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FOREWORD

MASHIACH'S DAY

he Haftorah of recited on Acharon shel Pesach (the final day of Pesach)

contains many prophecies the Era of the Redemption including “The wolf
will dwell with the lamb, the leopard will lie down with a young goat”;' and “He
will raise a banner for the nations and gather in the exiles of Israel.”

Slightly more than two hundred and fifty years ago, as the time for Mashiach’s
arrival drew closer, the Baal Shem Tov instituted a custom which underscores
the connection between the Redemption and the Eighth Day of Pesach: On
that day he would partake of Mashiach’s Seudah, the festive meal of Mashiach.

In subsequent generations, the Lubavitcher Rebbeim enhanced and amplified
this practice. For example, in 5666 (1906) the Rebbe Rashab (the fifth Lubavitch-
er Rebbe) added a new element to Mashiach’s Seudah, the drinking of four cups
of wine.> One Acharon shel Pesach,* the Rebbe Rayatz (the sixth Lubavitcher
Rebbe) spoke of joining in a Mashiach’s tantz, “the dance of Mashiach”

The Rebbe broadened the scope of the practice. Before the first Acharon shel
Pesach farbrengen following the acceptance of his leadership position, he used
the words “Mashiach’s day, to describe the unique spiritual character of the day.
Each year, he would hold a Mashiach’s seudah for the entire chassidic commu-
nity and all others inspired to attend. Often, in the maamarim and sichos he
would deliver at that time, he would explain the radical changes in our lives
that Mashiach will bring about.

THE ULTIMATE PURPOSE OF CREATION

Our Sages teach,” “the world was created solely for Mashiach.” The teaching

1. Yeshayahu 11:6.
2. Ibid., 11:12.
3. See Sefer HaSichos 5698, p. 277.

4. Toras Menachem - Hisvaaduyos, Vol. 3, p. 15. See also Sichos Shabbos Parashas Acharei, 5711 (Toras Men-
achem - Hisvaaduyos, Vol. 3, pp. 61-62).

5. Sanhedrin 98b.
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that implies that in Mashiach’s era, the ultimate purpose for the existence of
the world will be revealed. An even a greater G-dly light than that which shone
in the Garden of Eden originally will pervade all being. The Rebbe Rashab®
explains the mystic nature of on this new development, stating that in the
era of Mashiach, the essence of G-d’s infinite light, the light that shined forth
before the tzimtzum, will be revealed in the frame of reference that exists after
the tzimtzum.

To appreciate the Rebbe Rashab’s statement, we must understand the spiritual
processes through which G-d created our world. In its description of how all
existence came into being, Etz Chayim states:’

Before... the realms of emanation and... the created beings were created,
there existed a simple sublime light that permeated all existence; there was
no empty space.... There was no beginning and no end....

When it arose in His simple will to create the worlds..., He constricted this
light and moved it to the sides..., leaving an empty cavity.

To explain these concepts: It cannot be said that a vacuum existed, for a vacu-
um implies empty space, the absence of something and Etz Chayim explicitly
states, “There was no empty space.” Instead, all that existed was G-d and His
name.® “His name” refers to His light that reflects His being and hence, is utterly
infinite, defying all definition as He does.” When that light shined in a revealed
manner, there was no possibility of any other existence.

Therefore, when He desired to create our world - and the entire Seder Ha-
hishtalshelus (Spiritual Cosmos) above it - He had to remove this light entirely.
Were even the slightest vestige of this light have remained, it would have pre-
vented limited existence from coming into being. Hence, He absorbed this
light into His own Being, preventing it from shining forth. The absorption of
the light is called the tzimtzum.

In the statement quoted above, the Rebbe Rashab articulated the concept that

6. In the classic series of maamarim entitled BeShaah SheHikdimu, which he began delivering in 5672, specif-
ically in the maamar entitled Matzah Zo delivered on Pesach, 5675, published in BeShaah SheHikdimu 5672,

Vol. 2, p. 926ff. The maamarim that follow, particularly the maamar entitled VaYehi HeAnan (ibid., p. 9341t.),

develop these themes.

7. Shaar 1 (Derush Iggulim VeYoshar), the conclusion of Anaf 2.

8. Pirkei DeRabbi Eliezer, ch. 3.

9. See the series of maamarim entitled Yom Tov shel Rosh HaShanah, 5666, p. 1654t., et al.



45 VENIGLAH K'VOD HAVAYAH 5715

in the era of Mashiach, that initial light that shined forth before the tzimtzum
will be revealed here, on our material plane.

TO ATTEMPT TO UNDERSTAND

Somewhere in in the process of his or her introduction to Chassidus, just about
everyone has has encountered these concepts. He or she heard the idea and
accepted it. Nevertheless, Chassidus is not intended to be accepted as axiom
of faith or a canon of belief to be assented to blindly. Instead, the intent is that
a student labor until he has grasped and internalized the ideas within his or-
dinary mode of understanding.

As part of this process, when one thinks about the Rebbe Rashab’s statement
a little more deeply, he wonders: What am I saying? How can that be? As he
contemplates the idea and probes beneath its surface, the statement reveals a
seemingly irresolvable paradox: After all, it was the intense revelation of G-d’s
light that existed before the tzimtzum that made it impossible for finite exis-
tence to come into being. Only through the tzimtzum, the self-concealment
of G-d’s light, was finite existence made possible. If so, how is it possible that
in the era of Mashiach G-d’s infinite light will be revealed in our finite world?
Indeed, its very name (o) discloses the concealment (obyn) that defines it."

The more one thinks about the question, the clearer it becomes that, revealing
such light within the framework that defines our present existence, requires a
tusion of opposites; it’s like putting an elephant through a needle-hole.! Indeed,
it is even more difficult than that, for an elephant and a needle-hole are both
finite, whereas here we are speaking about bringing together polar opposites
- taking a light that is absolutely above limitation and having it shine within
a limited world. How, then, is that possible?

THINKING DIALECTICALLY

The Rebbe Rashab did not merely pose the paradox; he offers a resolution to it.
With the methodical style of explanation that earned him the title “the Ram-
bam of Chassidus,”* he debates the issue, proposing — and rejecting — several
possible resolutions, and ultimately arriving at a conclusion. In the maamar

10. See Tikkunei Zohar, Tikkun 42; Sefer HaBahir, sec. 10 (8); Likkutei Torah, Bamidbar 5c.
11. Cf. Berachos 55b.

12. That phrase was coined by his cousin, R. Shlomo Zalman Schneersohn, the author of Magen Avos.
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that follows, the Rebbe summarizes and expands the germ of the concepts
expounded by the Rebbe Rashab.

One of the resolutions that the Rebbe Rashab and the Rebbe propose is that
essentially, there is no conflict between the concealment brought about by the
tzimtzum and Or Ein Sof, G-d’s infinite light. The Divine light that shined forth
after the tzimtzum, the light of the kav innately defined and finite.” Since this light
is finite by nature, its limitation thus became even more pronounced through
the tzimtzum. In contrast, the Or Ein Sof remained unchanged by the tzimtzum.
The only effect brought about by the tzimtzum is that before the tzimtzum, this
infinite light shone in a revealed manner, whereas as a result of the tzimtzum,
it became withdrawn and concealed within its source. Since this infinite light
did not undergo any intrinsic change, one might say that it is possible for it to
become revealed in the framework of existence that was brought into being
through the tzimtzum, because that light and the tzimtzum are not in conflict.
They are simply two different frames of reference that share no common ground.

This proposition is based on an incorrect assumption. True, the Or Ein Sof was
unaffected by the tzimtzum and indeed, is present in every dimension of our
existence, as it is written," “Do I not fill the heavens and the earth?” Neverthe-
less, this infinite light remains hidden. To that extent, the tzimtzum did affect
the way it interacts with our existence. Were it to be revealed, it would nullify
the framework of existence established by the tzimtzum.

At times, the Or Ein Sof is revealed in our material world. This is what con-
stitutes a miracle. The limits of nature are temporarily suspended and G-d’s
infinite light is revealed - for G-d can place the laws of nature aside and reveal
a phenomenon that runs contrary to our ordinary pattern of existence, man-
ifesting infinite G-dliness in our material world. Nevertheless, a revelation of
this kind does not resolve the paradox raised above. Since miracles suspend
the natural order of the world, they do not reveal G-d’s infinity within the nat-
ural order. Though the miracles take place in our material realm, the spiritual
pattern that governs that material framework is temporarily bypassed and a
higher reality is enabled to prevail. In contrast, the desired intent of our Di-
vine service is that the natural order will continue to prevail and yet, within it,
infinite G-dly light will be revealed.

13. The kav may be described as defined and finite, inasmuch as it is radiated in a manner that enables it to
give rise to finite worlds. At the same time, however, it also possesses an undefined and unlimited quality (see
p. 671F.).

14. Yirmeyahu 23:24.
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“YOU CHERISH THE WORK OF YOUR HANDS"'

In conclusion, the Rebbe Rashab and the Rebbe emphasize that a fusion of
such polar opposites cannot take place by means of a “downward” revelation
initiated from Above (gilui milemaalah lematah). It is only through the “up-
ward” efforts initiated by the Jewish people in their Divine service down here
below (haalaah milematah lemaalah) that G-d’s infinite light can permeate the
framework of our existence.

The phrase “Divine service” is a translation of the Hebrew term avodah (nmy).
This Hebrew term also shares a root with ibud (m2°y), which is the process of
tanning leather. The tanning process serves as an analogy for the Divine service
of the Jewish people. Just as tanning takes a raw animal hide and transforms
it into a useful product, so too, the Divine service of the Jewish people trans-
forms the concealment and limitation brought into being by the tzimtzum into
a medium that reveals G-d’s infinite light.

The Jews’ Divine service makes such a transformation possible, because a Jew
combines both these opposites within his own person. On one hand, his soul
is “an actual part of G-d Above,”* and yet that soul is housed in a body and an
animal soul that are very much part of the gestalt of limitation and concealment
that characterizes our world. When a Jew works'” on himself, endeavoring to
bring into expression the essential G-dliness within his being and within the
world at large, he is, in microcosm, bringing about the fusion of opposites de-
scribed above. By carrying out this service within his own self and in his corner
of the world, a person makes possible the revelation of essential G-dliness in
the world at large.

PARADIGM SHIFTS

In the course of their discussions touched upon above, the maamarim of both
the Rebbe Rashab and the Rebbe employ two pairs of terms: Elokus bipeshitus
and metziyus behischadshus, and metziyus bipeshitus and Elokus behischadshus.

Elokus means G-dliness. Peshitus means one’s simple perception of what appears
as the obvious reality. Metziyus means existence, the feeling that something

15. Iyov 14:15, cited in Chassidus (Or HaTorah, Bamidbar, Vol. 2, p. 356) as a prooftext for G-d’s desire for the
Divine service of His handiwork, the Jewish people.

16. Tanya, ch. 2.

17. “Work” is also one of the translations of the term avodah.
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apart from G-d appears to exist. Hischadshus means a newly-acquired aware-
ness that runs contrary to one’s initial assumptions.

These maamarim explain that before the initial tzimtzum, Elokus was bipeshitus.
What was perceived as the simple and obvious reality was G-d’s light which was
then revealed in its infinity, shining forth in an unbounded variety of options.
All of these expressions of His light were, however, subsumed in their bittul to
Him. That was their peshitus, their natural perception. By contrast, their own
metziyus, their own existence, was behischadshus, a newly-acquired awareness.

The tzimtzum brought about a radical change. Ever since the tzimtzum,' on
even the highest levels of G-dly light, metziyus is the peshitus; it is conceivable
that something other than G-d can enjoy self-sufficient existence. Elokus, the
awareness of Him, comes behischadshus, as a newly-acquired perception. On
certain levels, that perception is so overwhelmingly powerful that the very
framework of existence becomes entirely batel, subsumed in the Divine light.
Even so, however, that is not its natural state; it is an acquired trait.

In the Ultimate Future, all existence will return to the state of Elokus bipeshi-
tus, a state in which” “the world will be filled with the knowledge of G-d as the
waters cover the ocean bed”

To understand the simile: The immense variety of creatures that live on dry
land are readily discernible as separate entities. A vast multitude of creatures
likewise inhabit the ocean. Nevertheless, when looking at the ocean, what we
see is the ocean as a whole and not the particular entities that it contains. Sim-
ilarly, although in the Era of the Redemption the world will continue to exist,
individual creatures will lose consciousness of their separate identity and will
be suffused entirely with the knowledge of G-d.

In the Ultimate Future, as a result of the Jewish people’s Divine service, this
realization will be appreciated even within the context of material reality. In
that era, in contrast to the awareness of G-d that existed before the tzimtzum,
humanity and the other created beings of our world will be conscious of their
own existence, yet they will appreciate that existence as nothing more than an
extension of G-d.

18. Though reference is made to chronological terms, those terms are merely analogies. On these lofty planes,
it is not appropriate to speak of time even in a spiritual sense, and certainly not of time as we know it.

19. Yeshayahu 11:9.
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SOULS FOR WHOM THE SCREEN HAS BEEN PIERCED»

One of the ways the Rebbeim illustrate this concept in the maamarim cited
is by comparing the Divine service of different tzaddikim. There have been
some gifted souls that attained elevated levels of G-dly awareness. Nevertheless,
their initial perception was of worldly existence, and even when they reached
the highest rungs, they did not divest themselves of worldliness entirely. For
example, G-d spoke to Avraham directly. Yet how did he come to his aware-
ness of G-d? By contemplating the order and wisdom vested in this material
world. In this way, he realized that the world had a Master.?* After he arrived at
this realization, the Master revealed himself to him, but that revelation came
behischadshus. As a result, even after that revelation, his fundamental material
orientation prevailed — metziyus bipeshitus.

However, as these maamarim proceed to explain, there are individuals, for
example, Yosef and Moshe, whose souls were not affected by the tzimtzum and
maintained the awareness they had Above even when after descending into
this material realm. Their orientation is the same as that of existence before
the tzimtzum: G-dliness is bipeshitus. This is their reality. A person with such a
soul has to labor to bring proof that there exists anything other than G-dliness.

Moreover, the maamarim point out that what is unique about the lives of Yo-
sef and Moshe, is that they did not withdraw from worldly existence. On the
contrary, they were immersed in the day-to-day realities of existence, yet still
maintained their inherent awareness of G-d.

SPIRITUAL LIGHTHOUSES

In his maamar, the Rebbe gives a further example - our Rebbeim, the nesi’im
of Chabad. We may guess at an obvious explanation for this addition: Moshe
and Yosef lived thousands of years ago, whereas the Rebbeim are much closer
to our reality. But beyond that, the true greatness of the Rebbeim does not lie
only in the uniqueness of their spiritual vision, but also in their willingness to
share that vision with others and encourage them to adopt it.

True, there is no way ordinary people like ourselves can fully identify with the
mindset and soulset of the Rebbeim. If even Avraham our Patriarch perceived

20. See Sotah 49a.
21. Bereishis Rabbah 39:1; see also Rambam, Hilchos Avodas Kochavim 1:3.
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the world from the perspective of metziyus bipeshitus, to what can we aspire?

And yet, through hiskashrus, by cultivating a spiritual bond with the Rebbeim,
we can borrow the Rebbe’s mindset, even if we cannot internalize it entirely.
By way of analogy;, it’s like having the picture of a jigsaw puzzle in front of you
while you try to put the pieces together. Though a certain measure of work is
still demanded, the fact that you see the larger picture makes it far easier to put
each piece in its place. Similarly, in the analogue, when guided by a person for
whom G-dliness is the inherent and obvious reality, it is easier to appreciate
and highlight the G-dly dimension that exists within every situation that we
encounter.

And in doing so, we create the setting for that G-dliness to surface and become
the prevailing reality with the coming of Mashiach.
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“The glory of G-d will be revealed and all flesh
will see as one that the mouth of G-d has spoken.”

Among the new developments that will charac-
terize the Ultimate Future, the era after Mashiach’s
coming, will be the revelation of “the glory of
G_d’)

and also that “all flesh will see as one that the
mouth of G-d has spoken.”

As will be explained, each of the clauses in this verse reflects a distinct spiritual

development.
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To explain this concept:

The name of G-d used in this verse is Havayah, the
Divine name that connotes G-d’s transcendence: how
He is past, present, and future simultaneously,’

beyond the structures and limitations of time and
space.

Our world is defined according to the structures of time and space. G-d’s name
Havayah reflects a framework of being that is not structured by those or any other
limits, but instead, is utterly unbounded and undefined.

937 Y V793
M oY

1. Yeshayahu 40:5.

In the gestalt that presently governs the world, in order
that there be a revelation of the level of G-dliness
associated with His name Havayah

2. As reflected by the fact that the letters of the name Havayah (n-1-n->) contain the letters of all three tenses
0 (past), mn (present), and i (future) (Zohar, Raya Mehemna, p. 257b; Zohar Chadash, Bereishis, p. 4a).
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- even if solely in the realm of understanding and
comprehension, i.e., on the intellectual plane and not
in tangible reality,

1933 77 19W 9271 and certainly this applies when speaking about a
,71727 PV 19KR2  revelation on the level of recognition,

that the person will not only comprehend the matter intellectually, but will identify
with its truth to the extent that it become the way he views the world,

,°X7 YW 1982 ©1921 and especially for this revelation to be on the
level of sight -

7YX 117 7% vast and extensive toil is necessary.
/12 ARIZY1 7
One must labor with his mind and heart to train them to appreciate this spiritual

truth even on a mere intellectual level. How much more so for this truth to become
so real that he actually sees that it is so.

,X127 Y77 w3977 This represents the new development that will
characterize the Ultimate Future, the age of Mashiach:

19K2 7177729937 MY that the revelation of G-dliness will be through
W32 °ya 7RY 5W actual sight, i.e., with eyes of flesh, not merely with
“the eye of the mind,’

,(W2 929877 (as the verse states: “All flesh will see”).

nrna7 71933 17 This revelation will comprise both “the glory of
/M0 G-d” -

PR IR X7 79220 the term “glory” refers to an encompassing light,’
for “glory” is a quality that can neither be understood
nor internalized —

3. The Divine oros (lights) and keilim (vessels) relate in a manner similar to the body and the soul. In the body,
there are powers that are associated with particular limbs and organs, e.g., sight and hearing with the eyes and
ears respectively. These are referred to as “internalized powers,” kochos pnimiim, and serve as an analogy for
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177D NIN2T 93 771 as well as the revelation of the aspect of “the
mouth of G-d,”

212712 7R RITY  which refers to an internalized light, for the life-
force of every created being originates in G-d’s speech.

1oK2 71272 219301 Moreover, this revelation will enable “all flesh [to]
73712 W2 92 X777 see as one,”

,1W2 0927 1707 i.e., everyone will share this awareness equally.

0Ipn2 2IN2W I As stated in other verses,* “The earth will be filled
YOI 7890 02”7 xR with the knowledge of G-d,”
/710 DX YT

NIR W 092 °9 and “All will know Me, from the small to the
,07973 7YY DJUPR? great,”

W2 0%2  in all-encompassing equality.

the G-dly light that is internalized within the world (or pnimi), which is referred to as the light that is memale
kol almin, “filling all the worlds”

We also have a general consciousness of self that is not associated with any limb or organ, but rather pervades
our entire sense of being. This dimension of the soul is referred to as an encompassing power, koach makif,
and serves as an analogy for the G-dly light that transcends the worlds and hence, is referred to as an or makif,
an encompassing light. It is the source of the light that is sovev kol almin, transcending all the worlds.

To illustrate these concepts by explaining a point in Jewish law: A minyan, a congregation of ten, draws down
G-d’s presence to a far greater degree than when fewer Jews come together. The difference is far more than
quantitative, as reflected in the law (the Alter Rebbe’s Shulchan Aruch 55:2), that there are certain prayers
whose holiness are so great that they can only be recited when there is a quorum of ten or more.
Alternatively, the concept can be clarified by the popular adage: The whole is greater than the sum of its parts.
Each of the parts reflects an individual potential. However, the unification of these different potentials into

a larger whole requires a general bonding influence that surpasses all the individual qualities. This general
influence can be termed an or makif, an encompassing light.

4. Yeshayahu 11:9.
5. Yirmeyahu 31:33.
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As is well known,* the preparations that make
possible all the revelations of the Ultimate Future
depend on

the Divine service of the present era,
and, especially, during the era of exile.

More particularly, the preparation that will enable
the revelation of the name Havayah is

reflected by the verse:” “And you shall serve G-d
(Havayah) your L-rd (Elokeichem)”:

That verse teaches that our Divine service must be
carried out to such an extent that Havayah, G-d’s
transcendent dimension

(that is past, present, and future simultaneously,)

becomes internalized as Elokeichem, “your
Elokim,” i.e., your individual strength and vitality.

G-d’s name Elokim is associated with the quality of strength.® And similarly, the
Hebrew term o’n%-x is numerically equivalent to yavn, “nature,” referring to the
G-dly light which enclothes itself within every created being to provide it with
vitality. Our Divine service involves comprehending that the infinite G-dliness
connoted by the name Havayah is our strength and nature,’ i.e., one should draw
down the G-dly light that transcends all limitations to the extent that it becomes
an active force within his consciousness.

6. See Tanya, ch. 37.
7. Shmos 23:25.

8. The Alter Rebbe’s Shulchan Aruch 5:3; Likkutei Torah, Banidbar p. 40c,; et al.

9. See Torah Or, p. 79a; Or HaTorah, Shmos, Vol. 4, p. 1255. See also the maamar entitled Lo Sih'veh Me-
shakeilah, 5712 (Lessons in Sefer HiMamaarim, p. 94).
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"39373 7177 7172 %91 This service will bring about the revelation of
,X12%2 7°NY? 11 0WT  G-d’s name Havayah in the Ultimate Future.

72327 23N2W 7 37IY  This is what is meant by the verse:' “The glory of
I3 229871 711 7922 G-d will be revealed and all flesh will see as one
/927717 °9 923772 that the mouth of G-d has spoken.”

SUMMARY

Among the new developments that will characterize the era following Mashiach’s
coming will be a) the revelation of “the glory of G-d,” and b) “all flesh will see as one
that the mouth of G-d has spoken.” The name of G-d used in this verse is Havayah,
the Divine name that connotes G-d's transcendence: how He is past, present, and
future simultaneously. This revelation will enable “all flesh [to] see as one,” i.e.,
everyone will share the awareness of G-d's transcendence equally.

Our Divine service in the present era prepares us for the revelations of the Ultimate
Future. More particularly, the preparation that will enable the revelation of the name
Havayah is reflected by the verse: "And you shall serve G-d (Havayah) your L-rd
(Elokeichem)" - i.e., that our Divine service will be carried out to the extent that
Havayah, G-d's transcendent dimension, becomes internalized as Elokeichem, “your
Elokim," i.e., our individual strength and vitality.
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Explanation is, however, necessary:'

How is it possible for there to be revelation of
the name Havayah that transcends time and
space— in this material world, which is character-
ized by limitation and the concealment of G-dliness?

Revealing G-d’s name Havayah

involves a revelation of G-d’s infinite light. How
could our material world contain such a revelation?

To clarify the question in depth:

All existence was brought into being through the
tzimtzum,

which involves the concealment of G-d’s light.

Tzimtzum is the noun derived from the infinitive verb letzamtzeim, which liter-
ally means “to concentrate” or “to contract.” Originally, G-d’s infinite light was so
powerful that limited existence could not be brought into being. As such, it became
necessary for this infinite light to be concentrated and contracted to make it possi-
ble for limited existence and creation to come into being. As will be explained, the
maamar here is referring to the first tzimtzum, which did not involve a mere pro-
portional reduction or contraction of Divine light, but rather a total withdrawal of it.

"1%37 7¥0W 317771 The intensity of the revelation of G-ds light that
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existed before the tzimtzum made it impossible for
limited existence to come into being. The light was
too intense to allow any form of finite existence.

It was specfically through the tzimtzum,

1. The conceptual development that follows is based on the maamar entitled Matzah Zo (from the series of
maamarim entitled BeShaah SheHikdimu 5672, Vol. 11, p. 926ft.).
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JIRD Df?:][( X11Y  which involves the concealment of G-d’s light, that
such finite existence was made possible.

WOR P°R 72 0X1 This being the case, how is it possible for G-d’s

153 079Y2 77°Y  infinite light to be revealed in our material world,

.5133 ’.5‘.31{! IR whose very existence is dependent on concealment and
limitation?

The tzimtzum was necessary because when G-d’s infinite light was revealed, limited

existence could not come into being. That being so, once limited existence was

brought into being, how can His infinite light be subsequently revealed within it?
Seemingly, that revelation would nullify limited existence entirely.

Certainly, G-d is undoubtedly kol yachol - utterly omnipotent, and nosei hafochim -
capable of fusing opposites. He therefore could have brought limited existence into
being even in the midst of the unlimited revelation of His light. Doing so, however,
would have been an expression of His infinite power, and as such could not serve as
the basis for the ongoing pattern of structured existence on which our world depends.

707 IWDR 7°73 717198971 On the surface, the following resolution could be
suggested:

IR3ANT 77 by MY True, before the tzimtzum it was impossible for limited
00 pya worlds to exist. But after the tzimtzum and the cre-
ation of the worlds, it became possible for the worlds
to receive the revelation of infinite G-dliness. To cite
a parallel, Etz Chayim describes’

20 NOWNT 122¥2  the manner in which the kav, the vector® of Divine
,09%7%7 IRY  light that shined forth after the tzimtzum,* was drawn
down after - and thus within the parameters of - the

tzimtzum, stating:

2. Shaar 1 (Derush Iggulim VeYosher), the conclusion of Anaf 1.

3. The term kav means “line” We have used the term “vector” because it takes us beyond spatial imagery and
conveys the intent of drawing down G-dly light and energy from one frame of reference to another.

4. As the maamar proceeds to state, the kav is a “short vector,” i.e., a limited dimension of G-dly light intended
to bring into being the structured framework that characterizes existence after the tzimtzum.
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At the outset, Or Ein Sof, G-d’s infinite light, filled
the entire cavity,

and thus there was no place for the worlds to
come into being.

Though the maamar, quoting Etz Chayim, is speaking in spatial terms, these de-
scriptions are merely figures of speech. On this lofty plane it is not appropriate
to speak of space, even in a spiritual sense and certainly not in a physical sense.
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Afterwards, G-d withdrew His great light to the
side

and drew down one short vector of light, the kav.
Etz Chayim questions:

Why was it first necessary to withdraw His light
entirely — withdrawing the light of the kav as well (for
it also existed before the tzimtzum) —

and then draw down the light of the kav again?

Seemingly, since the light of the kav was later
drawn down into the worlds,

this demonstrates that the worlds were capable
of accepting the revelation of the light of the kav.

If so, why was it necessary for Him to have with-
drawn it at the outset?

On the surface, G-d could have withdrawn only the
remainder of His light, i.e., His infinite light that
could not be drawn down into the worlds, and left
the light of the kav.
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,/0710 Yy7a vy Etz Chayim resolves these questions, explaining
that

JRT IRWI 727 0XT  had the light of the kav remained,

99X *193 IN9°77 M7 since it is a revelation of the light (that shone
(@73 1IRD)  before the tzimtzum),

n°% WoR 3 XY it would have been impossible for the worlds to
,NIN%3v3 NN have come into existence.

Before the tzimtzum, the kav was infused with the boundless character of the light
revealed on that level and thus it also reflected an infinite dimension. As such, in
this state it could not serve as the source for limited existence.

To explain: Before the tzimtzum, the light of the kav existed as an expression of
the absolutely unlimited nature of G-d’s light. To refer to the wording of Avodas
HaKodesh cited later in the maamar: The Ein Sof is the perfection of all things. Just
as it possesses an infinite dimension, so too does it possess a finite dimension, for
were that not to be so, it would be lacking perfection.

The kav represents the finite dimension of G-ds infinite light. Before the tzimtzum,
it was seen only as an expression of the absolutely unlimited nature of His light.
It was only after the tzimtzum that its finiteness could be expressed as a quality
in its own right.

PPR01WRD P71 It was only after the light that had existed before the
"'J];;? RT  tzimtzum — both G-ds infinite light and the light of
the kav — was withdrawn entirely

,NIn%3v3 993011 that the worlds came into being.

WX ONMINT IR M7 After they came into being, it became possible for
27 7R 03 072 WY the light of the kav to be drawn down into them

oIR8 120207 X1 without their existence being nullified.
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On the surface, one might say that a similar con-
cept applies to drawing down G-d’s infinite light,
which will be revealed in the Ultimate Future:

In order for the existence of limited worlds to come
into being, it was necessary that this infinite light be
withdrawn, but once these worlds came into being,

it became possible for G-d’s infinite light to be
drawn into them.

In truth, however, the comparison is not at all
appropriate,

for Etz Chayim is speaking about the light of the
kav, which it describes as

“a short vector,”
i.e., the dimension of limitation within Or Ein Sof.

Hence, after the tzimtzum it became possible for
this light to shine within the worlds.

As explained above, even this dimension of G-d’s light had to be withdrawn entirely
before it could be drawn down into the worlds. Nevertheless, since, by nature, the
light of the kav relates to limitation, when it was revealed after the tzimtzum it
became possible for it to be enclothed within finite existence.
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Here, by contrast, the focus is on that dimension
of the Or Ein Sof that had filled the entire cavity
before the tzimtzum,

i.e., the unbounded dimension of Or Ein Sof.
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As stated above, it is difficult to understand how
this light

could be drawn down into worlds whose entire
existence came into being specifically through
the tzimtzum.

To further clarify and intensify the question:

The revelation of the infinite dimension of Or Ein
Sof is a motif reflecting the polar opposite of
tzimtzum.

This is not to say, Heaven forbid, that the revelation of this light and its withdrawal
represent a conflict between two opposing forces. Rather, they are the result of a

difference in the manifestation of G-d’s will.

IR APMY YIT2 7377
IT PR 7YY
Wnwan 1IRD 2197

317 IR 1932

For, as is well known, the revelation of G-d’s light
Above is unlike the revelation of the light of the
sun,

for the sun is compelled, as it were, to reveal its
light.

The intent is not that the sun is being forced to reveal its light, like a person whose
“arm is being twisted” and is compelled to do something against his will. Instead,
the intent is that the sun’s revealing its light is a natural phenomenon over which
it has no control or choice. It was created as a luminary, and therefore radiates
light without any will of its own.’

193w nPyn’ 19 PRW I Above, by contrast, G-d’s revelation of light comes
,R217 19¥72 R37 7R about specifically as a result of His will,

It must be understood that what is intended in saying that the revelation - or

5. See the maamar entitled Ki Imcha, the series of maamarim entitled Yom Tov Shel Rosh HaShanah, 5666, p.
180ff. (p. 240ff. in new edition).
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withdrawal - of the light is dependent on G-d’s will, the intent is not that G-d
changed His mind in any way, because it is not appropriate to speak of change on
His part. That would conflict with one of the fundamental principles of faith:* that
G-d is unchanging. Instead, the intent of saying that the revelation of the light is
dependent on G-d’s will is that just as a person invests his inner energy in willful

activity, so too does G-d invest His inner dimension in His light.”
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i.e., before the tzimtzum G-d desired that there
be a revelation of light,

that His power of revelation would overpower His
power of concealment,

and that His unbounded dimension would over-
power His limited dimension.

For G-d’s powers of concealment and limitation exist-
ed before the tzimtzum, as well.

As stated in Avodas HaKodesh,* “The Ein Sof is the ulti-
mate perfection; just as He possesses an infinite
dimension,” expressed by the infinite light that shined
before the tzimtzum,

“so too does He possess a finite dimension,” which
is expressed through the tzimtzum and concealment
of that light.

The revelation of Or Ein Sof filled the cavity

6. Rambam Hilchos Yesodei Torah 1:11-12; Rav Saadia Gaon, Emunos VeDayos, Discourse 2, sec. 13.

7. See the maamar entitled Ki Imcha, op. cit.

8. Avodas HaKodesh, Part 1, ch. 8.
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because G-d’s desire was that His dimension of
revelation be dominant.

Afterwards, the tzimtzum occurred

because He desired that His dimension of limita-
tion overpower His unlimited dimension.

Even when He “shined forth a short vector of the
light” after the tzimtzum,’

it is not that He desired that the power of revela-
tion become supreme again.

For in addition to the fact that the kav was drawn
down as “a short vector,”

i.e., a limited light,

it was also drawn specifically through the tzim-
tzum,

and the kav was drawn down in a manner that
the effect of the tzimtzum was felt.

Although as stated above, as the kav existed before the tzimtzum it could not give rise
to limited existence and therefore had to be withdrawn entirely, after the tzimtzum
its inherent connection to limitation became apparent and it gave rise to limited
existence through its interaction with the Reshimah.

173971 098R%3 172vW 11°21  Thus, since the tzimtzum and the revelation of the
2123 °9273 730 PR 79X 193 infinite dimension of Or Ein Sof are two opposite
,0%207 NIVIIN 2077 thrusts, the original question remains:
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SUMMARY

Building on the explanations in the previous section, a fundamental question is
raised: How can there possibly be a revelation of the name Havayah - that transcends
time and space - in this material world, which is characterized by limitation and the
concealment of G-dliness?

The existence of our world - and indeed, of all the higher realms that lead to its com-
ing into being - came about through the tzimtzum, which involves the concealment
of G-d's light. Hence, it is seemingly impossible for G-d's infinite light to be revealed
in our world, whose very existence is dependent on concealment and limitation.

On the surface, the following resolution could be suggested: Before the tzimtzum, it
was impossible for limited worlds to exist. But after the tzimtzum and the creation
of the worlds, it became possible for infinite G-dliness to shine within them.

To cite a parallel, Etz Chayim explains that the kav, the vector of Divine light that
shined forth after the tzimtzum, is a revelation of the light that shone prior to the
tzimtzum. Now, the tzimtzum involved a total withdrawal of G-d's light that shined
beforehand, for were any vestige of that light to have remained, it would have been
impossible for the worlds to have come into existence in their present state. Nev-
ertheless, after they came into being, it became possible for the light of the kav to
be revealed within them without their existence being nullified.

On the surface, one might say that a similar concept applies to drawing down G-d's
infinite light that will be revealed in the Ultimate Future: In order for the existence
of limited worlds to come into being, it was necessary for this infinite light to be
withdrawn, but once these worlds came into being, it became possible for G-d's
infinite light to be revealed within them.

In truth, however, the comparison is not at all appropriate, for the kav represents
the dimension of limitation within Or Ein Sof. Since this light is by nature limited,
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after the tzimtzum, it became possible for this light to shine within the worlds. In
contrast, the focus here is on the unbounded dimension of Or Ein Sof that had filled
the cavity before the tzimtzum, and the revelation of the infinite dimension of Or Ein
Sof is a motif reflecting the polar opposite of tzimtzum.

G-d's revelation or withdrawal of His light is a result of His will. Before the tzimtzum,
G-d desired that there be a revelation of light, Afterwards, the tzimtzum occurred
because He desired that His dimension of limitation overpower His unlimited di-
mension. Even when He “shined forth a short vector of the light” after the tzimtzum,
the dimension of limitation remained dominant. Thus, since the tzimtzum and the
revelation of the infinite dimension of Or Ein Sof are two opposites, the original ques-
tion remains: How is it possible that there be a revelation of the infinite dimension
of Or Ein Sof within the framework of existence brought into being by the tzimtzum?
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]’j}]? WO mjxp'? 7371 On the surface, the following could be offered as a
possible resolution:

93X 21937 NWoRIW  The revelation of the infinite dimension of Or Ein

X717 079¥2 9123 °%27  Sof within our world - despite the fact that our world
in particular, and all the realms that came into exis-
tence after the tzimtzum in general, are characterized
by concealment and limitation - is possible

DIZHET X DRIV D7 because, in truth, the tzimtzum does not run con-
2379307 173 trary to this infinite light.

P70 013087 10V For the tzimtzum affected only the limited dimen-

;212373 730 PR 7982 sion of Or Ein Sof (the or hagvul),

730 1% 79%2 X1 not the infinite dimension of the Or Ein Sof,
;2123 °927

There are two patterns of vitality within our world:

a) Memale kol almin, the light enclothed and internalized within every being. This
light undergoes a progressively increasing degree of contraction as it descends
from level to level within the Spiritual Cosmos. The source of this vitality is the
light of the kav, and, on a higher level, the or hagvul, the limited dimension of Or
Ein Sof before the tzimtzum;? and

b) Sovev kol almin, the light that transcends all existence. The source of this light is the
or habli gvul - the unlimited dimension of Or Ein Sof — which reflects G-d’s infinity.

As mentioned, the Or Ein Sof that shined before the tzimtzum contained both these
dimensions of light. After the tzimtzum, when the or hagvul shined forth again,
it was affected by the tzimtzum. In contrast, the or habli gvul,

1. The Rebbe here is offering a suggestion that he will rule out further in this section.

2. In the previous section, reference was made to the teaching of Avodas Hakodesh: “The Ein Sof is the ultimate

of perfection, just as He possesses an infinite dimension, so, too, does He possess a finite dimension” G-d’s light
reflects His being. Hence, these two dimensions, finiteness and infinity, exist in His light as well. There is one di-
mension of G-dly light, the or habli gvul, that reflects His infinity and lack of definition, and another dimension,
the or hag’vul, which becomes the life-force for the realm of existence characterized by limitation and definition.
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i.e., the infinite dimension of Or Ein Sof, remained
unchanged by the tzimtzum. This light has no associa-
tion with any of the limitations of the realms that came
into existence as a result of it. This infinite dimension
was merely withdrawn from a state of revelation and
became hidden within its source in G-d’s Essence,

but it was not altered by the tzimtzum.

For the tzimtzum affected only the finite dimen-
sion of Or Ein Sof;

that light underwent change because of the
tzimtzum.

As explained above, after the tzimtzum, G-d shined
forth the kav, a vector of light from the or hag’vul.

Not only is the kav, by definition, a “short vector,”

a limited light,

A more correct translation would be “a light of limitation,” for the kav also possess-
es an unlimited quality. Nevertheless, it is radiated forth in a manner that enables it
to give rise to limited worlds. To use an analogy (although it is not entirely fitting):
the ability to count endlessly. There is no limit to the numbers that one can count,
yet every number that one does count is defined and limited in nature.
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but moreover, this light (the or hagvul) underwent
contractions, and its limitations became more pro-
nounced through the tzimtzum;

To cite a parallel: the light of Atzilus as it is drawn
down into the worlds of Beriah, Yetzirah, and
Asiyah.
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For as is well known, the light of Atzilus is also
manifest in the worlds of Beriah, Yetzirah, and
Asiyah.

We are forced to say this, for these three lower realms
are brought into being by virtue of the G-dliness
vested in Atzilus.?

Yet the light of Atzilus is contracted in the worlds
of Beriah, Yetzirah, and Asiyah.

Without the G-dly light emanating from Atzilus, the worlds of Beriah, Yetzirah,
and Asiyah would not exist. Yet, at the same time, were the light of Atzilus to be
manifest in these worlds to the same degree as it is manifest in Atzilus, these created
worlds would be unable to exist in their present state; the intensity of the light
would nullify their existence. Thus, the infinite dimension of Atzilus is manifest
only in that realm, i.e., the realm of Atzilus, and not in the lower worlds.

M?7$X3Y 1393Y 17
INILWDNIY? 730 X

NATP2 27 R

Thus, the fact that there is no limit to the expres-
sion of the attributes of Atzilus

applies, however, only as these attributes are mani-

,RP17 N8R fest within Atzilus itself,

Atzilus is a realm in which finiteness and infinity merge. On one hand, it is a realm
of limitation. In contrast to the loftier realms that exist above it, it is comprised of
ten Sefiros that are all defined entities, with each one separate and distinct from
the other, causing all of the Sefiros to be associated with specific and particular
attributes. Indeed, it is for this reason that Atzilus is termed a “world.” Nevertheless,
each of its attributes is expressed without limitation. The Chochmah, wisdom, of
Atzilus is unlimited wisdom. The Chessed, kindness, of Atzilus is unlimited kind-

3. See Tanya, Iggeres HaKodesh, Epistle 20, which states that due to the fact that the keilim (vessels) of Atzilus
are expressions of G-dliness, not created beings, they have the potential to bring existence into being from
utter nothingness.
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ness. The same is true regarding the other attributes. As the maamar states, this
all applies, however, only within Atzilus itself. The revelation of the attributes of
Atzilus in the realms below it is limited in nature.
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but not as their light is drawn down into Beriah,
Yetzirah, and Asiyah. There, the infinite nature of
the light of Atzilus is not manifest.

The change in the nature of the light of Atzilus as it
descends into the lower realms is possible only
because the light of Atzilus is fundamentally a
limited light.

It therefore undergoes a (progressively greater)
tzimtzum as it descends into Beriah, Yetzirah, and
Asiyah.

Similar concepts apply regarding the light of the
kav,

for it is also a limited light.

Since it is limited by its very nature, its limitation
(becomes even more pronounced) through the
tzimtzum.

Such a pattern, however, is not relevant regarding
the infinite dimension of Or Ein Sof.

It cannot be said that it underwent contraction
through the tzimtzum;

all that can be said is that as a result of the tzim-
tzum, it became withdrawn and concealed within
its source.



1"DWN'T M0 TIA0 avan 70

IR QIZAXAW °DY ,0%9D7 NN YW IV IR DIZHRT T Y MITNIW NIRIHID
¥2IN5W 1193 ,AI0 07 NP 393 RIT 029D NAW 712 PIviN 59 PR
77 °977,0°7 TIN2 1M 1 AW DAW 1777 ,7W2 0% TINA HRIWS 212 IR
,NO9ANRT RPDY X7 AW ,R°0ONKRT XY X177 027 ,7Wa) 027 229571 /2 120

730 PR IR 193,197
el ntyilbinbRloly
DIERET T PY MmNy
,0°2577 121 2W 17y IR

IR DIRHIIVY 07
N RO

Therefore, the revelation of the infinite dimen-
sion of Or Ein Sof within the framework of
existence brought into being through the tzimt-
zum does not represent a fusion of opposites,

because the tzimtzum shares no common ground
with it whatsoever.

The tzimtzum and the infinite dimension of Or Ein Sof can be likened to skew lines.
They are on the one hand not parallel, but neither do they intersect, so it cannot
be said that they are in conflict. They are simply two discrete frames of reference.

IERE
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To explain:

The Splitting of the Sea of Reeds serves as an
example of the fusion of opposites,

as reflected by the verse:* “The Children of Israel
proceeded in the midst of the sea on dry land”

The implication is that even while walking on dry
land, it was as if they were in the same state as in
the midst of the sea.

When considering the spiritual dimension of the miracle, it is clear that it entailed

2721 71 °90
Y27 077 0291

the fusion of two opposites: the sea and dry land.

,R2DDNXT XNPY X377 077 The spiritual parallel of the sea is “the hidden
worlds,”

realms in which the revelation of G-dliness is so overwhelming that the entities
existing in these realms are suffused with G-d’s oneness to the extent that they
have no independent identity. The sea is used as a simile for these realms because

4. Shmos 14:16, 22.



71 VENIGLAH K'VOD HAVAYAH 5715

I8 7991 ,0°9577 MM RIT XOVANKT XNYY DY R0ONRT RPLYT N0
XNMYY1 R20ONRT RPDPYM) OPAwn A2vndWw 731 nan 710 00 NPT Pwn nvnb

the entities existing in the ocean are wholly subsumed by its waters. Looking from
above all that is visible is the water. The existence of the fish, plants, and other
organisms that live in the ocean is not apparent.’ Similarly, in these sublime realms
G-dliness is all that is perceived.

XnPY X7 W22 The spiritual parallel of dry land is “the revealed
23087 worlds,”

i.e., those realms in which the revelation of G-dliness has been limited to the extent
that the created beings of those worlds view themselves as distinct entities, just as
the entities living on dry land are visibly distinct from the land.

At the Splitting of the Sea the Jews were on dry land, continuing to exist with their
individual identities like the created beings of “the revealed worlds,” although they
were simultaneously “in the sea,” amidst the revelation of “the hidden worlds”

Despite being absorbed in this higher level of consciousness, the Jews did not lose
their sense of individual identity as do beings of “the hidden worlds.” Rather, while
existing with their individual identities, they were able to perceive the revelations
of “the hidden worlds”

X2DDNXT XPYT 92071 Such a convergence between “the revealed
X?230RT X7y oY worlds” and “the hidden worlds” is truly a fusion
,0°2D77 7921 X317 of opposites.

12097 NP 7137 1971 As such, the Splitting of the Sea had to be made
7120 170 02 NYRT  possible by an influence from a level of G-dly light
DiAWn N7yRPY  transcending both the revealed and hidden worlds,

Thus, it is explained that the Splitting of the Sea was made possible by G-d’s causing
an “east wind” (ruach kadim) to blow.° It is explained in Chassidus’ that the east
wind was a manifestation of G-d’s essential power, the level described as Kadmono
shel olam (“the Primary Being of the world”).

5. There is an allusion to this concept in Torah law. Zevachim 22a states that any entity that was brought into
being from water at the time of Creation, for example, a fish, is considered as water and its volume may be
counted as part of the required measure for a mikveh.

6. Shmos 14:21.
7. Likkutei Torah, Vayikra, p. 14c-d, et al.
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RnPYY R0INRT RDYYD) (ie., G-d's essential light that transcends both “the
RPIT (X2730R7 revealed worlds” and “the hidden worlds”).

To use an analogy to illustrate the concept of a higher influence causing two op-
posites to fuse together: Two officers with different, even opposite, tendencies
and missions will join together for a common cause in the presence of the king.
Although possessing opposing tendencies and distinct missions, they lose all
consciousness of self when in the presence of the king. All they feel is the king’s
presence. This enables them to blend together and express their individual poten-
tials harmoniously in the king’s service.®

0> ny>1p2 71 031 For this reason, the Splitting of the Sea is
/R’ 1W0 790 described’ as “difficult,”

The Sages’ choice of the term “difficult” requires explanation, for G-d obviously
never “exerts” Himself, nor is anything “difficult” for Him to do. The term is being
used here merely as an analogy. When performing a difficult task, a person must
draw upon inner energies that he does not ordinarily tap in his daily experience.
In the spiritual analogue, a task that our Sages describe as “difficult” is one that
requires the manifestation of inner Divine energies not manifest in the natural
pattern of the Spiritual Cosmos."

Similarly, the fusion of opposites represented by the Splitting of the Sea and other
miracles of that nature required the manifestation of G-d’s essential power. There-
fore, our Sages use the term “difficult”

.0°2D71 1921 XI7W 57 for it entailed a fusion of opposites.

NINWI2 X7 712 M1 Another example of the fusion of spiritual opposites is

DY 922 NM2°¥RT  the way in which “souls of Atzilus” function on

W3 9732 7wn?  this physical plane while enclothed in a physical
body.

The term “souls of Atzilus” refers to people who, even as they exist within the
context of this material plane, are subsumed in G-d’s light with the same level of

8. Toras Chayim, Bereishis, p. 130b; see also Tanya, Iggeres HaKodesh, Epistle 12.
9. Sotah 2a.
10. Sichos 20 Av, 5732.
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This applies primarily to those tzaddikim with
souls of this level who involved themselves in mate-
rial concerns,

like Yosef who, although he was a soul of Atzilus,
was nevertheless involved in material matters, as the
verse states

“He entered the house to perform his tasks,i.e.,

to check the account books.”

Since Yosef’s mode of service involved the fusion of
opposites, it was a wondrous matter.

This wondrous dimension was reflected in Yosef
and not in his brothers.

For a) his brothers were not on the same lofty spiritual level as Yosef; they were
souls of the world of Beriah; and b) they worked as shepherds, removed from the
hustle and bustle of commercial activity."*

IRY RDIA f]Q‘I’;ﬂ
POYY X371 XD
,°12WIN °2No3

JRE Y99 7127 19K)
2 2 XD M XY

Moreover, what was unique and the primary
source of wonder about Yosef was that he was
involved with “account books.”

Had he been a shepherd, removed from the tensions
and struggles of worldly activity, his wondrous dimen-
sion would not have been so pronounced, because
the fusion of opposites would not have been so marked.

11. Toras Shmuel, 5633, Vol. 2, p. 597.

12. Bereishis 39:11.

13. Onkelos to the above verse.

14. See Likkutei Sichos, Vol. 25, p. 2541L., et al.
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To return to the resolution proposed at the beginning of this section:

¥9377 73X *193 DINR
DIXNIT PRY 2123
TR TY

0307 a0 YW 1Y IR

"937 79X 9957 197
,029y2 03 PR77 2123

It could be said that since the revelation of the infinite
dimension of Or Ein Sof transcends the entire con-
ception of tzimtzum, to the extent that the tzimtzum
does not share any point of commonality with it,
therefore, its revelation in this world

does not represent a fusion of opposites.

Hence, it is possible for that infinite light to be
revealed in our world.

Since G-d’s infinite light transcends — and remains unaffected by - the limitations
of our world, it is able to shine within it.
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15. Yirmeyahu 23:24.

Thus it is written:”* “I - G-d in His infinity - fill the
heavens and the earth”

Since the tzimtzum does not have power over the
infinite dimension of Or Ein Sof,

that light is also present, albeit in a concealed manner,
within the Spiritual Cosmos.

Indeed, we see the expression of G-d’s infinite light
in man’s Divine service of Torah study,

and particularly in the Divine service of teshuvah,

for these types of service draw down and reveal
the light that is sovev kol almin into this material
world.
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The literal meaning of sovev is “surrounding” Here, it is not used in a spatial sense
but rather to connote “transcendence,” as one might say: “The subject matter went
over my head”

710 0792W 9XW  Although the tzimtzum is felt most acutely in this
N2 X377 DIXHYT  material world,

X2 9302 0ipn Y21 the presence of the light that is sovev kol almin is
,229977 99X M193 nevertheless revealed here,

True, the light that is sovev kol almin itself is not openly manifest in the present
era, as the maamar proceeds to explain. (Its overt manifestation will occur only
in the Ultimate Future when man’s Divine service is completed.) Nevertheless, the
fact that man can connect to G-d in a manner that transcends the natural order
through his service of Torah and teshuvah indicates that the light that is sovev kol
almin is present in this material world.'s

DIRNET PRY N7 because the tzimtzum does not wield power over
2229077k Yy vHY  the light that is sovev kol almin.

R NHR2 03”8 In truth, however, this resolution is insufficient,
12 17 DR

DIZHRT Y2 1877 10%  for G-d’s desire for the tzimtzum did have an
912392379k Yy 03 PyD  effect on His infinite light.

,D'_-?SJI)?{_D' Although the tzimtzum did not have an internal effect
on the light - it did not cause it to undergo change - it
did have an effect on its revelation, and brought about
its withdrawal and concealment.

DIZNXTY oWDT 1301 For just as the tzimtzum had an effect on the lim-
,5133{! TIx by ‘75_7@ ited dimension of Or Ein Sof, (the source of the light

16. See Likkutei Torah, Bamidbar, p. 75a ff., which explains that because G-d’s infinity is vested in this material
world, it is possible to make radical spiritual advances, drastically changing the nature of on€’s spiritual state.
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17. Yirmeyahu 23:24.

of the kav,) causing its limitations to become more pro-
nounced and thus enabling limited realms of existence
to come into being, as explained above.

so too did His desire for the tzimtzum have an
effect on the infinite dimension of Or Ein Sof,

causing it to become concealed.

The objective, however, of our Divine service, as
alluded to by the verse, “And you shall serve G-d,
your L-rd,”

is to reveal this infinite light within the context of
worldly existence, so that “all flesh shall see”

For G-d’s infinite light exists in a concealed state
within the world on its own accord, even without
man’s Divine service, since, as stated above, the tzimt-
zum does not run contrary to it.

This is what is implied by the verse:” “I fill the
heavens and the earth.”

The purpose of our Divine service is that this
infinite light no longer remain concealed, but instead
be revealed.

As such, there is still a need for an adequate resolution
to the conceptual difficulty raised initially:

that when this light will be revealed,

it will seemingly cause the tzimtzum to be nullified.
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2390 ARY 101 True, with regard to G-d’s Essence
gy

97123 °927 79X °237 031 - and even with regard to His infinite light -

,22Y171 Y3 DIZNIT PR the tzimtzum does not pose a hindrance or an
obstacle,

n¥°77 9022°2 1991 and thus this infinite light can be revealed within
,’ﬂ'?;; m‘vzp‘?zaz;ina the Spiritual Cosmos, and, indeed, even within our
material world.

IR 1730°W ,03pn Y2 Nevertheless, when this light is revealed,

DI¥NRT YN’ IR the tzimtzum is nullified and existence as we know
,MIR®M 7777 KDY it ceases to exist.

This - the revelation of G-d’s infinite light in our material world - is what consti-
tutes a miracle; the limits of nature are temporarily suspended, and G-d’s boundless,
limitless light is revealed. To explain borrowing a saying of our Sages:'* When G-d
desires, “He Who said that oil should burn can say that vinegar will burn.”

However, by no stretch of the imagination can such occurrences be termed “natu-
ral” According to the pattern that prevails at present, there are certain substances
that ignite and burn readily, and others that are not combustible. G-d can suspend
the laws of nature at will and reveal phenomena that run contrary to our ordinary
pattern of existence. In such an instance, and, similarly, when other miracles take
place, infinite G-dliness is revealed in our material world. Nevertheless, it is not
revealed within the framework and context of our world, i.e., within the limitations
characterizing its existence, for miracles involve the suspension of the natural or-
der. The intent of our Divine service is that the natural order continue to prevail
and yet, within it, infinite G-dly light be revealed.

Thus, the miraculous revelation of G-d’s infinity is not the intent of our Divine
service. Rather,

18. Taanis 25a.
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the objective is a fusion of opposites; that existence
as we know it will remain intact,

but that its very existence be entirely subsumed
in G-dliness,

but not that existence as we know it will cease to
exist.

To refer to the verse originally cited: “The glory of G-d will be revealed, and all
flesh” — as it is flesh — “will see as one that the mouth of G-d has spoken”

X377 9730 93U ,NRT 799
/237 7920 N1°1232 95X
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Moreover, the question - how could the light that
was revealed ptior to the tzimtzum be revealed after the
tzimtzum without nullifying it? — applies even when
speaking of “the glory of G-d,”

i.e., His encompassing light.

For even with regard to this light, it is not under-
stood how it can possibly be revealed in the
worlds as they exist in their present framework.

The encompassing light refers to G-d’s infinite light, which is synonymous with
sovev kol almin. As stated above, the revelation of this light would seemingly cause
the tzimtzum to be nullified.

V23132 129 IR ‘10‘1’:}1
/178 NPT 17377
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The question especially applies to the revelation
of “the mouth of G-d,”

which refers to an internalized light.

The revelation of an internalized light can only
take place in a k’li capable of containing it.
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The term k’li means “vessel” or “medium of expression.” As the maamar proceeds
to explain, the term is used in Chassidus to imply is that there is a correspondence
and an interrelation between the or (light) and the k’li in which it shines.”

NP N1°Y19371 In particular,
D°997W Y372 737 it is known® that there are three levels of keilim,
:N93TR 32 87
, WY 778 IR™M2  corresponding to the levels of the three worlds of
Beriah, Yetzirah, and Asiyah,
,N1277%2 732 W2 IRJY whereas light comprises four levels,

0392 70I3Y  the level of Atzilus having been added.
2R NN

O1°19 MR 12 03 IMIW  The light of Atzilus is also an internalized light,

n2yn? XITW XPX  however, it transcends the parameters of the
,0°923 Nrman  keilim.

Based on the parallel between the world of Atzilus and the Sefirah of Chochmabh,
it appears that the intent here is not that Atzilus does not have keilim, for all the
Sefiros of Atzilus are composed of both oros and keilim, but rather that its keilim
are completely batel to the light and as such have no sense of individual identity.”!

03 12 W2 0ipn 2911 Nevertheless, the light as it exists in Atzilus has a
2922 7rnR 12 “foothold” in a K,

i.e., in Atzilus there are keilim that — though utterly different from the keilim of

Beriah, Yetzirah, and Asiyah — absorb and internalize the light to a certain extent.

21719 79X 921 Now, every internalized light

19. See the maamar entitled Basi LeGani, 5731, sec. 11 (Toras Menachem, Sefer HaMaamarim Melukat, Vol. 2,
p- 362ft.) which clarifies this question.

20. See Or HaTorah, Inyanim, p. 97ft.
21. See Or HaTorah, op cit.
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— whether enclothed in a kK’li,

in which instance the light is adapted to fit the k’li as a person’s clothes are fitted

to his body,
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SUMMARY

or whether it has a mere “foothold” in a k’li

— is revealed because the framework of the Kl is
a medium to express the light.

This being so, it becomes even more difficult to
understand

how there can possibly be a revelation of “the
mouth of G-d,” an internalized light, one that inher-
ently transcends the framework of our world,? ie.,
within our world as it exists in its present framework.

Since the entire framework of existence came
into being through the tzimtzum,

that framework of existence seemingly cannot serve
as a k’li to reveal and contain this light, which inher-
ently transcends the tzimtzum.

The previous section concluded by highlighting the question: How is it possible
for there to be a revelation of the infinite dimension of Or Ein Sof within the finite

22. For it refers to the or hag’vul, the limited dimension of Or Ein Sof as it existed before the tzimtzum.
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framework of existence that was brought into being by the tzimtzum?

On the surface, the following could be offered as a possible resolution: The revelation
of the infinite dimension of Or Ein Sof within our world is possible because, in truth,
the tzimtzum does not run contrary to this infinite light. The tzimtzum affected only
the limited dimension of Or Ein Sof (or hag'vul, the source of the kav), whereas the
infinite dimension of Or Ein Sof remained unchanged by the tzimtzum. It was merely
withdrawn from a state of revelation to a state of concealment within its source in
G-d's Essence. Since the finite dimension of Or Ein Sof, the source of the kav, is by
its very nature limited, its limitation becomes even more pronounced through the
tzimtzum. Such a pattern, however, is not relevant as regards the infinite dimension
of Or Ein Sof. All that can be said is that as a result of the tzimtzum, it became with-
drawn and concealed within its source. Therefore, revealing the infinite dimension
of Or Ein Sof in the framework of existence that had been brought into being through
the tzimtzum does not represent a fusion of opposites.

To explain: The Splitting of the Sea of Reeds serves as an example of the fusion of
opposites, as reflected in the verse: “The Children of Israel proceeded in the midst of
the sea on dry land.” The spiritual parallel of the sea is “the hidden worlds,” realms
in which the revelation of G-dliness is so overwhelming that the entities existing
in these realms are suffused with G-d's oneness to the extent that they have no
independent identity. This can be compared to entities that exist in the ocean and
that are wholly subsumed by its waters.

The spiritual parallel of dry land is “the revealed worlds,” i.e., realms in which the
revelation of G-dliness has been limited to such an extent that created beings of
those worlds see themselves as distinct entities.

At the Splitting of the Sea the Jews were on dry land, continuing to exist with their
individual identities like the created beings of “the revealed worlds,” although they
were simultaneously “in the sea,” amidst the revelation of “the hidden worlds.”
Such an interaction between “the revealed worlds" and “the hidden worlds" is truly
a fusion of opposites.

To offer another example of a fusion of spiritual opposites: Consider the way in
which “souls of Atzilus" function on this material plane while enclothed in a physical
body. This applies particularly to those tzaddikim whose souls were on the level of
Atzilus, yet who were occupied with material concerns, like Yosef, who was a soul
of Atzilus yet was involved in material matters. The revelation of G-d's infinite light
in our world represents such - indeed, an even greater - fusion of opposites.

Accordingly, the resolution proposed at the beginning of this section is insufficient.
True, the revelation of the infinite dimension of Or Ein Sof transcends the entire con-
ception of tzimtzum, to the extent that the two share no commonality whatsoever.
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For this reason it is possible for that light to be revealed in our world, as apparent in
miracles. Moreover, the tzimtzum wields no power over G-d's infinite light; that light
is also present, albeit in a concealed manner, within the Spiritual Cosmos. Indeed,
we see the expression of this infinite light in man’s Divine service of Torah study,
and more particularly in his Divine service of teshuvah.

Ultimately, however, this resolution is insufficient, for G-d's desire for the tzimtzum
did have an effect on His infinite light. Although the tzimtzum did not have an inter-
nal effect on the light - it did not cause it to undergo change - it did have an effect
on its revelation, causing it to be withdrawn and concealed. The objective of our
Divine service, however, as alluded to in the verse, “And you shall serve G-d, your
L-rd,” is to reveal this infinite light within the context of material world existence,
that “all flesh shall see.”

For G-d's infinite light exists in a concealed state within the world on its own accord,
without man'’s Divine service. The purpose of our Divine service is that the infinite
light eventually no longer be hidden, but instead be revealed overtly. As such, there
is still a need for an adequate resolution to the conceptual difficulty raised initially:
When this infinite light will be revealed, it would seemingly cause the tzimtzum to
be nullified.

True, with regard to G-d's Essence - and even with regard to His infinite light - the
tzimtzum does not pose a hindrance or an obstacle, and thus this infinite light can be
revealed within the Spiritual Cosmos, and, indeed, even within our material world.
Nevertheless, were this light to be revealed, the tzimtzum would be nullified and
existence as we know it would cease to exist.

This - the revelation of G-d's infinite light in our material world - is what constitutes
a miracle: that the limits of nature are temporarily suspended, and that the G-dly
light that has no limits or bounds is revealed. However, the miraculous revelation
of G-d's infinity is not the objective of our Divine service. Rather, the objective is a
fusion of opposites: that existence as we know it remain intact, but that the very
existence itself will be subsumed entirely in G-dliness.

This conceptual difficulty - how could the light that was revealed before the tzimtzum
be revealed after the tzimtzum without nullifying it? - applies both to G-d's infinite
light that is sovev kol almin, and even more so, to G-d's light of limitation that shines
in a manner of memale kol almin.
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1. Shmos 14:20.

4
The resolution of the above question is

that through our Divine service as alluded to in the
verse, “And you shall serve G-d, your L-rd,”

we transform darkness into light.

This is implied in the verse,' “It illuminated the
night,”

i.e., that the darkness of the night itself shone.

In a similar way, the tzimtzum itself will become a
medium for light.

Ultimately, not only will the tzimtzum not conceal
G-dss light,

it will actually serve as a source of revelation.

In this way there will be a revelation of the infinite
dimension of Or Ein Sof within the framework
of limited existence that had been brought into
being by the tzimtzum.

The uniqueness of the transformation of the tzimtzum
can be explained by contrasting the revelations
that took place at the Giving of the Torah with
those that will occur in the Ultimate Future.
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2. Ibid., 19:20.
3. The Pesach Haggadah.

At the Giving of the Torah, the revelation came
from Above and radiated downward,

as indicated by the verse: “G-d descended on
Mount Sinai.”

In the Ultimate Future, by contrast, the revelation
will come as a result of man’s Divine service, refining
material existence and elevating it from its low level.

True, regarding the Ultimate Future it is written,
“The glory of G-d will be revealed,”

indicating that the revelation will also radiate from
Above downward.

There is, however, no contradiction, for in truth, in
the Ultimate Future both motifs will be expressed.

Not only will there be a revelation from Above,
there will be an ascent from below as well.

To explain: At the Giving of the Torah, the reve-
lation was only from Above. It did not result from
man’s Divine service of refining himself and his sur-
rounding environment.

For during the Egyptian exile, the Jewish people
had sunk into the 49 Gates of Impurity

and their redemption was made possible only because
“the King of kings, the Holy One, blessed be He,
revealed Himself to them and redeemed them.”
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Thus, the redemption came about because G-d’s Essence radiated downward,
reaching and affecting the lowest levels.

1792v7 007 M1 1971 Therefore, immediately following the Exodus the
MY N7 Jewish people were given the service of Count-
ing the Omer

,0R%Y DX ‘[DT'? 772 so that they could refine themselves.

Although the mitzvah of Counting the Omer was actually commanded at a later
date, the Jews” anxious expectation of the Giving of the Torah inspired them to
carry out the spiritual counterpart of that mitzvah: personal refinement.

Despite the fact that they carried out this service before having been explicitly com-
manded to, the Giving of the Torah is nevertheless considered an expression of the
motif of revelation from Above and not that of ascent from below, because (a) as
the maamar proceeds to state, the Jews’ self-refinement was not complete; and (b) it
was inspired by the revelations of the Exodus and by the promise of the revelations
of the Giving of the Torah. It thus did not come about on their own initiative.

onnIT AP0 X2 1 031 Even then, despite their efforts, their impurity did
.77IR 192 7Y not cease until the Giving of the Torah.!

7790 1PP2Y 1 031 Moreover, even the cessation of their impurity at
annol oD the Giving of the Torah

777297 123 came about as a result of a revelation from Above.
STOD7 TPYnon

P17 719301 Consequently, the revelations impacted their souls
9372 X291 7W302  and not their bodies,

TT -t

9927 92 %Y 97171980 as reflected in our Sages’ statement’ that after

T

,ODPWI 7772 7127 hearing each of the Ten Commandments, their

4. Shabbos 145b.
5. Ibid., 88b.
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6. Ibid.

souls expired, and G-d then revived them with the
dew to be used in the Resurrection of the Dead.

Thus, the revelation was to their souls specifically.

Moreover, not only were their bodies unable to accept
this revelation,

it was too overpowering even for their souls, and could
not be revealed within them in a settled manner,

as indicated by the fact that their souls expired.”

In the Ultimate Future, by contrast, the revelations
will also come as a result of ascent from below,
man’s refinement of his body and this material world,
specifically, throughout the era of exile.

Thus, both motifs, revelation that radiates from
Above downward and ascent from below, will
be expressed at that time.

As reflected in our Sages’ interpretation® of the
prophecy® “I will make your windows of
gemstones,”

The Talmud relates: “One" interprets this as refer-
ring to onyx, and one, to jasper."

7. See the explanation of the death of Aharon’s sons in the maamar entitled Acharei, 5649.

8. Bava Basra 75a.
9. Yeshayahu 54:12.

10. The Talmud cites two views: one, that the differences of opinion regarding the identity of these gems were
between the angels in the spiritual realm, and the other, that the differences of opinion were between Sages on

this earthly plane.

11. The identity of the gemstones referred to by these Hebrew terms is a matter of debate.
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Onyx is a black jewel, indicative of receiving energy drawn down from Above.
Jasper is a sparkling gem, indicating how a stone itself radiates light. This parallels
the motif of ascent from below.

X377 9°72 XWTp 7K) The Holy One, blessed be He, says: I will satisfy
J7I91 17122107 both views. “Let it be both like this and like that,”
i.e., the windows will be formed from both together.

Implied is that the revelations of the Ultimate Future
will possess both positive qualities.

xR 922 nPyn w2 ,m377  To explain: Each of these motifs - revelation that

m2Yn7m7 0°10K7 An  radiates from Above downward and ascent from

,1291% nunymy nun?  below - possesses a positive quality that is lacking
in the other.

X377 %1937 TWKDT When the revelation radiates from Above
,un? n2ynYn  downward,

nowna X7 gbhh! IR it is G-d’s Essence - or at the very least, the
92 Yy IX MIMYY7  essence of His light - that is being drawn down.
SPYY IR 0718

Such lofty levels cannot be drawn down by man’s Divine service; they are entirely
beyond his reach. As such, there is a drawback that

3°% 7177193 228 such a revelation cannot rest neither within man
,M2W N2 nor within the world in a settled manner.

In order for a higher light to rest within a lower plane in a settled manner, it must
undergo the process referred to as hislabshus, “enclothing itself” As that term im-
plies, both the light and the ki must adjust themselves to fit each other, just as a
person’s clothes are tailored to fit his body. In the motif of revelation from Above,
the higher light is revealed as is, without constraining or contracting itself to fit the
limits of the lower plane. Since the lower plane has not undergone the appropriate
refinement to make itself a fit k'li to contain the higher light, that light cannot rest
within it in a settled manner.
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X377 19370 112 This is because the revelation comes from Above,
YBT3

117792 nwma X1 and the lower plane has not been prepared to serve
as a k’li for it.

7772 X377 1937 WK1 When, by contrast, the revelation comes as a result
,17917 MYn?n  of an ascent from below,

i.e., as a result of man’ efforts to refine himself and our material world through
the observance of the Torah and its mitzvos, and through prayer,

,N12W°N732 X371 IR IR the light is then able to rest within the world in a
settled manner. This is possible because the world has
been refined and made into a k’li for the light.

7272 787 P1 X317 228 Nevertheless, all that shines there is merely a ray
of G-d light, not the essence of that light. Since the
light is drawn down through man’s efforts in refining
the material plane, that light is proportionate to those
efforts and therefore limited in nature.®

To illustrate the above using a kabbalistic concept: The names of G-d, Havayah
(1--n-’) and A-donai (°17-X), both consist of four letters and are considered paral-
lel to one another. Nevertheless, the name Havayah refers to the G-dly light that
transcends the limits of created existence' while the name A-donai refers to the
G-dly light that defines those limits.

W97 M222 03377 Kabbalah speaks of the integration (shiluv) of
171 0W 2790 1’2 these names within each other, in which the letters
oW 27%WY N137X oW2a  of both names are written in an alternating pattern:
,”ﬁ DW:-:! m:-gg n-?-1-3-0-7-'-8 or ’-N-1-1-7-n-R-*. Both of these pat-
. " terns indicate an integration of the transcendent light
of Havayah with the limited light of A-donai. The dif-

ference between the two patterns is

12. See Likkutei Sichos, Vol. 4, p. 1074, et al.
13. See Tanya, Shaar HaYichud VehaEmunah, ch. 7, where this concept is explained.
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that the first letter determines the mode of revelation
that dominates."

When Havayah is integrated into A-donai, the
first of the patterns illustrated previously,

the first letter, the Alef of A-donai, is what sets
the tone.

Hence, in this pattern the limited revelation of A-do-
nai is the mode of revelation that dominates,

it is only that influence is also drawn into it from
the name Havayah.

This revelation, however, reflects only a ray of the
name Havayah.

The name Havayah does not shine with all its intensity in this instance; its revela-
tion is adjusted to “fit” the limited framework that is brought into being by G-d’s
name A-donai. This parallels the revelation drawn down from Above through

man’s Divine service, which corresponds to that service and which is thus limited

accordingly.

TTPY07 R 1172 R

NITX 217w
;D77 X371 2172

/771 QW 193 XIT YU

14. See ibid., ch. 12.

Since it comes as a result of ascent from below, it is
measured out in accordance with the limits of the cre-
ated beings.

The integration of the name A-donai into the
name Havayah, the second of the patterns illustrat-
ed previously, in which the Yud of Havayah is the first
letter, represents the opposite motif.

In this instance, the revelation of the name Hava-
yah is the mode that dominates.
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The lower plane into which it shines, represented by
the name A-donai, is incorporated and subsumed
within it.

This reflects the mode of revelation from Above
downward.

In this mode, the revelation reaches the lower plane but is not internalized within
it, because it essentially transcends that lower plane.

P TY? DIY
,ni%yna 2

I TR

JMI3NI2 TR Y

27 0ipn Pom
D3R oYY 1193

T %Y Y3 71 T
779297 NYYD

MYY DINNRT DX 7577
XY 293 MY

IR B3 T 10T VY
.Mawnaa Y133 093

15. As stated in Tanya, ch. 37.

In the Ultimate Future, the positive qualities of
both modes will be expressed,

as G-d says, “Let it be both like this and like that™
i.e., that,

G-d’s light will rest within our world in a settled
manner, which comes as a result of an ascent from
below.

and yet the essence of G-d’s light will be revealed,
which comes as a result of revelation from Above.

This will be accomplished through the totality
of man’s Divine service from the beginning of time
onward, and more particularly, in the era of exile,”

which entails transforming the tzimtzum so that
it become a K’li - both a vessel to contain, and a
medium to radiate - for this light.

In this way, the infinite dimension of G-d’s light
will be able to rest within the world in a settled
manner.
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A further point of clarification is necessary: that man’s Divine service of refining
the world must be carried out through the observance of the Torah and its mitz-
vos. Since the Torah is essential G-dliness as it is adapted to fit the structure of
the world, it redefines the world, enabling it to receive G-d’s essential light.' This
additional concept is necessary for the resolution of the question, for otherwise,
man’s efforts of refinement could only draw down a limited light, a light propor-
tionate to those efforts. The Torah, by contrast, infuses essential G-dliness into
the world, making the world a medium to receive the light that had shone prior

to the tzimtzum.

SUMMARY

The ultimate resolution of the above question is that through our Divine service
that is alluded to in the verse “And you shall serve G-d, your L-rd,” we transform
darkness into light. In a similar way, the tzimtzum itself will become a medium for
light. Ultimately, not only will the tzimtzum not conceal G-d's light, it will serve as a
source of revelation. In this way there will be a revelation of the infinite dimension
of Or Ein Sof within the framework of limited existence that had been brought into
being by the tzimtzum.

The uniqueness of the transformation of the tzimtzum can be explained by contrast-
ing the revelations that took place at the Giving of the Torah with those to take place
in the Ultimate Future. At the Giving of the Torah the revelation came solely from
Above, radiating downward. In the Ultimate Future, by contrast, not only will there
be a revelation from Above, there will be an ascent from below as well; revelation
will come as a result of man’s Divine service of refining material existence.

Since the revelation at the Giving of the Torah was from Above and did not result
from man'’s Divine service, it impacted only the souls of the Jewish people and not
their bodies, as reflected in our Sages' statement that after hearing each of the Ten
Commandments, their souls expired. In the Ultimate Future, by contrast, the revela-
tions will also come as a result of ascent from below, man's refinement of the world.
Thus, both motifs, revelation from Above and ascent from below, will be expressed.

To explain: Each of these motifs - revelation from Above and ascent from below -
possesses a positive quality that is lacking in the other. When the revelation comes
from Above, G-d's Essence - or at the very least, the essence of His light - is being
drawn down. Such lofty levels cannot be drawn down by man'’s Divine service; they
are entirely beyond his reach. As a result, there is a drawback: such a revelation cannot

16. See the series of maamarim entitled Yom Tov shel Rosh HaShanah, 5666, p. 5 (p. 6 in the new edition);
Likkutei Sichos, Vol. 17, p. 93ft.
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rest within man nor within the world in a settled manner. Since this light fundamentally
transcends the world's level, and since the lower plane has not undergone the appro-
priate refinement required to make itself a fit k'li to contain the higher light, that light
cannot rest within it in a settled manner.

When, by contrast, the revelation comes as a result of an ascent from below, i.e., by
virtue of man's efforts to refine himself and our material world through the obser-
vance of the Torah and its mitzvos and through the service of prayer, this light can
rest within the world in a settled manner. This is possible because the world has
been refined and made into a k'li for the light. Nevertheless, all that shines there is
a mere ray of G-d's light, not the essence of His light.

In the Ultimate Future, the positive qualities of both modes of revelation will be
expressed: G-d's light will rest within our world in a settled manner, and yet the
essence of G-d's light will be revealed. This will be made possible by man’s Divine
service on this earthly plane, which involves transforming the tzimtzum into a k'li to
contain and radiate this light.
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The preceding section explained that man’s Divine service in refining material
existence throughout the entire continuum of time will transform the tzimtzum
and make it into a medium for the expression of G-dly light. The present section

,1792¥2 123977 71IXQ1  explains the ramifications of this development in our
Divine service:!

12 w7973 ,Mn7  The difference between the state of being that exist-
"R 0I8HX¥7 079 ed prior to the tzimtzum and that which came into
,X777 DI88T  being after the tzimtzum is that

nNIPoR 0IXNI¥T 0P  before the tzimtzum, Elokus, G-dliness, was
,IVWD R bipeshitus; it was the obvious reality, the simple,
innate perception of all existence.

Peshitus means the simple and natural frame of reference, a person’s - or in this
instance, a spiritual entity’s — primary perception of its own reality.

Prior to the tzimtzum, G-d’s light was revealed in its infinity, shining forth in an
endless diversity of variations that even included a framework, eser sefiros hagenu-
zos, “the ten embedded sefiros,” which became the source of limited existence
after the tzimtzum. Although the Ten Sefiros, which are the source for the realm
of limited existence, derive from these “embedded Sefiros,” the qualities that char-
acterize the revealed Sefiros were not at all apparent in the “embedded Sefiros”
At this level, all of these expressions of His light were subsumed in their bittul to
Him. That was their peshitus, their natural, inherent perception. There was no
perception of their own being whatsoever.

,DIWTANT2 NIXO¥NY  Metziyus, that something aside from G-d could
appear to exist, was behischadshus, a novel per-

1. The concepts in this section of the maamar are based on the maamar entitled VaYehi HaAnan, in the series
of maamarim entitled BeShaah Shehikdimu, 5672, Vol. 2, p. 934ff. (That maamar continues the conceptual
development begun in the maamar entitled Matzah Zo, cited at the beginning of this maamar.)

2. The term genuzos (“embedded”) is used because the existence of these sefiros is not apparent at all, for they

were subsumed entirely in His infinite light. Nevertheless, these sefiros became the source for the light of the
kav after the tzimtzum.
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ception. Prior to the tzimtzum, such an awareness ran
contrary to the inherent existence of all being.

To illustrate this idea: Imagine being in the Beis HaMikdash and witnessing the rev-
elation of G-dliness that pervaded that place! Would a person think of his business
affairs at that moment? And if he did, would he view them as anything more than
a foreign thought, something entirely beyond the realm of his immediate mindset?

YY1 08Ny INx] After the tzimtzum, the prevailing motifs were
DIV WD NIRXD  reversed; metziyus, existence that appears separate
and apart from G-d, is bipeshitus, the obvious reality,

PIWINNI2 NIPYR

and G-dliness is behischadshus, a new realization
that must be cultivated.

To illustrate the difference between these two perspectives with an analogy:* A
monetary dispute arises between two individuals, and they take the matter to a Rav
(rabbinic authority) for resolution. The Rav listens to their arguments, analyzes
them on the basis of halachic reasoning, and arrives at a decision requiring one of
them to renumerate the other.

The litigants’ primary concern is the outcome of the judgment. Although they
know that the judgment has its source in the principles of Torah Law, what they
care about is the practicalities: who must pay whom, and what amount. The Rav,
by contrast, sees the entire matter as an expression of the principles of the Torah.
He no doubt realizes that ultimately a sum of money must be paid by one litigant
to the other, but the money per se is not what concerns him. His focus is on the
halachic issues involved in reaching a fair judgment. Both the litigants and the
Rav are concerned with the same matter, but they view it differently due to their
fundamentally different fundamental perspectives.

Similarly with regard to the analogue: At every level of existence beginning with
the initial expression of G-dly light prior to the tzimtzum, there are two factors:
the radiance of Divine light and the perception of independent existence. Prior to
the tzimtzum the focus was on the radiance of Divine light; independent existence
was! a foreign conception. After the tzimtzum the focus shifted to independent
existence; G-dliness was then seen as a new development.

3. See Likkutei Sichos, Vol. 6, pp. 122-123.

4. In truth, the present tense could also be used, because the level of G-dly light that transcends the tzimtzum
is an ongoing reality, above the framework of time.
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,712 1397 To clarify this point:

D3 y2 0187 07y The concealment of G-dliness brought about by
,nﬁ;g; NP3 NP2 the tzimtzum had an effect on even the loftiest
levels of the Spiritual Cosmos,

12 IR X7 ’nb;«zg' for the revelation of light even on these levels is not
,Wnn 0¥ya XY the same as it is within G-d’s Essence.

Even the lowest level of light that had been revealed prior to the tzimtzum was
utterly subsumed in G-d’s Essence; in chassidic terminology that is known as or
hakalul bmabor, light that is subsumed entirely within the luminary. On this level,
the light has no independent existence whatsoever. All these levels of light were
absorbed in His Essence without having any perception of independent being, just
as — and indeed, in far greater measure than - a person’s thoughts are one with his
own being and are never distinct from him. In contrast, after the tzimtzum, the
concept of separate existence arose.

JRD DPWRT N2 9001 Take, for example, the initial revelation of the kav
after the tzimtzum,

PNy NP2 ITIY  alevel comparable to Atik®

After the tzimtzum, there began a pattern of structured existence, following a pat-
tern in which the light enclothed itself in vessels, allowing for each level of being
to be defined. Within every rung of the Spiritual Cosmos, Kesser, the “crown,” rep-
resents the initial revelation of that level of existence. More particularly, on every
rung, Kesser comprises two levels: a) Atik, identified with pleasure and delight;
and b) Arich, identified with will and desire, for the initial phase of every level of
existence is the pleasure G-d takes in it and His desire for it.

Atik is described as pnimiyus haKesser, the internal dimension of Kesser, since
pleasure has an inward focus, while Arich is described as chitzoniyus haKesser, the
external dimension of Kesser, for will is focused outward. Atik is also considered
above Arich, because desire is motivated by pleasure. By way of analogy, the satis-
faction and delight one feels in a particular experience awakens one’s desire for it.

5. See the series of maamarim entitled Yom Tov shel Rosh HaShanah, 5666, pp. 161, 165, 200 (pp. 213, 219, 265
in the new edition).
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The maamar is not speaking of Atik as it functions in relation to Kesser, but a loftier
level that serves as the source of the realm

,J3972 0787 of Adam Kadmon,’ “primordial man,”

i.e., the first interaction between the oros (lights) and the reshimah (lit., “imprint,”
what remained after the tzimtzum, the entity that serves as the source for the keilim),
which produces a realm of existence in which light shines within keilim (vessels).
On this level, the entire Spiritual Cosmos is included “in one glance,” as it were.

The level that serves as Atik for Adam Kadmon refers to the pleasure and delight
that spurred G-d’s desire to bring the entire Spiritual Cosmos into being,

00 Y2 2IN2W N3 as stated in Etz Chayim:

XYY PNy nip372 WY There is a level comparable to Atik present above
IR DIRT RA7373%  the gulgolta of Adam Kadmon:

Gulgolta means “skull” In our physical bodies, the skull surrounds the brain and
protects it. Similarly, in the spiritual realms the gulgolta functions as an encompass-
ing light that creates the setting for the development of the powers of Chochmabh,
Binah, and Daas in a given spiritual realm. On a lower level in the Spiritual Cos-
mos, the gulgolta is associated with the encompassing light of Kesser. Thus, the
dimension of Atik, the innermost source, of Adam Kadmon, is described as being
“above” the gulgolta, the encompassing light that precedes that realm.

W oW 03 737 Even on this most sublime level, the concealment
,0I¥0%¥7 0¥ of G-dliness brought about by the tzimtzum has
an effect;

RITW M IRY  the G-dly light that shines on this lofty rung is not the
Wnn o¥ya  same as when it was within its essence.

nYIBT IRM22W OWIT  To cite a parallel with regard to the realm of Beriah
Hap'ratis, i.e., Beriah as it exists in the framework of
created worlds that come into being below the realm
of Atzilus:

6. See Sefer Ha'Arachim, Vol. 1, p. 172ff.
7. Shaar 9 (Shaar Sheviras HaKeilim), ch. 6.
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A ray from Malchus of Atzilus descends and func-
tions as the aspect of Atik for the world of Beriah.

Although that ray from Malchus is rooted in Atzilus, as
it enclothes itself in the Sefiros of Kesser, Choch-
mah, and Binah of Beriah, it is not on the same
level as it was in the world of Atzilus itself.®

A similar concept applies to the level that serves as
Atik for the realm that is known as Beriah Haklalis,
(the realm comparable to Beriah when considering the
entire Spiritual Cosmos as a totality),

Just as there are four worlds — Atzilus, Beriah, Yetzirah, and Asiyah - in an indi-
vidual sense, when viewing the Spiritual Cosmos in a larger, more general sense,
the G-dly light that shone prior to the tzimtzum corresponds to Atzilus; the level
of Adam Kadmon, to Beriah; Kesser, to Yetzirah; and Atzilus, to Asiyah.

X2Y9U p°Ry nrmaa
,JINTR OIXRN

RITY 92 1R
UBD D3Y3

T 7122 DAY 10T
DIXNRT DY W

MY WDI MRVINY 79

PIWINNI2 NIPYR

i.e., the level of Atik that is above Adam Kadmon,
but after the tzimtzum.

Even on that level, G-d’s light does not shine as it
shines when within its essence;

even there, the concealment of G-dliness brought
about by the tzimtzum has an effect:

On these rungs, metziyus, existence that appears to be
other than G-d, is bipeshitus, the perceived reality,

and G-dliness is behischadshus, a novel realiza-
tion that must be cultivated.

8. See Etz Chayim, Shaar 47 (Shaar Seder Atzilus, Beriah, Yetzirah, and Asiyah), ch. 6, et al.
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9. Bereishis 3:9.

Similar concepts apply regarding the difference
in levels of awareness of G-d experienced by souls.

Before the Sin of the Tree of Knowledge -
and even immediately thereafter

- G-dliness was bipeshitus, man’s simple, innate
perception.

Thus, even after the Sin of the Tree of Knowledge it
is written:* “He heard the voice of G-d, the L-rd,
proceeding through the Garden.”

The voice of G-d would speak directly with man in
the Garden of Eden.

Afterwards, however, the concealment of G-dli-
ness took effect.

Metziyus, existence that appears other than G-d,
became the peshitus, the perceived reality,

and the awareness of G-dliness came only behis-
chadshus, as a new realization that must be
cultivated and “learned.”

Even for very lofty souls

who reached an understanding and comprehen-
sion of G-dliness via their Divine service

- and moreover, even a recognition of G-dliness,
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,mp’&gg; 7R n;’n;? Y1 and who were even granted the potential of seeing
G-dliness,

X377 77 22 137 their understanding, comprehension, recognition, or
,MIUIINI2  sight came about in a manner of hischadshus, a
new realization.

,ARXM31 N3 173V sonal identity, and metziyus, existence that appears
other than G-d.

R NRTIP3 0NMIn IqW  Their prior, inherent orientation was yeshus, per-

on7ay 7 YYW RPN It is just that through their Divine service, they
,mp‘bg@ n;’n;b 19°37 attained a connection with G-dliness.

12X 077282 927 For example, the pattern through which our
IXI2 DX PITW IT0IW  patriarch Avraham recognized his Creator began
,029977 NIX*¥m1 7197 with his contemplating the existence of the world.

The mention of Avraham is significant. Our Sages' describe the patriarchs as “G-d’s
chariot; i.e., they were totally given over to G-d’s will, just as a chariot is given
over to the will of its driver." Nevertheless, Avraham attained this level of dedi-
cation only after beginning his quest for G-d. His initial orientation was metziyus
bipeshitus, that ordinary existence is the perceived reality. Along these lines,

PWna wTma R°RTD  the Midrash' describes Avrahams discovery of G-d
13 772 X 078?  with an analogy of a person who saw a well-lit
palace and wondered: Could this palace possibly exist

without an owner?

Le., Avraham saw the wondrous order that permeated nature and thought: Is it pos-
sible for such an ordered pattern to have created itself? It must surely have a Creator.

10. Bereishis Rabbah 47:6.
11. Tanya, chs. 23 and 34.
12. Bereishis Rabbah 39:1. See also Rambam, Hilchos Avodas Kochavim 1:3.
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Then the owner of the palace appeared to him
and said, “I am the owner”

So too did G-d appear to Avraham and tell him,
“I am the Master of the world.”

Even for such lofty souls, and how much more so, for
mankind as a whole, since their innate orientation
is metziyus (existence that appears other than G-d),

- and from that standpoint of existence, they arrive

at the knowledge of G-d -

accordingly, even after they attain the knowledge
of G-d,

their initial orientation of existence other than G-dli-
ness as the natural state of being continues to prevail. It is
not out of the question, heaven forbid, for them to
conceive of material existence as the fundamental reality.

Le., although they are intellectually aware of G-dliness, that awareness remains
subordinate to the inherent orientation of their nature.

T8 X7 77 200
Rebhiak sy Reldiy]

YR MnYIa ,DInKR
793727 DY

13. Cf. Sotah 49a.

All of this - i.e., man’s inherent orientation that there
is existence other than G-dliness - comes about due
to the concealment that was brought about by the
tzimtzum.

There are, however, souls for whom “the curtain
has been pierced,””
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souls who, even as they descend into this material
realm, maintain the awareness they had Above

without being affected by the tzimtzum.
These are the uniquely gifted souls of Atzilus,
such as the soul of Moshe our teacher;
this applies to the nesi’im of Chabad, as well.

Their orientation has not changed and is the same
as it was prior to the tzimtzum;

G-dliness is bipeshitus; i.e., it is their reality.

A person with such a soul has to exert himself and
labor to bring proof that there exists anything
other than G-dliness.

Such will be the nature of the revelation in the
Ultimate Future.

G-dliness will be bipeshitus, the simple, innate
perception of all existence.

This radical change of perspective will come about

for then, the light that had shone forth prior to
the tzimtzum will be revealed,

and thus, G-dliness will be bipeshitus.

Not only will it be understood, comprehended,
recognized, and seen with the mind’s eye;

it will be seen with eyes of flesh,
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Since the tzimtzum will not be nullified, the awareness of Elokus bipeshitus will
prevail even within man’s physical faculties. The intent is not merely that there will
be a revelation from Above so all-pervasive and overwhelming that man will be
able to actually see G-dliness with his eyes,'* but that the physical dimensions of his
existence will be refined to the extent that they will inherently perceive G-dliness."®
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SUMMARY

as it is written: “The glory of G-d will be revealed,
and all flesh will see as one that the mouth of G-d
has spoken.”

We will see with our eyes of flesh

both “the glory of G-d,”
which refers to an encompassing (sovev) light,
and “the mouth of G-d,”
which refers to an internalized (memale) light;

and that this revelation will be granted “to all flesh
as one”

i.e., to all equally as one.

The difference between the states of being that existed prior to the tzimtzum and
after the tzimtzum is that before the tzimtzum G-dliness was bipeshitus; it was the
obvious reality, the simple, innate perception of all existence. Metziyus, that some-
thing aside from G-d could seemingly exist, was behischadshus, a novel perception.
Prior to the tzimtzum, such an awareness ran contrary to the inherent being of all

existence.

14. See Shaar HaEmunah, ch. 251t

15. Likkutei Sichos, Vol. 15, p. 44; Vol. 17, p. 93ff.
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After the tzimtzum, metziyus, existence that appears separate and apart from G-d,
is bipeshitus, the obvious reality, and G-dliness is behischadshus, a new realization
that must be cultivated.

The concealment of G-dliness that was brought about by the tzimtzum had an effect
on even the loftiest levels of the Spiritual Cosmos. Even the initial revelation of the
kav after the tzimtzum was affected by the tzimtzum and by the concealment of
G-dliness it brought about.

Similar concepts apply regarding the awareness of G-d experienced by souls. Orig-
inally, in the Garden of Eden, G-dliness was bipeshitus; it was man's simple, innate
perception. After the Sin of the Tree of Knowledge, the concealment of G-dliness
took effect. Metziyus, existence that appears other than G-d, became the peshitus,
the perceived reality, while the awareness of G-dliness came only behischadshus, as
a new realization that must be cultivated.

Even for those very lofty souls who attained an understanding and comprehension
of G-dliness, their inherent orientation was yeshus, personal identity, and metziyus,
existence that appears other than G-d. It is just that through their Divine service,
they reached a connection with G-dliness. For example, our patriarch Avraham be-
gan his spiritual quest with an awareness of his own self, and indeed recognized his
Creator only by contemplating the existence of the world. Thus, even the original,
inherent orientation of such lofty souls, and how much more so, that of mankind
as a whole, is metziyus, existence that appears other than G-d, and it is from that
standpoint that they arrive at the knowledge of G-d. Accordingly, even after attaining
the knowledge of G-d, their initial orientation of existence other than G-dliness - as
the natural state of being - continues to prevail.

There are, however, souls for whom “the curtain has been pierced,” who even as they
descend into this material realm maintain the awareness they had Above without
being affected by the tzimtzum. These are the uniquely gifted souls of Atzilus; for
example, the soul of Moshe our teacher, as well as the nesiim of Chabad.

This will be the nature of the revelation in the Ultimate Future: G-dliness will be
bipeshitus, the simple, innate perception of all existence. This radical change of
perspective will come about at that time since then, the light that had shone forth
prior to the tzimtzum will be revealed and thus, G-dliness will be bipeshitus, the ordi-
nary way of being. This is the intent of the verse, “The glory of G-d will be revealed,
and all flesh will see as one that the mouth of G-d has spoken”: that not only will
G-dliness be understood, comprehended, recognized, and seen with the eye of the
mind; it will be seen with eyes of flesh.
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The above concepts can be connected to the
verse' “For He has saved me from all distress;
my eye has seen the retribution visited upon my
enemies.”

“Saving me from all distress” is an expression of
G-d’s kindness (chessed).

“My eye seeing (the retribution visited upon) my
enemies” is an expression of His might (Gevurah).

Though these are two opposite thrusts,

the two will nevertheless converge

as a result of a revelation that transcends both
vectors.

Similarly, the Ultimate Future will be character-
ized by revelation of essential G-dliness that will

fuse the two thrusts, that of revelation from
Above and that of ascent from below;

as our Sages quote G-d as saying: “Let it be both like
this and like that,” i.e., I will satisfy both views.

1. Tehillim 54:9. According to the custom of reciting the kapitl of Tehillim corresponding to the years of one’s
life (see the letter of the Rebbe Rayatz printed in Kovetz Michtovim and in his Igros Kodesh, Vol. 10, p. 53), on
11 Nissan (the Rebbe’s birthday) of the year in which the maamar was delivered (5715) this kapitl began to be
recited. (See the note appended to the Igros Kodesh of the Rebbe Rayatz, Vol. 4, letter no. 1069, p. 429, which
states that it is customary for chassidim to recite the Rebbe’s kapitl in addition to their own.)
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9123 °727 998 193 The infinite dimension of G-ds light will be
,NIn%Iv2 NI2WNI2 revealed, but it will nevertheless rest within the
worlds in a settled manner.

9298717 2IN2W 7 MW This is what is meant by “all flesh will see as one
,/337 97 °9 721772 02 that the mouth of G-d has spoken.”

M 7193 This revelation will take place in the Ultimate
,X92% nY?  Future

9y 172 717392 - may it come speedily in our days - led by our
ARTE W 7 righteous Mashiach.

SUMMARY

The above concepts can be connected to the verse “For He has saved me from all
distress; eye has seen the retribution visited upon my enemies.” “Saving me from
all my distress” is an expression of G-d's kindness (Chessed). "My eye has seen my
enemies’ (downfall)" is an expression of His might (Gevurah). Though these are two
opposite thrusts, the two will converge as a result of an essential revelation that
transcends both vectors.

Similarly, the Ultimate Future will be characterized by an essential revelation, fusing
both aforementioned thrusts, that of revelation from Above and that of ascent from
below. As a result, G-d's infinite light will be revealed, but yet it will rest within the
worlds in a settled manner.
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