochmah of Malchut of Briyah. In this manner it
[descended] from Briyah to Yetzirah, and from Yerzirah to Asiyab, until from Chochmah of
Malchut of Asiyah this light and influence of G-dly wisdom entered the soul of Shlona'.

[This was] likewise [the case], in the chamber of the Holy of Holies in the Temple. There
radiated from Keter and Chochmah of the Essence [of the Infinite Light] until [it reached] the

" Psalms 104:24

8 As per Targum Y onatan, mentioned above.

° This refers the the three worlds of Briyah — Creation, Yetzirah — Formation and Asiyah — Actualization.
Just as we learn out of the first verse of the Torah, that “with wisdom He created”, so too, with wisdom he
“formed” and “actualized”.

10 See the end of chapter 7.

™ This can be understood through the analogy of one who desires something to eat. Incduded in this desire
is his desire to take his wallet, his desire to get into his car, and his desire to go to the store and purchase
food. All these subsequent desires are included in his original desire to eat and do not exist independently
of it. If, as heis about to leave his house to go to the store, his friend brings over some food, al the
subsequent desires which “chained down” from the original desire dissipate. Moreover, it is he himself
who desires al of them, equally.

2 Proverbs 3:19

B Kingsl, 5:26

¥ Chochmah Stima’a — The Concealed Wisdom of Atik Yomin and Arich Anpin, aswill later be explained.
1> Abba — Father, refers to Chochmah of Atzlut as will later be explained.

16 This applies not only to Shlomo, but to everyone.



aspect of Keter and Chochmalh of the chamber of the Holy of Holies in the world of Asiyah —
Actualization. [This is to say that] the spiritual [light] of Keter and Chochmah of Asiyah rested
upon the physical Tablets and the Holy Ark, which stood in the chamber of the Holy of
Holies in the physical Temple below.

(Similarly, [in our daily prayers] we request'’, “You grace man with knowledge” and, “Grace
us from You”, specifically'®. ‘This will suffice for those of understanding.)

(By way of example this may be understood from human beings below. For instance, a
person’s essential Heyulie wisdom includes [within itself] all that spreads forth and branches
out of the light of his wisdom, even completely outside of his essence, i.e. even [to the point
of] intellect that is invested in a physical act, which is separate [from his essence]. For him
there is no difference between the spreading of his essential insight (Chochmah) within the
essence of his intellect, in which he conceptualizes [in a way of] intellectual analysis, and the
spreading forth [of the intellect] into a [physical] act which is separate [and apart from his
essence].”” It is all considered to be a single insight™, except that this [level] is more spiritual
and essential to him, while in action it [the wisdom| becomes [invested] into a separate thing.
This is so much so, that in relation to the aspect of his actual essence it is but a single
wisdom, except that it spreads forth from his intellectual analysis into his emotions and
thoughts, until, ultimately, he actually puts this insight into action. An example of this is
[when someone has] an [innovative] insight in business matters etc.”'

Similarly, [this may be understood] in regard to the speech [of G-d], as in the verse, “And
G-d said, let there be light” which then came into action, as in the verse, “And there was
light”. Of course, this originated from the aspect of His Essential Wisdom as it is in the
essence of the Emanator. [This is to say,| that He emanated (A#iu?) the light, and
afterwards he created (Briyah), formed (Yetgirah) and made (Aszyah). This is likewise the case

17 See the beginning of the Amida prayer.

'8 Thisis to say, from the Essence of G-d, specifically. In other words, when we pray, our prayers should
be directed to the Essence of G-d Himself. Since, as we see from the examples of various particular
chaining downs, everything comes from Him. He is “the Cause of all Causes”.

19 For example, the intellectual thought process and conceptualization for the theory of an automobile, and
the actual building of the automobile. These two are the same to him, and are both called “his wisdom”.
Furthermore, if when he builds the automobileit is flawed and does not function properly, thereis certainly
a flaw in the wisdom in his head as well. For, they are really the same exact thing. Only, at first it is
expressed in hisintdlect and afterwardsit is expressed in his action, but they are the same.

20 See the previous and following footnotes.

% For example, a person will have an inspiration flash of innovative insight in business. He will then
analyze it and contemplate all of its advantages or disadvantages etc. Then, when he thinks about how
great a plan it is, his emotions will become aroused by it, and he will become excited. Then, he actually
implements the plan and brings it into actuality. All of these are just different expressions of the same
wisdom. First it is revealed and expressed into his intdllect, then into the emotions and thoughts of his
heart, and finally into action, but they are al one and the same thing. The end isin no way disconnected
from its beginning, and it did not diminish along the way. This is more clearly understood from the
following: If someone were to say, “I know someone who is a genius in chess”, we obviously expect this
person to be capable of playing chess. In other words, if he is a genius in this subject intellectualy,
certainly, in hisactionsas well, he must be ageniusin it. Moreover, the reason we expect him to be able to
play chessis because the original desire and intellect and thefinal action, are not two different things. If he
says “I am a genius in chess, but I cannot play chess”, then there is certainly a flaw to his “genius”, and he
is not the “genius” he believes himself to be.



in regard to all the specifics of the coming into being of the emanated, created, formed and
actualized, from the Essence of Ein Sof. All the particulars of these [worlds] are unified and
bound with the Essence of the Infinite Light (A#moot Obr Ein Sof), which is [vested] in
ABY”A. Moreover, from [the perspective of] His essence, there is absolutely no difference
between the first and the last. This being the case, the statement, “I am first and I am last”
likewise applies to the aspect of Chochmah at the beginning of the emanation — Azilut, until
Chochmah at the end of the Actualization - Aszyah.

Furthermore, in this way, the aspect of the general unification of the emotions, thought,
speech and action of each of the four worlds of ABY”4, may also be understood in a
particular manner. [This is to say] that the emotions™ of .A#i/ut become invested within the
emotions of Briyah, and the emotions of Briyah become invested within the emotions of
Yetzirah. The emotions of Yeszirah [then] become invested within the emotions of Aszyah, so
that ultimately the six directions™ of Asiyah are bound up with the beginning of everything,
i.e. with His [G-d’s] Essential emotions, which precede the world of Azilut** About these
[emotions] it states”, “[The King who is exalted and alone,] who is exalted above the days of
the world”®. 'This refers to the aspect of the seven lower sefiror of Atik Yomin, [which
receive| from the seven lower sefiror of Adam Kadmon, [which receive] from the emotions of
the Infinite Light itself, which are concealed within His Essential Self, literally.

An example [of the above] is the aspect of Chessed — Kindness of the Infinite Light. About
this [Kindness] it states’, “HaShem’s kindnesses have not ceased”, since it, literally, is in an
aspect of Limitlessness. [Regarding this Kindness] we say”, “Let Your Kindness...be upon
us”, literally. [This is to say that it should radiate] within the kindness of the diminished
emotions of Malchut of Malchut of Asiyah, which radiates in this world.

Likewise, from the aspect of His essential thought, [influence] is drawn down until [it
reaches| the aspect of the thoughts of Malkbut of Asiyah, in that He thinks to do it, in
actuality. The same [principle] applies to speech and action, because just as “everything that

2 The emotions refers to the six emotive attributes (sefirot) of Chessed — Kindness, Gevurah — Might,
Tiferet — Mercy, Netzach — Conquest, Hod — Majesty, Yesod — Foundation.

% Thisrefersto the six emotional sefirot, and will later be explained.

2 For example, when a person sees a poor child who looks like he hasn’t eaten a square meal for a while,
this will arouse emotions of pity and sympathy in him. The arousal of pity towards someone outside of
himsdlf is because, in essence, heis amerciful person. Now, although this appears instantaneous, there is
an entire process involving a multitude of particulars. Nonetheless, all of the particulars, thoughout, are
literally bound up with his essentia mercifulness, and are only aroused because of it. If the essentia
mercifulness would be lacking, then the external emotions or actions which come out of it would not be. It
is a direct chain, and essentially, from his perspective, they are al the same. Furthermore, there is no
diminishment throughout the entire chaining down. In other words, the emations of his heart are exactly
like the emations of his brain, which are exactly like the emotions of his desire, which are exactly like the
emotions of his essence. If in his essence the emotion of mercy is aroused, smilarly, his desire will be
aroused to mercy, hisintellect will think in merciful terms, and his emotions will be aroused with sympathy
and mercy, and he will speak words of mercy and act with mercy.

% See the morning prayers, blessing of Yotzer.

% That is, the seven lower sefirot (the emotions) are called “days” (as in the seven days of the week).
These emotiond sefirot transcend the “days” (emotions) of the worlds of ABY A.

"' | amentations 3:22

% Psalms 33:22, and Shabbat Prayers



the HaShem desires” in His Essential desire, “He does”, so too, “everything that HaShem
desires” [to think], He thinks. [The] only [difference between this and the desire as it exists
in His essence is] that it descends and is drawn into the [order of the] chaining down [of the
worlds from cause to effect] until His desire, intellect and thought is to actually do.
However, [the entire chaining down process| of the desire, intellect, emotions, thought and
action are all considered to, literally, be one [thing] relative to the aspect of His actual
Essence”. This is understood from all the above, and will suffice for those of
understanding.

Now, after [contemplating] all this, a person should conceptualize and contemplate “Who
created these”, physically, how it is that even the last particular is not separate from the first
general source™. [He should contemplate this in regard to] each particular of Creation, such
as the creation of heavens and the earth, or all the particulars in the categories of Inanimate,
Vegetation, Animal, and Speaking Beings. [He should contemplate] how their spiritual
source in Malchut of Asiyah is bound up and connected to the highest heights, like a chain®.

This is so, just as the aspects of Keter and Chochmalh of ABY A are unified [with their source],
as stated, “In the beginning He created” [which was translated as] “Primordially — Kezer’””,
and, “With Wisdom — Chochmal”. So too, with the particulars which branch out from them,
ie. the emotions, thought, speech and action of each world.” [This continues] until the
aspect of Action — Asiyah of Malchut of the world of Asiyah. The end [of everything] is
bound with the beginning of everything. For, just as He emanated with Kadwmon (Desire), so
too, with this very same Kadmon (Desire) He created, formed and made™.

% |n other words, the entire of Seder Hishtalshelut islike one line of action or expression. This means that
the multitudes of particulars are considered to be a single expression which includes them al. Although
they are expressed in a continuum, nonetheless, the source of them all, equally, is from the essence of G-d.
% An example of this kind of understanding can be seen when a person throws a stone through a window.
We do not say that the stone broke the window, because, really, it was his hand which threw the stone.
However, we do not say that his hand broke the window, because his hand is connected to his heart etc.
We do not say his heart broke the window, because his heart only receives from his head, and is totally
connected to it. Furthermore, we don’t even say his head broke the window, because his head is connected
to his desire. Likewise, we cannot say that his desire broke the window, for his desire does not exist
independent of him. Rather, we immediately say that he broke the window. Although there is this
complete chaining down, even into a totally separate entity, such as a stone, nonetheless, it is al totaly
bound to the essence of the thrower of the stone. Thisis why we require him to rectify the wrong, rather
than the stoneto rectify it.

3 That is, he should contemplate how each particular creation is literally bound up with the Creator. This
is called a “Yichud — Unification”.

¥ Desire

% Parenthesis of the Rebbe: (This is the genera inclusion of the ten sefirot of each world. That is, Atik
Yomin and Arich Anpin, Abba and Imma, Zeir Anpin and Nukvah of [each of] the four worlds of ABY’A4.)

3 Allegorically, this can be understood by one who desires to build ahome. First he has the general desire
for the kind of home he would like. Then he contemplates and analyzes all the particulars which he desires.
Then he “forms” the blue print. Then he builds the actual house. Even though there is a chaining down
from cause to effect, and to an outsider they may appear as separate things, they are literaly al part and
parcel of onedesire. Furthermore, the final desire to actually build the home and dwell in it, is greater than
all the desires which preceded it while it was still in the thought and planning stage etc.



Likewise, the emotions, the six directions, are sublimated [to G-d], as in “Behold, the place is
with Me”.” [For example,] “Yours, G-d, is the greatness” [represents the sublimation of
Chessed] in each world, according to what it is. [This continues upward] until the aspect of
His Essential Space. This is called “His Place”, as in the dictum of the Sages%, “He is the
place of the world but the world is not His place”. This is similar to the well known adage”,
“He grasps all worlds, but there are none who grasp Him”. Even the Primal Thought and
Desire™ [cannot grasp Him].

From all this, the matter of the unification and connection of the particulars to the general
principle by way of the totality of everything in the essence of the Infinite light [as it is drawn
down] into ABY”A, may be understood. This is besides the aspect of the unity [as it relates
to] each world, in a particular way, in regard to the ten Sefirof [of each world].

Now, although a person may know the explanations for the entire chaining down of ABY A4
[with all its] specifics, he should [nonetheless] draw his soul to [contemplate and] unify the
particulars to the general totality, in the aforementioned manner, until [they are] literally
[one] with the Essence of the Infinite Light (Obr Ein Sofj). This is aside from [his
contemplation in| unifying and sublimating each particular world to the Essence. [He should
do this] until his vast contemplation in the particulars of this matter become encapsulated in
a wondrously brief summary”. An example of this [can be understood from the verse]”
“Your kingdom is the kingdom of all the worlds”. This is the aspect of Malchut of Ein Sof
[as it is invested] within Malchut of Malchut of Asiyah, as previously explained regarding the
Desire, Wisdom and Emotions. This is in accordance with the verse, “See now that I, I am
He”, literally. Similarly, [regarding the verse* ] “I HaShem have not changed”. “I — A7,
which is the aspect of Malchut, is the [same] “nothingness” as** Kefer, since “the beginning is
bound up with the end”. [This is true] both particularly in each particular world, and in the
general totality of everything. For this reason it states, “I HaShem have not changed”. [That
is, there is no difference] whatsoever between Malkhut of the Infinite, and Malchut of Asiyah.
This, then, is the meaning of, “Your kingdom is the kingdom of all the worlds”, i.e. even

% The six emotional sefirot correspond to the six directions. Chessed corresponds to South, Gevurah to
North, Tiferet — East, Netzach — Up, Hod — Down, - Yesod — West. They therefore represent the aspect of
place or space.

% See Bereshit Rabba, chapter 68, 9.

37 See Zohar (Raya Mehemnah) Pinchas 225a

% |n Hebrew this is Machshava V'Ratzon HaKadoom. This aspect will be explained later, in chapters 17
and 18.

% That is, just as in the previously mentioned example of a person who throws a stone (footnote 29) we
immediately recognize that it is he who threw the stone. We immediately see the entire chaining down of
the act of throwing a sone through the window, from beginning to end, as one thing. It istotaly bound
with the thrower of the stone, without any cessation or separation at all. It is his act, and only he is
culpable. Similarly, when one thoroughly grasps the Seder Hishtalshelut — The Chaining down of the
worlds, he must grasp it to the point where he sees the entire matter as one act, from beginning to end,
immediately. That is, he seeshow G-d Himself isliterally acting, down herein thisworld.

0 Psalms 145:13

*I Malachi 3:6

*2 Thisisto say that relative to G-d’s Essence, both the desire and the action are literally the same. Thereis
absolutely no difference between them. Just as it is He who desires, it is He who actualizes. (We
previoudy explained that Keter is the aspect of “Ain — nothingness”.) Furthermore, the final action (of
what comes out in this world) and the original desire are literaly the same. What G-d desires He does, in
actuality.



until Malchut of Malchut of Asiyah. [It is all] because of the reason explained above®™. This
will suffice for those of understanding*.

* This is to say that a King is as much a King in his capita as he is at most remote the borders of his
kingdom. Moreover, the rea display of his Kingship is at his borders. For this reason the Megilah of
Esther does not say that Achashverosh was the King in Shushan, which was the capital. Rather it says, “He
was the King from Hodu to Kush” which were the furthest reaches of his kingdom, at the borders. If He
desiresto enlarge his kingdom, he makes his borders bigger, through conquest etc.

* In summary and conclusion of this chapter: The paint of all of the above, and the point of the knowledge
of the chaining down of the worlds, is to recognize and be aware that everything that occurs, even down
here in this physical world, is literally an act of G-d Himself. For example, we previously mentioned a
verse, “Yours, G-d is the greatness”, which refers to Chessed. This does not just represent an abstraction of
some kind of “spiritual” kindness, but rather is stating that ALL kindnesses that occur are themselves G-d’s
Infinite kindness, since they cannot exist independently of Him. Therefore, when a person is having an
emotion of kindness, it isliterally G-d’s own kindness being expressed through the vehicle of this person.
The person’s kindness cannot exist otherwise. This is true in the opposite sense as well, as in, “Yours, G-d,
is the might”, which represents the attribute of Gevurah. All acts of Gevurah — Might (which includes even
evil acts, as will shortly be explained), are literally acts of G-d Himself, and cannot exist independently of
Him. To return to the analogy above, with the thrown stone, we see an entire process of chaining down.
That is, first he desire’s to throw the stone, then he thinks about it, has heartfelt emotions, then gut
emotions, and then is moved to act. Then the act affects a separate object, the stone, which is propelled
through the air until it hits and breaks the window. This entire chaining down from cause to effect is one
continuum, which is totally bound with the essence of the thrower. This matter may be applied to the Seder
Hishtalshelut aswell. Thedesireisin Atzlut, the thoughts about it are in Briyah, the emotionsin Yetzrah,
and the actions in Asiyah, and, finally, even in a separate thing like the “stone” which corresponds to the
Kelipot. Thereisadirect chaining down from beginning to end, and G-d Himself is the one who “threw
the stone”, so to speak. One may then ask, “Do we have free choice?” The answer to this can be
understood from the Talmudic story of Caesar Nero. Caesar Nero set out to attack Jerusdem. As he
approached he shot an arrow to the east (away from Jerusalem) and it fell in Jerusalem. He then shot one to
the west, and it fell in Jerusalem. He shot an arrow in each of the four directions and each one fell in
Jerusalem. He then asked a young boy, “What verse did you learn today?”” The boy replied, “I shall take my
revenge against Edom (Rome) through the agency of my people Israel.” (Ezekiel 25:14) Nero said to
himself, “The Holy One, blessed be He, wants to destroy His house, and He wants to wipe His hands on
that man”, (referring to himself). He ran away and converted to Judaism and Rabbi Mer was his
descendant. As is clearly understood from this story, G-d Himsdf is the perpetrator of all actions.
However, from this story we also see that our free choice liesin what we choose to be a vehicle for. When
we choose to fulfill the desires of G-d by fulfilling His commandments, G-d Himself is actually fulfilling
the commandments and His desire.  When we choose to violate His commandments, we are literally
dragging G-d into violating the commandments, as it says in Tanya, that it is as if we grab the king’s head
and force it into vile refuse. In other words, by transgressing His commandments we force G-d to act in a
way which is againg His will. Now, we are capable of thisis only because He allows us be. However,
there are incidents, such as the incident of Bilaam, in which G-d took away his free choice and did not
allow him to act according to his desire. Thus, he was incapable of cursing the Jewish people. The point of
contemplating the Seder Hishtalshelut in a way of particulars is to see this redlity in a true and inner
manner. In other words, through the particular contemplation in the aforementioned manner, one comes to
clearly understand how the end is totally and completely bound up with the beginning, and that everything
that occursisliterally from G-d Himself. Thisisto say, he becomes totally aware of G-d’s presence, in an
inner way.

(It is aso understood from all of the above that there are actudly only ten sefirot. These are G-d’s ten
sefirot. They are manifest in many different ways, but it is all G-d’s. That is to say, my kindness and
someone else’s kindness are just different manifestations of the same Simple Essential Kindness of G-d. It
isaso clear from al of the above that it is only fitting to pray to G-d Himself. That is, if one were to pray
to any “intermediary” in any of the worlds, it would be no different than thanking the hand for doing an act
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Chapter Nine

At first glance, the verse, “I HaShem have not changed”, is not understood. Now, [this
verse] is speaking in regard to Malhut of Ein Sof (The Infinite) Himself. However, if in
Malchut of Asiyah (Actualization) there is a change between judgment and kindness, which is
[only] an aspect of a reaction, then it must be that in Malchut of Ein Sof (The Infinite) this
change also takes place'. After all, it states, “See now that I, I am He”. It likewise states,
“Your kingdom is the kingdom of all worlds”, literally equally,” as explained previously. In
other words, when the desire for kindness arises in His simple essential desire, this very same
essential desire for kindness descends until the very end, to the desire for kindness of Malhut
of Asiyah, literally’. According to all the above mentioned, it is likewise understood that the
opposite is true as well*.

Furthermore, we recite [daily],” “He renews every day...the act of creation” here below [in
our physical world]. In other words, [“he renews”| in “Kadmin — Desire” and “Chochmeta —
Wisdom”, [which are the translations] of “In the beginning He created”. [These are
“renewed”] all the way until the highest heights, literally in His Essential Self. This being the
case, then [it seems] that there is a renewal even in the Essence of the Infinite Light (A#zzmoot
Obr Ein Sof).

! In the previous chapter we explained how the entire chaining down from beginning to end is literally an
act of G-d, and that he is the perpetrator of everything that occurs. This was the explanation of the verse,
“See now that I, I am He”. If this is the case, then certainly if there is any change at the end action, there
must also be a change in the beginning, in His essence. How then can we understand the aforementioned
verse, “I HaShem have not changed?”

2 As explained in the previous chapter, aKing is as much King in his capital asheisin the farthest reaches
of his Kingdom. This is to say that he rules there as much as he does in his capital. Likewise, from
Malchut of the Infinite to Malchut of Actualization (Asiyah), G-d is equally King. This is analogous to
how a person’s innermost thoughts and end actionsare al equally him, as previoudy explained.

% For example, when a very wise person takes a pen and writes down his wisdom, we do not say “If I could
get my hands on such a pen I too would be wise”. Likewise, we do not say, “It is not the wisdom of the
pen. Rather it is the wisdom of the hand, because it is the hand which moved the pen in such a wise way.”
Rather, we immediately recognize that the person himself is wise, and that this is a revelation of his
wisdom, not the pen’s wisdom and not the hand’s wisdom.

* This is to say that this is not true only with the desire for kindness, but, it’s opposite desire also reaches to
the very essence. The opposite of Kindness (Chessed), is Sternness (Gevurah). Additiondly, this may be
understood differently. In other words, that the opposite is true as well. Not only is the beginning bound
up with the end, but from the end action we may deduce theinitial desire, which is at the beginning.

® See the blessings before the Shema recital.



How then can it state, “I HaShem have not changed”, [implying that there is no change]
whatsoever? Similarly, we say’, “You are He before the creation of the world; You are He
after the creation of the world”. This [principle] likewise applies “before He emanated™, as
is known. Moreover, in the analogy of man below, there is change from a desire for
judgment to a desire for kindness, even in the essential desire, as is known. Likewise, how
can we [pray and] request, “May it be desirable before You”, [requesting of G-d to have] a
new desire; that a desire for judgment should be overturned into a desire for kindness? [This
question is further strengthened by the fact that] we see multitudes of changes every day, and
every hour, in “everything that G-d desires” and constantly does in the heavens and the
earth®.

Now, the resolution for all this is the matter of ng'mtzﬂ;ﬂg, as is known. For, if the influence
was in a manner of cause and effect, then the matter of change and reaction would fall upon
it. However, since the aspect of the drawing down [of influence] is only in an aspect of a
light and ray, and this too is by means of 1zzmtzum, there is therefore no change at all in the
Essence of G-dliness, even in Malchut of Malchut of Asiyah." Such is the case, all the way to
the highest level. After Tzimtzum [however| there is an aspect of change, but only from the
perspective of the recipients, as is known'".

® See the morning prayers.

" See Avodat HaKodesh (R’ Meir ben Gabay) Chelek HaYichud, chapter 2.

8 The question is quite clear. We previously explained that the very end action is bound with the essence,
literaly. Since we see changes down herein thefinal reaction, certainly in the original action there must be
a change. How, then, can the verse state, “I HaShem have not changed” and other such verses?
Furthermore, how isit possible for usto pray, asking G-d to overturn one desire for ancother desire, to bring
about a different end action?

° This will be explained momentarily.

%1y order to understand this paragraph, we must first understand the difference between a “light and ray”
and an “influence” of cause and effect. An example of an influence of light is when a teacher expresses an
intellectual thought into speech. Here, there isno change in hisintdlect at al, and it remains completely
whole, asit was before he spoke. Hisintellect did not diminish whatsoever. Likewise, his speech itself did
not diminish, in that he does not run out of words. Furthermore, the recipient of this “light” did not receive
the actua light of the intdlect itself, but only a glimmer of it in the speech. The intellect remains where it
was the entire time, in the mind of the teacher. This is an example of a “light and ray”. In contrast, an
example of the “influence of cause and effect” is when one lifts a heavy object. Here, his strength will
diminish dowly, and he will not be able to hold it indefinitely. Thereis a diminishment from the time he
picked it up to later, and, therefore, there is a change. Furthermore, there is cause and effect here.
Therefore if there is a difference in the effect it is because there is a difference in the cause. However, the
chaining down of the worlds (Seder Hishtalshelut) is in the way of a “light and ray”.

1 Thisis to say that there is no diminishment or change whatsoever in the Essence. The appearance of
change only comes about through the aspect of Tamtzum, and then too it is only from the perspective of
therecipients. This may be understood from the example of a dide projector. The dide projector emanates
light. When, one putsa dlide of film over the projector the image on the screen changes. However, clearly,
no change has taken place in the light itself and certainly not in the projector. Rather, the dide of film
conceals some of the light to the recipients, so they only see the image of the dlide. As explained above,
the chaining down of the worlds is in a way of a “light and ray”. The allegory is therefore understood as
follows: The light source is analogous to the Essence of G-d, while the light emanating from the projector
is analogous to the Infinite Light. The dide is analogous to the aspect of Tzimtzum, which conceals the
light, but only from the perspective of the recipients. From the perspective of thelight source no change has
taken place. Therefore, since to begin with, the influence is entirely in the way of “light”, rather than
“influence”, and furthermore, it is brought about through the aspect of Tzmtzum, in which there is no
change, even to the light, it is quite clear that the Essence of G-d, Himself, has not changed at all.



The explanation of the difference between “Or (Light) and Shefz (Influence) is known to all'®.
However, even in the aspect of the light it was necessary for [its revelation] to be by means
of Tzimtzum. 1t is therefore incumbent upon every individual to know the matter of
Tzimtzum and to contemplate it [relative] to each world according its value. This is because it
is the main principle in the general matter of the unity od G-d, and [in understanding] how
there is no change relative to the Essential Self [of G-d]. [This is to say] that before Him,
“the darkness and the light are equal”," the spiritual and the physical are equivalent, so much
so that the world of Azzi/ut and the wotld of Assyah are equal [before Him], as is known.

Now, the [above] is only in relation to the encompassing light, which is called Sover Ko/ Almin
(The light that encompasses or transcends all worlds) both generally and particularly. This
[light] is higher than the level of light which is in an aspect of Memale Ko/ Almin (Permeating
all worlds), as is known.

However, even in the aspect of the pervading inner light of Memale, both generally and
particularly, there is no change. [Here too] its upper and lower [levels] are equivalent. This
is as stated, “I HaShem have not changed”, and “I — A#»7" refers to the aspect of Memale [the
pervading light], as is known. Likewise it states'’, “Do I not fill the heaven and the earth?”
He, specifically, fills them equally. This too [refers to] the aspect of the inner pervading light,
as in the dictum", “There is no place devoid of Him”, as is known. The reason for this is
because even in the aspect of [the pervading light of] Memale, the light and influence
descends specifically by means of Tximtzumin."’

As is known even the aspect of the line and thread (Kav ""Chut) which is drawn from the
Essence of the Infinite Light and is generally called the pervading light'” of the worlds of
ABY?”A", is, likewise, initially drawn by means of Txiztzum in the Essence. This is the first
Tzimtzum which is called the “empty place” and the “empty void”, as stated in Ezz Chayim'”.
This is likewise the case in the descent of the Kar” down, into the aspects of Igullim and
Yosher’', until it becomes the aspect of Keter of Adam Kadmon, [this too] is by means of
Tzimtzum. The same [principle| applies [in the descent] from Adam Kadmon to Atik Yomin
and Arich Anpin. |1t too is by way of Tzimtzum). Even in the world of A#zilut itself, generally,
there is a Masach’” (screen) between Keter and Chochmah. This is the meaning of the verse™,

12 see footnote 10.

3 Psalms 139:12

 Jeremiah 23:24

15 See Tikkunei Zohar, 457 (91b) and 470 (122b) and other sources.

16 Thisisthe plural of Tzimtzum.

Y Memale Kol Almin,

18 Thisis an acronym for the four worlds, Atzlut, Briyah, Yetzirah and Asiyah.

19 See Etz Chayim, Shaar 1, Anaf 2 (Drush Igullim V' Yosher)

% The Kav isthe thin band of limited revelation.

2 This will all be explained later. The main point here is that since the revelation is only by way of a “light
and ray”, and this revelation is by means of TZmtzum, thereisno change at al. Thereisno changein the
Essence of G-d Himself. Furthermore, since the light is also restricted by means of Tzamtzum, thereis no
change even in the light. In order to truly appreciate and comprehend this, one must truly understand the
manner of Tamtzum, and how it is applied throughout the chaining down. Thiswill be explained later.

2 This may be understood as follows. The world of Atzilut corresponds to the general sefirah of



“The curtain shall be for you as a division between the holy and the holy of holies”, as
explained in the Zobar. Similarly, [there is a screen] between Abba and Imma to Zeir Anpin,
and between Zeir Anpin and Nukva, as is known. [Furthermore|, between Malchut of Atzilut
and Briyah, there is a Masach (screen) and Malchut penetrates the screen and becomes Kezer of
Briyah. 1n this manner, there is a Masach (screen) between Briyah and Yerzirah, and Malchut of
Briyah penetrates the screen and becomes Kezer of Yerzirah. Similarly, Malchut of Yetzirah
penetrates the screen and becomes Kezer of Asiyah. [This continues| until Makhut of Asiyab,
which is called “The King who is exalted and alone”. This is also like the statement of the
Sages™, “Like the creation of the world: At first there was darkness, and then the light
returned””. Similarly, the Sages stated™, “Initially it arose in His thought to create with the
attribute of Judgment”. This [attribute of Judgment] is the aspect of Témtzum, [which is] the
name Elokim of Malchut of Asiyah. This is as stated, “Bereshit Bara Elokin — In the beginning
G-d (Elokim) created etc™’. [“Bereshit — In the beginning” is translated as| “Bechochmeta —
With Wisdom”, and “BeKadmin — With Desire”, which is the desire and wisdom of Malchut of
Asiyah. This will suffice for those of understanding.

According [to all of the above] everything is resolved [in regard to] the verse, “I HaShem
have not changed”. [This is to say that there is no change| between a desire for kindness or
for judgment in all of the worlds of ABY”A. In other words, [this refers to] how He is
before the Tzimtzum or Masach (screen) through which [the light] penetrates and becomes the
Keter of the lower world. It is, specifically, to this aspect, [i.e. the Essence of G-d, that we

Chochmah. However, it isonly from the last level of Chochmah that a flash of intuition comes into Binah.
Furthermore, it is only through the intermediary medium of letters of description, that the light of the
concept can be understood in Binah (Comprehension and grasp). The actua light of the Chochmah itself is
altogether beyond the grasp of Binah. When a person has an intuitive flash, he does not perceive thelight of
Chochmah directly. The “light” which he “sees” is actually only the letters, which contain the light of
intuition. Nonetheless, through the secondary “light” of the letters of the Chochmah as they come into
Binah, the primary “essential light” of Chochmah is recognized. It is only viewed through the screen and
partition of the letters, which is called a Masach.

This may be understood by how atelevision works. Behind the television screen there is a “ray gun” which
emits aray onto the back of the screen. When the ray hits the phosphorus points on the screen, they light
up. What the viewer sees on the television screen is not the original light of the “ray gun”, but the
secondary light of the phosphorus. There is no change at dl in the origina light emanating from the ray
gun. Furthermore, the secondary light is only an induced light. Similarly, in the world of Atzlut itself,
thereisno change. Itisonlyin the Masach and Tzmtzum where thereis change. Likewise, in the Essence
of the Infinite Light, and even in the Infinite Light before Tzimtzum, there is no change. It is only after
Tzimtzum, to the recipients, where there is change. This should suffice for now, asthiswill al be explained
later at great length.

= Terumah 26:33

>4 See Tractate Shabbat 77b

% The explanation of thisis that first there was the concealment of the Tzimtzum and then afterwards there
was the secondary induced light of the screen (Masach). In other words, in the original Infinite Light, and
in the Essence of G-d Himsdlf, there is no change. This is like the aforementioned alegory of the
television.

*® See Rashi on Bereshit 1:1

% In other words, the creation of the world is specifically through the aspect of TzZmtzum. Thisissignified
by the Torah’s usage of the name Elokim in verses pertaining to creation. The name Elokim signifies the
concealment of the name Havayah, which signifies revelation. This is understood from the verse, “A sun
and a shidld is Havayah Elokim.” In other words, the Tzimtzum of the name Elokim is like a “shield” or
“screen” that covers over the revelation of the name Havaya.



pray and] say, “May it be desirable, specifically, before You”. [Relative to the Essence of
G-d] all aspects of “higher” and “lower” in the world, are literally equivalent. However,
after the Tzzimtzum, the desire is drawn into the intellect and emotions with changes, until the
aspect of Malchut of Asiyah [about which] we say, “May it be desirable before You”, [meaning
that G-d should cause| a change in actual action, from judgment to kindness and the like.
This will suffice those of understanding®.

% An allegory used to explain this is a husband’s desire to please his wife. Because of this desire, he
purchases a beautiful diamond ring. However, when he presents it to his wife, she does not like this
particular ring, and is unhappy with it. Her husband returnsto the store, exchanges the ring for a different
one which is even more splendid and opulent than the first one. Again, hiswifeis displeased with it. Again
he returns to the store. Thistime he purchases a sapphire necklace. He brings it home and now hiswifeis
pleased. Now, throughout, there was never a change, whatsoever, in the essential desire of the husband. It
was only in the expression of this desire to the recipient (his wife) where change occurred. Here too, in
regard to G-d, in the Inner essentia light, which is analogous to the inner desire of the husband to please
his wife, no change occurs a all. It is only in the restriction of revealing this desire, i.e. in sdecting a
specific emanation to express this desire, where change occurs. Similarly, this is why we are capable of
praying to G-d, and requesting of Him to change a revelation of judgment to a revelation of kindness. In
G-d’s essential desire there is no change. It is only in the specific expression of this desire where there is
the appearance of change. However, even in this constricted expression of the Essence, it is still G-d
Himself who is absolutely in control, as explained in the previous chapter. This may be understood from
the story of Esther. When the wicked Haman, may his name and memory be blotted out, came to
antagonize and attack the Jewish people, Mordechai did not bow down or appeal either to Haman or King
Achashverosh. Rather, he immediately recognized that G-d is the source of everything, including Haman.
He therefore gathered all the Jewish people to repent and appeal to G-d Himself to avert the evil decree. It
is for this same reason that when we read the story of Esther on the festival of Purim, the written names of
Mordechai and Haman are literally equal to each other. When the Megillah isread, just as if the reader
were to miss the word “Mordechai” we would not have fulfilled our obligation, so too, if he were to miss
the word “Haman” we, equally, would not have fulfilled our obligation. This is because the inner light of
both Mordechai and Haman, is G-d Himself. He s the active cause of them both. This principle istrue of
everything in al of existence.

Now, these three chapters, seven, eight and nine, cannot not be fully understood to the beginner. However,
from chapters 10 to 54 the entire explanations of the entire chaining down (Seder Hishtalshelut) will be
given. Afterwards, one should return to these chapters and study them over again.
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Chapter Ten

We must now understand all the particulars of the four worlds of ABY”A’ in a specific
manner. In other words, we must understand all the specifics in the matter of the ten sefiror
of ABY A, their lights and vessels, and their vestments, one within the other. Moreover, we
must understand all their particulars, even how each sefirab divides into its particular
specifics. For example, [we must understand] even the aspect of Chessed of Malchut of
Chochmah of Malchut of Chessed, and the like. [Furthermore, we must understand| the matter
of the unifications and inclusions [of the sefirof] in the aspect of the Keter of each world.
[Keter] is the aspect of the intermediary between the upper world and the world which is
below it. Briefly, this general principle is known, that from the aspect of Malhut of the
upper [world], there comes about the Kefer of the lower [world]. This [principle] applies even
to the highest levels”.

However, all those who contemplate should first contemplate upon the primal source, which
is called’ “the source of everything” (Mekora D’Koola). That is, [he should contemplate] the
Essence of the Infinite Light (Aszmoot Obr Ein Sof), |even] before the aforementioned first
Tzimtzum which is called “the empty place” (Makom Panooy). There too [he should
contemplate] in a particular manner, specifically. This [contemplation] is known as the
“elongation of the TMX — One™, [signifying that one is to contemplate] upon the Simple
Unity (F0W57 MTNNX), specifically.

! Thisis an acronym for the four worlds, Atzilut, Briyah, Yetzirah and Asiyah.

2 This paragraph is like an introduction to this second part of the book. The Mittler Rebbe will now begin
to explain the entire order of the chaining down of the worlds, from their very beginning to their very end.
Thiswill be donein amanner of particulars. That is, the particulars of each stage and sefirah of the entire
chaining down will al be explained. In this way, a person who tails to understand the given explanations
will be capable of understanding and applying the principles he has learned even to the fifth power, and
further, as mentioned above. As explained in preceding chapters, the purpose of knowing the explanations
and order of the chaining down in amanner of particularsis so that the depth of it will be brought closeto a
person in an inner way. The general explanation and essential point has already been explained in chapters
seven, eight and nine. Although the Mittler Rebbe will not explain every single particular detail, since such
a book would have to be infinite, he nonetheless sets forth the entire knowledge necessary for one to
understand dl the particulars. Thisisashe statesin the beginning of chapter five.

3 See Zohar Bereshit 33a. (Mekora D ’Koola)

* In the Shema recital, when reciting the verse, “Hear ‘o Israel, the L-rd our G-d, the L-rd is one”, Jewish
law dictates that one is to lengthen the word “One — iX”. During this time, he is to contemplate G-d’s
absolute unity. This is learned out from the word “One — nx” itself. Thefirst letter ‘~x — Aleph is the first
letter of the Hebrew alphabet, and has a numerical value of 1. Furthermore, it represents the “Alupho Shel
Olam — The Master of the universe”, who is absolutely singular. The next letter, ‘n — Chet, has a numerical

value of Eight, and corresponds to the seven heavens (or firmaments) and the earth. The next letter ‘7 —
Dalet, has a numerical value of four, and corresponds to the four directions. We are taught that one is to



In general, this [Simple Unity] is divided into three levels, each of which includes ten sefiro?.
These [three levels are called] Yachid - Singular, Echad — One, and Kadmon — Primordial. All
of this is still within the aspect of the Essence of the Infinite Light (Azzmoot Obr Ein Sof)
before the aforementioned first I gimtzum.

The aspect of Yachid — Singular, connotes that He is literally alone’. This is higher than the
unity of parts which is called Echad — One, as is known. Accordingly, in the aspect of the
actual Essence of the Infinite Light it is not yet fitting to discuss the matter of the ten sefiror
at all.  For example, [to say| “Makbut of the Infinite” would automatically imply an
understanding that it was preceded by the aspect of Kezer and Chochmah etc. Now, in truth,
even the aspect of the Essence of the Infinite Light which is called “Alone” includes ten
sefirot within itself. However, they are called’, “He is wise, but not with a knowable wisdom
etc”, to the point where we say, “He is not of any of these attributes at all”, as is known.

The explanation of the matter is that in truth, just as the Essence of the Infinite (A#zmoot Ein
Sofj is an absolutely simple light, so is this [the case] with His light and ray which is called the
Infinite Light® (Ohr Ein Sofj. As mentioned previously, this is the meaning of “Before the
creation of the world there was He and His name alone™. This [level] is what is called the
“uapper purity”."” This is the matter of the revelation of the light of His Essence, specifically
as it is. This [level] is called Yachid — Singular. That is, there is nothing besides Him that the
terminology of “unity” or “singularity”” may be applied to. This is the meaning of ' “He is
one, but not in enumeration” of ten.

However, from the fact that they stated, “He is wise, but not with a knowable wisdom etc”,
it is, nonetheless, [apparent| that there are various categories and levels [such as| wise,

contemplate how G-d’s absolute unity and singularity (‘N) remains the same in the seven heavens and the
earth (‘n) and in all the four directions (“7). The word 7nX also signifies the unity of the ten sefirot. The first
letter ‘N represents the first sefirah of Keter, to which all the other sefirot are bound. The second letter ‘n
represents the next eight sefirot, from Chochmah through Yesod. The last letter ‘1 represents the sefirah of
Malchut. The reason for this is because the root of the word Dalet is Dal which means poor. Malchut is
called poor for it is a receptacle which has nothing of its own, only what it receives from the 9 sefirot which
are above it. (Another reason the ‘1 corresponds to Malchut is because of the numerical value of “1, which is
four. Malchut transmits the four sefirot, Tiferet, Netzach, Hod and Yesod to the next world, as will later be
explained.) Here though, the main point of the Rebbe is that one is to contemplate how G-d’s unity is before
the Tzimtzum, and before any creation at all. This level is called Achdoot HaPshoota — the Simple Unity.
The Rebbe will now continue and explain the aspect of the Essence of the Infinite Light before the
Tzimtzum.

® The obvious question here is, “Did we not just say that this level is an Absolute Singularity? How then
can it be divided into three levels, each of which includes ten sefirot, thus totaling thirty levels?” This will
soon be explained and understood.

® Thisisto say that only He, the Essence of His being, exists.

" See Introduction to Tikkunei Zohar.

8 In other words, just as He is absolutely simple and removed from all complexity of description and
particular parts, i.e. He is absolutely singular, so too his light and ray, the revelation of Himsdf, is
absolutely simple etc.

° In other words, just as He is “alone”, so His name, the revelation of Himself, is “alone”. This is also the
meaning of “You are holy, and Your Name is holy”. In other words, just as He, in Essence, is “holy and
removed”, so is His Name, the Infinite Light, “holy and removed”.

10 Tehiroo Ila’a

! Tikkunei Zohar 17a



understanding, merciful etc. [Nevertheless,| all of this is not [stated] in regard to His
Essence, but only in regard to what He estimated within Himself in potential, that which is
destined to be in actuality after the aforementioned first Tximtzum' (As written in Mikdash
Melech®, quoting the Arizal himself, and as explained elsewhere at length.)

4 <
>

This is also the meaning of the first general teaching of the Zohar'*, “In the beginning of the
rule of the King, He engraved an engraving in the upper purity”. The explanation of this is
that in the aforementioned Essence of the revelation of His simple light, which is called the
upper purity, “He engraved an engraving”, which is the matter of engraving letters. “The
beginning of the rule [of the King]”, refers to when it arose in His simple desire. This is the
aspect of Keter'”, whereas the aspect of the letters which He engraved is the aspect of
Malchut'® of the Infinite Light. If this is the case, then there is a beginning and end, a Keter
and Malchut, even in the aspect of the Essence of the Infinite Light. The explanation of this
is that it arose in His simple thought and desire, “Ana Emloch — 1 shall rule”. All of this is
still totally within His Essence. [That is, it] still precedes the matter of the estimation within
himself, in potentiality, of what his revealed desire for Kingship will be, after the first
Tximtzum, which is called the “empty place”"’.

The allegory for this, as is known, is from the powers of the soul, as they come into
revelation from desire until action. All of these [powers] and their specifics exist in the
concealed light of the essence of the soul, which is called the aspect of Yechidah'®. For
example, when a person [who| desires kindness and goodness, [desires| to do a particular act
of goodness, this comes about because he possesses this attribute of kindness and goodness
in the aspect of the essence of his soul, which is called Yechidah. It is for this reason that this

12 The explanation of this is that although the ten sefirot do exist within the Essence of the Infinite Light
before the Tzimtzum, they cannot be considered as descriptive qualities. That is to say, since they do not
exist as entities separate from the Essence itsdlf, they therefore cannot be described as anything separate
from the Essence. Since the Essence is indescribable, its qualities are likewise indescribable.  When it
states that these qualities exist, as in “He is wise etc”, this is not a statement of description at all. Rather, it
is only an informative statement that the Creator of these qualities is Himself not lacking them. For,
otherwise, from where did these qualities originate? This is further supported by the statement, “Shall He
who formed the eye not see etc?”” However, if he does possess these qualities, how can we say that there is
no division? The above statement of the Tikkunim therefore continues and informs us, “He is not of any of
these attributes altogether”. The Rebbe will soon explain how the sefirot do exigt, yet at the very sametime
thereis no existence apart from the Singular Essence of the Infinite Light.

13 See Mikdash Melech, Zohar volume one, 15a.

' See Zohar Bereshit, 15a

> As mentioned previously, and as will be expounded on later, Keter isthe faculty of pleasure and desire.

16 Malchut is the aspect of the letters, i.e. the receptacles for the light of the desire and the other attributes
which precede it. This will be explained in great detail later on. Furthermore, the “letters” which were
“engraved” are “Ana Emloch — I will be King”.

Y This is to say that G-d, even in His Essence, possessed within Himsalf the ability for all of these
attributes and al the particulars thereof. This is true even before any estimation of the potentia of His
Kingship in Creation, such as “who He will rule over etc.” Rather, even before any estimation at all, G-d
possessed and continues to possess this ability. Nonetheless, these Essentia attributes do not describe Him
in any way whatsoever, for they are not separate from Him. Thiswill now be explained.

18 Yechidah means Singular. Thislevel of the soul isits very essence, which is bound and connected to the
Singular Essence of G-d. Itisfor thisreason that it is called Yechidah (fem.), for in it is vested the Singular
— Yachid (masc.).



desire for kindness comes into revelation from its concealment'’. Furthermore, we must say
that, certainly, this desire for kindness in the essence of his soul exists in a way of an
essential Heyulie’ power. [That is to say] it includes within itself everything that he may
come to desire of kindness and goodness, in every particular specific that may be asked of
him. If this is the case, we must say that prior to his revealed arousal of desire and will to
express his kindness in this particular deed, it was included in the essential Heyu/ie desire for
kindness. It then came out of the Heyulie state to become revealed in this particular act.
Furthermore, we observe that in the [revealed] desire for kindness, there is intellect, wisdom,
emotions, thought, speech and action®. It is therefore certain that in the source of this
desire for kindness, while it was concealed in the essential Heyu/ie desire for kindness, there
too, it included these divisions of intellect, emotions, thought, speech and action which it
possesses. However, in the aspect of the essential Heyulie desire for kindness, as it exists
prior to being expressed into a particular thing, even though there too there are divisions of
intellect and emotions etc, nevertheless, they are included and unified with an ultimate
[unity].

This likewise applies to any other particular essential qualities, such as the quality of Gevurab -
Judgment, Tiferet — Beauty (or Mercy), or Nerzach — Conquest, and the like”. [This is so,]
until the attribute of Malchut, which is the quality of leadership. Certainly, it too includes ten
[qualities, such as] the desire and will for kingship, the wisdom [for kingship|, emotions,
thoughts, [speech and action] etc. However, before it comes to an aspect of revelation in a
particular thing, such as ruling over a specific country etc, they were absolutely included and
unified in the aspect of the essential Heywu/ie desire for kingship. [This is] similar to [what was
explained] regarding the aforementioned essential Heyu/ie desire for kindness.

If so, it is automatically understood [in regard to| the essential Heyulie attributes of Keter,
Chochmab, Binah, Chessed, Gevurah, Tiferet, Netzach, Hod, Yesod and Malchut, [all of] which are in
the essence of the soul, that it is not fitting to speak of them using a terminology of

¥ Thisisto say that it is because in essence heis akind person that any kindness comes out into revelation
through his kind deeds. The evidence for this essentia kindness is from the fact that he constantly does
acts of kindness. His emotions are emotions of kindness, and his thoughts are kind thoughts. If he was not
kind in essence, then where did the kindness come out from?

% See Chapter Two, footnote 17. A Heyulie power is an ability, as opposed to a potential. This will now
be explained in greater detail with many more analogies.

% This is to say that in the revealed desire for kindness, there is the desire for kindness, the intellectual
kindness of thinking kind thoughtsin kind terms, there is the wisdom of what type of kindnessis necessary,
there are the emotions of kindness, thereiskind speech, and finally the kind act. For example, when akind
person encounters a poor person, first there is the desire of kindness towards this individual. Then, he
thinks, “I should help this person out”. He then contemplates the best manner in which to help this person,
such as whether to give him money, or to give him food, for, if he gives him money he may go and
purchase alcohol etc. There are the kind emotions of pity and mercy, and then the gut emotions which
move him to act upon it and reach into his pocket and act upon this desire. Thereis aso the kind speech,
that he speaks kind and uplifting words to this impoverished individual. Certainly, all of these particulars
exist in the essence of the soul of the kind person, in the Heyulie desire for kindness. For, otherwise, where
did they come from?

2 |n other words, just as the essential Heyulie desire for kindness includes its particular divisions within
itself, similarly, the essential Heyulie desire for judgment includes its particular divisonswithin itself. For
example, there is the desire for judgment, intellect of judgment, emotions, thought, speech and action of
judgment etc.



“unification” or “inclusion”, [stating that they are “unified”] in the essence of the soul which
is called Yechidah. This is because they are not separate from the essence, whatsoever.

For example, with the aforementioned attribute of the Heyw/ie desire for kindness which is
embedded in the essential nature [of the kind person, it cannot be spoken of as separate
from his essence]”. The essence of the soul itself is even higher than being [called] an
“essential desire for kindness”, since this [kindness| is only a particular part of the actual
essential being which is ultimately simple. However, although [this desire for kindness] is
only a single particular which is drawn from the essence, it is nonetheless impossible to say
about it that it “unifies” with the Heyulie attribute of Netzach — Conquest, which is [also]
embedded in the essence of the soul. This is because the two are both absolutely united
with the essence, and are not at all separate from the self.

By way of analogy, the power of movement which is actually included in the essence of an
animal even before it moves, altogether, is not at all separate from the essence of the animal.
Now, in the revelation of this [Heyulie] power of movement, [that is, when the animal| makes
a particular movement, it divides into many particular ways [to move]. It is [nonetheless]
impossible to state that all the particular movements were “included” and “unified” while
the power of movement was included in the essence of the animal. This is because at that
point it was not within the category or definition of a “movement’” at all, not generally and
not particularly.

This is likewise [the case| with the aspect of the revelation and spreading forth of the life
force to enliven the entire body, while it is still completely included in the essential spirit of
life. [This life force| divides into [various powers, such as| sight to the eye, and hearing to
the ear etc. Certainly, even before it came forth to materialize in the eye and ear in actuality,
there was included [in this life force] a spiritual power and life force of sight for itself, and a
spiritual power and life force of hearing for itself etc. Nonetheless, before the essence of the
soul came to the category of the spreading forth of life force, even though it was included in
it, nonetheless, it is in the same way that the aforementioned power of movement is included
in the essence of the animal™,

It is only applicable to [use a terminology of] inclusion and unification of “sight” and
“hearing” when [these forces] are destined and prepared to come into revelation in
actuality, to enliven [the body]. However, while they were still completely included in the
essence of the soul, it was as if this [aspect of] “spreading forth of life force” was completely
nonexistent. This is because the essence of the soul itself is much higher than the aspect of
“spreading forth”, except that it includes within itself this [ability] to spread forth [and
enliven] as well, just as the essence of the animal includes within itself the power of
movement, as explained above.

2 |n other words, we do not say that heisin possession of the power of kindness, but rather, we say that he
himsdlf isakind person.

% |n other words, all that existsis the singular essence of the soul. This power of spreading forth to enliven
a body is not separate from the essence in any way whatsoever. Furthermore, just as the power of
movement of the essence can not at all be considered “movement”, so too, this power to spread forth and
enliven a body cannot be considered anything at all, more than an ability of the essence itself. Thisisto
say that it has no actual existence separate from the essence of the soul itself, and can therefore not be
considered as anything unto itself. All that exists a this point isthe singular essence of the soul itself.



If so, then how is it fitting or proper [to use terminologies] such as the aspects of
“unification” and “inclusion” of the particular light and life force? [Rather,] it is only fitting
in regard to the particular divisions of life force which are destined and prepared to spread
forth into revelation. From this we are forced to say that all these particulars which spread
forth [into revelation], [exist] completely included within the essence, for if this was not the
case, then where did these particulars in the spreading forth of revelation come from?* This
is like the light and rays which are included in the essence of the sun. [In other words,]
concealed within [the sun] are all the particular ways of the spreading forth of the rays etc.
This will suffice for those of understanding.

We find that there are three levels, one following the next, which are drawn from the actual
essence of the soul, which is called Yechidah. The first [level] is the ten essential Heyulie
powers, like the essential Heyulie desire for kindness, and the like. They are absolutely and
totally included in [the essence]. [This is| like the inclusion of the power of movement in
the essence of the animal, or like the inclusion of the [power] to “spread forth life force”
which is included in the essence [of the soul|, as explained above. In regard to these [Heyulie
powers] it is not fitting to use a terminology of “unification of separate parts together”. This
is because they are completely included in the essence, and it is as if they have no existence
at all*, as explained above.

The second [level] is the aspect of the spreading forth of the ten powers, as they are
prepared to come into revelation. This is like when the essential Heyu/ie desire for kindness
comes to do a particular act of kindness. [However, this is] still before it is drawn out into
actuality. It is only destined and prepared to come out to this particular [act of kindness].
Here, [in this level,] the matter of “unification” of the many particulars which are within it, is
applicable. For example, [included within this is] the intellect and the emotions of this desire
for kindness which are drawn from their concealment in the general Heyu/ie.

The third [level] is when it is drawn to that particular [act of kindness], only it did not yet
come out into [actual revelation] due to some lacking or obstacle. However, the preparation
itself is already complete. The only thing that is missing is for it to come out and be revealed
in actuality. In other words, he already estimated within himself in a particular manner,
[everything that is necessary to bring] this thing into actuality. This is to say that he
estimated within himself in potential”’ what is necessary [for him] to bring [this revelation]
into actuality.

In the aforementioned allegory of the power of movement, [this can be seen] when it is
prepared and destined to come into revelation in a particular [movement|. In the example of
the spreading forth of life force to enliven the body, [this can be seen] when it is prepared to

% |n other words, from the fact that we observe these particulars once they are revealed from their source,
we must say that they exist in their source, for otherwise, where did they originate from?

% |n other words, they have no existence apart from the essence of the soul at all. It is therefore not proper
to say that they are “united” in the essence, since they are not separate to begin with. Furthermore, it is as
if they have no actual existence at al, asin the aforementioned example of the power of movement. There
is no “movement” in the essence, not in a general way, nor in a particular way.

21 «Shi’er B’Koach” can dso be trandated as, He estimated in his strength or power, how much is
necessary to bring this action into actuality. This will be understood from the Rebbe’s following analogy.



come out [of the essence]. At this point, all the particular life forces [like sight and hearing]
are completely included in a general unity. After this, he estimates within himself and
prepares within his power of movement, how to move in a particular way. Similarly,
[regarding the example of the influx of life force], there is the estimation of the revelation
and spreading forth of the spirit of life, as he prepares within himself to enliven [a body] in
actuality. Another example is the power of growth, as it is prepared to grow in actuality.
Here too, there are these three levels. Furthermore, [all three of these levels] are before
anything came out into actuality. For example, in the [power of] movement [this entire
estimation] is before any actual physical movement. Or, in the spiritual life force, [this
preparation] is before it actually comes into a physical body. Then, there is a change from a
spiritual existence to a physical existence, such as a physical movement and physical life
force. The same is true in the example of the physical growth. For this [change of
existence] it is necessary for there to be an initial Témtzum - contraction and restraint in the
revelation of this spiritual [Heyu/ie|. This is so that there may be [a transition] from spiritual
to physical (as will be explained in chapter 12).

End of Chapter Ten



Shaar HaYichud

The Gate of Unity
By
The Holy Rabbi Dov Ber of Lubavitch

Trandated and Annotated by Shimon Marke
Edited by Rabbi A. Markel
Copyright © 2004

Chapter Eleven

Now, the analogue for all that was mentioned above' about the soul [of man] may be
understood by [a person who conceptualizes [how it is] above in the Essence of the Infinite
Light before the Tzumtzum, which is called Yachid - Singular. Included [in the level of Yachid)
there are also ten sefirot. These are called “the ten sefiror which are concealed.” [They are]
hidden in the Essence, literally. For example, the simple desire for the entire chaining down,
which is a specific [line of revelation|, arose because of the desire for kindness included in
the aspect of the Essence of the Infinite Light. This is as stated in the introduction of Efg
Chain’, “When it arose in His simple desire”. Certainly the reason for this arousal of the
simple desire of His Essence is only because “He desires kindness” within His Essential self.
It therefore arose in His desire to bestow His goodness and kindness, to be a source for the
source of the chaining down of the line and thread (Kav I”"Chui).

This is like the aforementioned analogy, where, because of the essential attribute of the
[Heyulie] desire for kindness which is included in the aspect of the Yeshidah [of the soul], it
arises in [a person’s| desire to do goodness and kindness through a specific act, as explained
previously. [That is,] it becomes revealed from its concealment in the Heyulie for the desire
of kindness, to include every particular that will ever arise in his desire to bestow goodness.
Everything [that becomes revealed] comes because of [this Heyule], and because of its
strength. Furthermore, the revelation of the desire which comes because of this [Heyu/ie]
desire for kindness includes ten [sefirof]; ChaBa’D’, emotions etc. From this we must
conclude that also the aspect of the Heyulie desire for kindness which is literally included in
the Essence, likewise includes ten [sefirof]; intellect and emotions etc. However, it is not

Y In chapter ten the Rebbe explained the concept of Heyulie, and how everything which comes from the
essence of the soul must be included there in the way of a Heyulie. He gave various allegories, such asthe
act of kindness, the power of movement, and the spreading forth of life force to enliven the body etc.
Furthermore, he explained the three levels in the essence of the soul, before any revelation in a defined line
of action. He now will relate these analogies to the three aforementioned levels and the ten sefirot as they
exist within the Essence of the Infinite Light (Ohr Ein Sof) before the Tamtzum.

% In Hebrew this is “Eser Sefirot Hagnoozot BeHelem Ha’Atzmoot”.

3 See Etz Chaim, Shaar 1, Anaf 2. Also see, Etz Chaim Shaar HaKlallim, chapter 1. There it states, “When
it arose in His desire to create the world, blessed be His name, in order to bestow goodness unto His
creatures...” This indicates that the desire for creation comes from a desire to bestow kindness and
goodness.

* Thisis an acronym for the three intellectual sefirot, Chochmah, Binah and Da at.



fitting to speak of them using a terminology of “inclusion” or “unification”, since they are
still included in the Essence in the way of a Heyulie'.

This is likewise the case in regard to the other qualities such as the qualities of Gevurab,
Netzach or Tiferet etc. They are all included in the Essence of the Infinite Light which is
called the “Upper Purity”. It is this [level] which is called Yachid — Singular, and is higher
then Fchad Pashut — Simple Oneness [or Unity]’. This [inclusion] is so, until the quality of
Kingship in the Essence of the Infinite Light, which is called Malhut of the Infinite. It too is
included in the aspect of the essential Heyulie of the essence of the Infinite Light.
[Furthermore,] it is literally unlimited. Just as the desire for kindness of the Essence is
completely unlimited, and [just as] there is no limit to His wisdom, likewise, the attribute of
“ruling over” (Malchut) which is included in the Essence of the Infinite Light, is unlimited.
Morteover, in the concealment of the Essence it [too] includes ten [sefirof]. These are the
desire, pleasure, wisdom and emotions of the quality of Kingship — Malhut.

However, the matter of “I shall rule” which arose in His simple desire and thought,
represents [the essential Heyu/ie desire for kingship] as it comes out of the concealment of
the Heyulie', to be revealed in a particular thing; [namely,] the entire chaining down of the
worlds®.

This is similar to what was explained above in regard to the quality of the desire for kindness
in a human being below, and as explained in the analogy of the ten powers which are
included in the aspect of the Yedhidah [of the soul], [that they are there] in a way of an
essential Heyulie. [That is,| they are not at all separate from the essence. Similarly, [analogies
were given of] the power of movement which is included in the essence of an animal, and
the Heyulie ability to spread forth life force [and enliven], which is included in the essence of
the soul, literally, as previously explained.

Lower than this [level] is the aspect of the Infinite Light which radiates and spreads forth’.
However, this is all still in the aspect of His Essence, before the Tximtzum'". This [level] is
what is called “Achdut HaPshuta — Simple Oneness [or Unity]”. Here it is possible [to speak
of the] “inclusion” and “unification” of the ten sefiror, [however,] they too are called'' “ten

® That is, they have no actual existence separate from the Essence itself, and can therefore not be said to be
“included” or “unified” with the essence.

® Yachid — Singular connotes an aspect of aloneness and absolute singularity of existence. In contrast, as
mentioned previously, Echad — One, connotes a unity of parts to form a single whole. This level of
existence, the very Essence of the Infinite Light, is the level called Yachid — Singular. That is, only G-d
exists, asa smple singularity, and thereis nothing besides Him.

" That is, thisislower than the above mentioned level of Yachid, which only includes within it the Heyulie
ability for thisrevelation etc.

8 That is, the entire chaining down of the worlds (Seder Hishtalshelut) is like a single line of action or
revelation. As in the aforementioned example of “movement”, it is like a single line of movement and
revelation from the concealed Heyulie power of movement.

® That is, there is a spreading forth and revelation from these “ten concealed Heyulie sefirot” of the Essence
of the Infinite Light.

19 1n other words, this “light” and revelation is not outside of Him. Rather, it is a revelation, to Himself, of
what will be revealed after the Tzimtzum. This means that it is the revelation of what will be revealed,
however, it is before any actual revelation to arecipient.

1 See Sefer Yetzirah Chapter 1, Mishnah 2



sefirot without ‘whatness™'’, because, nonetheless, they are still beyond the aspect of

preparing to influence below, in [actual] revelation. However, it is ready to come out of the
Heyulie state [into revelation] in a particular matter. For example, in the aforementioned
analogy of the Heyulze desire for kindness, [this is] when it comes to the realm of will and
desire [to be expressed in actuality] in the chaining down of a line [of action]. Although,
even within Himself, this has not yet come out into complete revelation, nonetheless, here
the aspects of “unity” and “inclusion” are applicable. However, it is called a “Simple Unity”
because it is still within the light of the Essence, which is of the ultimate simplicity.

For example, in the [Heyulie| desire for kindness there are the aspects of division of intellect
and emotions etc, even before it comes into any [actual] revelation whatsoever. [It is]
because of [these concealed qualities] that it arose in His [revealed] desire and wisdom to
bestow goodness, as was previously explained in regard to the second level in the soul of
man".

Now, the third [level] is when from the aspect of this desire for kindness, it already arose in
the desire and intellect etc. An entire estimation is ready in “letters”,'* which He estimates
within Himself of 