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Section One

This ma’amar was said by the Rebbe in 5715 (1955) and is based on
the fifth chapter of the Frierdiker Rebbe’s ma‘amar Basi L'Gani from
5710 (1950). The Frierdiker Rebbe wrote a four-part hemshech
(series) of ma’amarim based on this possuk, each ma’amar consisting
of five chapters, for a total of 20 chapters. The Frierdiker Rebbe
distributed the hemshech and instructed that the first part should be
learned on Yud Shvat 5710 for the yartzeit of his grandmother, and
also provided specific days to learn the following sections.

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

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

Even though we are no longer able to hear a new ma‘amar directly
from the Rebbe (may we merit to hear one this year!), we continue
the twenty-year cycle of learning the ma‘amarim that correspond to
that year's chapter. The two ma‘amarim which we learn this year
(5775) are from 5715 and 5735, and explain the fifth chapter of the
Frierdiker Rebbe's ma‘amar. We have a written account of the
ma’amar from the Rebbe’s chozrim and audio recordings from the
farbrengens, but they were not personally edited by the Rebbe. The
following pages contain a translation and explanation of the ma’amar
from 5715.

As customary for these ma‘amarim, the Rebbe first reviews the key
points of the Frierdiker Rebbe's ma‘amar before going into a detailed
explanation of this year's chapter.
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The ma’amar is based on a possuk from Shir HaShirim (5:1) in which
Hashem says, “I have come to my garden, my sister, [my] bride.” This
ma’amar focuses on the first term, “?1)" (my garden).

The Midrash interprets the use of the word 1) (My garden) rather
than “)2" (a garden) to indicate something that is more significant
than an ordinary garden. Whereas a regular garden is a public place
that anyone can enter, )" (My garden) implies a more intimate
connection between this “garden” and Hashem.

The Midrash explains that the word “1)" (my garden) should be
interpreted as “?111)", the Aramaic word for a chupah, the canopy over
a chassan and kallah at a wedding. For example, the Gemara in
Brachos (16a) says “ 12 X1 1’2 PI0P RP NN POR 127 DR 27
ITVOR” (Rebbi Ami and Rebbi Asi were fastening a chupah for Rebbi
Elazar). In addition to the fact that Hashem calls it “My garden,” the
interpretation of “21)" (My garden) as “111)" (My chupah) shows us
that this possuk is describing a very deep connection between
Hashem and His world, similar to how the chupah is a special place
reserved for the marriage of a chassan and kallah.

The Midrash explains that Hashem came into this “chuppah” when
His presence was revealed in the world at the time of the giving of
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the Torah. However, the world was already “His garden” from the
moment the world was created; because His presence was initially
revealed within the physical world, this place already had a special
intimate connection to Him. In the words of the Midrash, “ 3P’V
NN DPXNNNN2 NYDOW” (In the beginning of creation, Hashem's
presence was revealed in the lowest world).

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

T 9V IRAW PINROW DXRLVNM T’NY RON Y NIN I"'NIRW RHR
,N2V1NY NONSN NPOWN NR PO

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

NR IDWHM TN ONTIAY 'Y NN DPYTRN 1TNYWI DR
501 PYawn RINW 1127 HWN RIW TV ,NONY NHYNHHD NYOVWN
MNNNW ,PIRY ‘RN WPIN NPOWAN IR PURM ’P2aN PYIwD

DNNNN2 Nrnb

When Avraham began to serve Hashem, this process was reversed
and Hashem's presence started to become revealed again within the
physical world. Avraham brought it from the seventh degree to the
sixth, and so forth, until Moshe (the seventh, and “all seventh ones
are beloved”) came and completely reversed the concealment,
revealing Hashem’'s presence once again in the physical world
through the giving of the Torah and the construction of the Mishkan.

N,V P
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However, the process did not stop with Moshe - this process is
continued by the tzadikim after Moshe who continue to reveal
Hashem'’s presence in the physical world:

12w »N2a orowm YwHRN ONW ,DPTRN 92 NTIAY 01 N
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Through serving Hashem with eskafia (working hard to resist the
desires of the animal soul by doing less bad or more good than you
are naturally inclined to do) a Jew is able to reveal a level of G-dliness
called sovev kol almin (G-dly revelation that is not constrained by the
limitations of the created world) within the physical world.

The “model” for how we reveal Hashem’s presence in this world can
be seen in how G-dliness was revealed in the Mishkan and Bais
HaMikdash:

WTPM PWPRN YIN NMYYI2 NNNNA NPOWH NOWNH ,NIM
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Since the possuk says, “D21N2 YNIDWI WTPN D WYY (make a
Mishkan for Me and | will dwell within it), we see that the process of
making Hashem's presence “dwell” within the physical world is
achieved through the making (and daily operation) of the Mishkan.

The main service performed in the Mishkan was bringing korbanos.
Burning the korban on the mizbey'ach (altar) is described as a “ NURX
MNY M’ M” (a fire offering, a pleasing odor to Hashem). These
words imply two steps:

1. “NWNR" (a fire offering): Flames of fire rise up from below to
above while they consume their fuel. This represents the first
step in revealing G-dliness in this world; the act of “raising
something up” to a higher level by using it to serve Hashem.

2. “MnY MM N (a pleasing odor to Hashem): Hashem
appreciates the fact that we follow His commandments. The
word “MN’)” (pleasing) is related to the words “NNJ” (feeling
proud of someone) and “MN)” (descend). Combined, we see
that when we use something for the purpose which Hashem
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created it for - to serve Him - He is “proud of us” and “lowers"”
His presence to reveal it in the physical world.

This process applies both to physical objects like using an animal for
a korban, wool for tzitzis, or leather for a Sefer Torah, and to
refocusing our own abilities from mundane pursuits to holy ones. It
is especially true when done with eskafia - working hard to serve
Hashem beyond our natural comfort zone.

Effort is only required if one faces resistance in trying to meet a goal.
Therefore, since Hashem wants us to have to work hard to serve Him,
he creates a force of resistance against holiness:

NOONW R"ODN MROXD "X NTIAVN PV PV W 1T MM
2V 7121V TWRD DIW 2WND MYV DTRN 21’ NT TR, NNRD HY
JNOW M 12 010V 99 W MTIPA NTIY P’ DWD PXI

STay mavh 91y phw

This force of resistance is called the sitra achra (the “other side”) - the
side that pushes up against us when we are pushing to reach a holy
goal. However, if we clearly saw this force of resistance as our
enemy, we would fight against it relentlessly until we won.

In order to give the sitra achra additional power for resistance,
Hashem gave it the ability to conceal the truth. Therefore, the Jew
(mistakenly) is convinced that it's not a big deal to give in or even that
the (undercover) sitra achra has his best interests in mind! Even
though the sitra achra is taking the Jew away from serving Hashem, it
manages to convince him that it won't affect his Jewishness.

8 NN NN 16
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Of course, doing something against the will of Hashem definitely
separates the Jew from Him - to think otherwise is simply irrational.
Therefore, this condition that enables a person to be persuaded by
the sitra achra to transgress Hashem'’s will is known as “MmMow mM?7”
(ruach shtus, the “drive for irrationality”).

However, there is a weapon against the ruach shtus:

,R"0D RYDINXRT YVINTW ,MOW MIN 0’20210 DXPON IWRD ,]3'71
R"00N MRXND 79IV

Since the ruach shtus is irrational, rational arguments are not an
effective means of defense. Instead, by using eskafia (working hard
with stubborn determination) against the irrational enemy, the ruach
shtus can be systematically weakened.

The technique of eskafia can also lead to an even higher
accomplishment:

NN NN YT MOWN JONNNY ,RIDNNXR KW 1DIN O T'NRN
SPMow PuHN 273 XN VYT, POWY *XYN RINW ,)OWHPH M
OV ,N%VN5 NLNYHY MNON DVP ,MI2IPN NTIAY PYWYI I

.02 XNIDWI YINTW ,NONI NOYNN0 NOWNNN NPWY]

After putting pressure on the irrational ruach shtus with eskafia, the
ruach shtus can eventually be transformed into an irrationally
dedicated force for the service of Hashem. This transformation is
called eshapcha.

Since the mishkan was a structure that was built from mundane
physical items and was transformed into a structure that was

20 0 nn '8
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dedicated to the service of Hashem, the building of the mishkan is a
model for the concept of eshapcha. This can be seen in the type of
wood which was used for its' construction, “DYOW >XV" (shittim
wood). The word “DYOW” (shittim [wood]) is related to the word
“MOVW" (irrational behavior), representing the fact that the mishkan
transformed the irrational drive for self-fulfillment into an irrational
drive for the service of Hashem.

Because the mishkan represented the transformation of an irrational
unholy force into an irrational holy force, this enabled the daily
transformation of mundane animals into holy sacrifices in the service
of korbanos, which reveals Hashem'’s presence within the mishkan.

However, this process is not limited to the physical Mishkan and Bais
HaMikdash:

D°1VN 93 DIW IR DIV PN 12N INR 129DR RN I
J1IMN2 MI2IPN PV R7OD RXDINRT NTIAVN "YW ,NPIMMI
5% 12PN N2IPN IPYW NN 000D P 2D OTR W'D INTw
D3 2)R¥N 1M IPAN O NNNAN PT MPITEN 2V Y12 ,00N

02N PNDWIT IV NXR DOVID TR ,OTRN NTIAVI DNW

Even though we no longer have the physical Bais HaMikdash, we still
have the ability to serve Hashem with eskafia and eshapcha. This is
hinted to in the possuk which says, “0J 232> > OTXR."” Literally
translated, this means “When a person will bring a korban from you.”
Seemingly, it would make more sense to say “When a person from
you will bring a korban!" The Alter Rebbe explains that the possuk is
saying, “If you want to come close (the root “27" from korban means

anxpm?®
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“to come close”) to Hashem, it is only ‘from you’ - it's dependent on
your own choice.”

When a Jew takes his animal soul, regardless of whether it's a coarse
“bull” or a kind “sheep,” and subdues it and transforms it to serve
Hashem, Hashem “dwells” within that Jew just like Hashem “dwells”
within the mishkan. (This is also why the possuk “ WTPN 2 WM
00N NIDWY’ (make for Me a mikdash and | will dwell within it)
uses the word “0D1N2" (within them) - when a Jew makes himself
into a “mikdash,” Hashem dwells within the Jew.)

This completes the Rebbe’s summary of chapters one through four of
the Frierdiker Rebbe’s ma’amar. The Rebbe now moves on to chapter
five, the focus of this year's ma‘amar:

D) N2IX ,7YYT MOWN NR JYNMPIVIR) NXIY >732 NI (2
NN P’ IRANW 90 ,NWITRT MOLWYW HW 1DIR2 NPNY NTIAVD
RINW NYTN N NLNY 0N WW DWIT ,ZINRNNI RNYNN HVa
VTN N N%VN5 PN MW 3"IND NN NDHOPT MLYW DWW 'P)

DWITRT MOLW RIMN

In order to defeat the shtus of unholiness, in addition to the stubborn
determination of eskafia we also need shtus of kedusha - an irrational
pursuit of holiness. Whereas the irrational pursuit of selfish goals is
sub-rational, the irrational pursuit of holy goals is super-rational.

The ma‘amar explains this difference between sub- and super-
rational approaches:

1 P19 — W My Trwn proa 2
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o) 1N ,CH"WY WIPDI) KV IMPD NLVY ZYYY IRIN ,MINT
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The Frierdiker Rebbe explained, based on Rashi, that the word shtus
is related to the word “NOW,” which means a deviation from the
intended path. Therefore, shtus is a deviation from rationality. The
ma’amar provides a rule to determine if the deviation was positive or
negative: holy deviation is super-rational, while unholy deviation is
sub-rational.

Super-rational behavior is when someone who is able to understand
something rationally displays a level of commitment that cannot be
justified by intellect. On the other hand, sub-rational behavior is
when someone is unable to intellectually comprehend something
but nevertheless does it anyway.

Seemingly, according to these definitions the uneducated
commitment of a simple Jew, called kaballas ol, would fit into the sub-
rational (unholy) category. However, we know that kaballas ol is
definitely something holy! How do we resolve this contradiction?

In truth, any holy action that a Jew takes is rooted in the essence of
his soul. The essence of the soul doesn't relate to Hashem because it
understands Him; it relates to Hashem because it “sees”
(experiences) Him! Therefore, since the essence of the soul is above
logic, any commitment to holiness - even kaballas ol - is based on
the essence of the soul, which is above logic. In other words,

A P79 - nxnn
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anything holy is always “super-rational” because it is rooted in the
essence of the soul, which is higher than logic.

The ma’amar continues by providing an example of holy shtus from
the Gemara:

NINT ,NWITPT MOW D) IPXNYW INRNN2 IR PYWNDI
DTN YW T2 Y0 "NW IRYPR 12 RTI I 9V PHY 1R *9"1IR
HIW) NONR TPIN PHX’ 27 72 HRINW 27,101 19YIN 2199 TPIM
2191PW) R2D 12 POON RP RVT V'R .(TPIM PT2 WHW Hon
YURIN DY LRDT W 0,03V WRI MYP XN NN 12D
DWITRT 70 T8N DIPN 12 PR IT NININY N0 "N DORNNKRD
T P2 RIMT RTINY PP0OR (W'IT) PWDL N1 7D ,RINI2 D”ON)
POIN RP IR NPNNW 93N RPT M) RPT V'R ,1D RNOY RD1DY
HNOXW N9 INRIL,RADY PMLW 1Y INRY YOIV YD NIAR (R2D 1D
VNI INVVWY NN ,(MNWHIN ') 9D NPVIDL IRINW ’DD) R1DY
LDWITRT MLWY SW NININ PMTW 12 TP DTN HW VIV HVN "W
SV TINY YN 12112 PPODNW 1D NPITNY VIN T7VW 1D "INR

WNN M9)2 MR M%) PNINTYW IR

The Gemara in Kesubos says:

“It was said about Rebbe Yehuda bar Rabbi lllai that he would take a
myrtle branch and dance before a kallah. Rav Shmuel bar Rav
Yitzchok would dance with three of them.

Regarding this practice, Rebbi Zeira commented, ‘The elder is
embarrassing us [with behavior that is inappropriate for a Torah
scholar]!™

Rebbi Zeira, who was one of the most prominent Amoraim (later
sages of the Talmud), thought that this practice was logically
inconsistent with the way that a Torah scholar should act.

N, MM P
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The Gemara continues:

“When Rav Shmuel passed away, a pillar of fire appeared that
separated him from everyone else [to show that he had reached an
incomparably high level]l. When Rebbi Zeira [who had previously
criticized Rav Shmuel’s behavior] saw this, he remarked, ‘His [myrtle]
branches benefited him!"

The Gemara provides three alternate versions of Rebbi Zeira's
comment, which are variations on the word “>0IW"” (his branches):

1. PO (his [myrtle] branches) benefited him!
2. “YMOW” (his shtus) benefited him!
3. "NV W’ (his approach) benefited him!

Combining these three versions, we see that Rav Shmuel's approach
to do something irrational (shtus) with the branches at the wedding
benefited him, which we see from the fact that he reached such a
high level that a pillar of fire (a very high level of G-dliness) was
revealed when he passed away.

Following this section, the Frierdiker Rebbe's ma’‘amar immediately
explains the holiness of marriage. The Rebbe explains how this fits
into the flow of the ma‘amar:

10 ,NRIDT PRIV DYWL TIPPIN PV MO»WN IRAY PwNm
mown Py 9% YT MOWN DR PO DNONY PTOW NNR
Mow W 19IR2 MNINN MOPW PANT PIX PPTY IR AWITPT
NIPN RS HT NININW VIV PRIV NYWI TIPIN PIVD DTRT
MW ROR,DIPNI 1T INIRIW 20D 2R THYN TN PRIV HW IV
MOW YW 1DIR INNN PN PRIV NYWIW 1NN NOW NI
M2 NPITN 17D PRIWIN PIVY INRNN IRIN DT OV DWOITRT

1D TRPT MAMNN N2 97X 199,(1PY 7o)
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Based on the previous sections of the ma‘amar, we understand that
we need shtus d’kedusha in order to counteract the unholy shtus of
the animal soul. It makes sense that this is a general guideline and
approach to take when fighting against the animal soul, but why did
Rav Shmuel adopt the approach of dancing at a chassuna with shtus?

To answer this question, the Frierdiker Rebbe explained that Rav
Shmuel realized that shtus d’kedusha was the appropriate approach
for the tremendous holiness of a chassuna. (The ma’amar will explain
this point in the following sections.)

First, the ma‘amar explains the significance of dancing:

INANW 19D ,RIN NONY TP Paw M NN ,MNT N1 PIAV
RITTY RITTN PHY NP NYN DIV GRW NMPYA PTN VITR
2V 170 NP7 AR ,NIITN ITO2 RND)HIT YOV 0NN .09V DOV
A2TN) INPITN XINIY (AR PT VDI V) PNINNW NTIAVN 1DIR
PWW YR ITPI 2TV ANR 2XM THYND 99 NIITNA RHW
PRY YR RN LD MITNA ROW ANTIN PHY RINW TIPIN
MNMNNW NM YT NuN% RN W "N2 IV NYT 0N2
n%YNY ;772 RO5W YHY HVW YIN MLY SV 1PIRD TIPIN PIVI

700

When a person walks, a person is able to travel from place to place,
and even climb up to a higher level, but is limited by the size of his
steps. Since when a person walks he always has one foot on the
ground, the next step that he takes is always “connected” to the place
where he is coming from. On the other hand, when a person dances
both feet leave the ground, which allows the person to land in a
completely different place than where he started.

,Pp odn
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In Likkutei Torah, the Alter Rebbe explains that while both walking
and dancing represent the ability to grow, dancing represents the
ability to reach a new level that is incomparable to the previous one.
It says in Tehillim, “DYHIRD )TPY" (dance like rams); in order to
properly “dance” (reach an incomparably higher level), one needs to
act like a ram, who doesn't have intellect. This refers to the approach
of shtus d’kedusha.

Now we understand the special quality of dancing, but what is the
significance of dancing at a chasuna?

PIWM PRIVID PIVIVW NOYNN T TN PRIV PW AT PIv)
WR 2'Y"N IR PRIVIN PIVIW IDRHNNL PWHRNY 1D 0T
/N WUR RN NDWRY Y WR RIND WRT D12 MW DPOW DT NWUR)
WR P2 NPOWN IRIVHW M 1D 0 0N 0 TR DT JWURD)
NoVIN PONN 0N N NPMR DY POV IPITH RN DUR)
VRN WIRND NYDWNN IR N NPMIRIW ,IRT TV .0 DWW
,(NP972) DY N2 NOVYI DIPHNN XKD PIVH VIV IPPY HIR
POINW 292) 227Y 1TV P12 HBV PIRA PRIWVIN PIV DWYI T TN
P HINTW LMD TY OTY P12 1922 R INVRNNL VINTR NN P

DIPM NN NOYNIWY PIY NX]

Because a chasuna is so holy, Rav Shmuel realized that he can only
connect to such a high level of holiness with an approach that is
higher than logic - the shtus d’kedusha of dancing.

In order to explain the holiness of a chasuna, the Frierdiker Rebbe
brings a Gemara from Sotah (17, 1) which says, “If a man and woman
are meritorious, Hashem's presence rests between them. If they are
not meritorious, a fire consumes them.” Rashi explains that the
words for man (WX) and woman (NDWR) share the letters “R"” and “W”

N, now Y
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in common, which spell the word “WR" (fire). The man has the
additional letter " and the woman has the additional letter “N",
which combine to form a name of Hashem. If their marriage is
proper, Hashem’s name rests between them and the “fire” is
controlled. However, if they do not have a marriage that is worthy of
Hashem's presence, Hashem's name is no longer present and all
that's left is “WR" - which consumes them.

The name which dwells between them (1-?) is the first (higher) half of
the four-letter name of Hashem. We see from this that the revelation
of G-dliness in a marriage is an extremely high level. Furthermore,
the revelation comes through these letters, but its source is actually
much higher (as will be explained below). Because of this
tremendously high level, a marriage is referred to as a “TY *TV °11”
(an everlasting structure); the revelation of G-dliness which is above
time and space enables a marriage to be an everlasting union that
transcends time and space.

What does it mean that a marriage “transcends time and space?”

N2712 W'n MMoa SwxpRN TIDTR IRNDW DI DT PIV
OTPN 1TV P2 JPY JINWI DDNRN DOV NHWN NHY PRIV
ZmSuwHnwn 970Y 0T XINW NNTP OTR N2 YV ORP DTPHY

The Mittler Rebbe explains that the revelation of G-dliness in a
chassuna comes from beyond the natural order of creation. This is
why it says in sheva brachos (the brachos which are said under the
chupah), “DTPN )TV 122 JPX JNNWI D2NKXRD O’V NNV NNW”
(greatly rejoice, beloved companions, just as You made Your creation
rejoice in the Garden of Eden as in olden times). The word “DTPN”
(as in olden times) refers to the spiritual level of “NNTP DTR” (adam

S9N D1 7Y 270 NNNN SWITT OYNNIND TIDTR MIIND D) NN 2
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kadmon, primordial man), the highest level within creation which
serves as the connecting intermediary between the infinite Creator
and the finite creation. Adam kadmon contains within it the potential
existence of all the worlds and every event that will occur throughout
the duration of creation. However, since they are all included in
complete unity, the dimensions of time and space do not yet exist.
Therefore, a marriage - which has its spiritual source in “)TP DTR”
- transcends time and space, the “natural order” of creation.

We can also see how the revelation of G-dliness in a marriage
transcends the natural order of creation by analyzing how the sheva
brachos refer to the relationship between the chassan and kallah.

;1221 10N NNWNT 19IRA P XY PRIWVIN NNNW DPWYI DT TN
0Y02 W’NI NN NP ROXR ,)NN9 190 RN NNV )N
1220 10 "> NNNWN IPPYWY ;NP0 QY 1NN NNWN PRIV MOI2
923 22101 Nap Y’NYYW TV NNN SR R 190 M D
1NN DR 1920 N220NW 212’002 PRIV NNNWA INNNT)

2(nownn nnn

According to the normal order of creation, the man is the “giver” and
the woman is the “receiver.” Since the woman receives from the
man, this makes her dependent on him, as seen in the sixth brocha:

Greatly rejoice, beloved companions, justas D’V NNVWN NNV

You made Your creation rejoice in the INNWO D2NRN
Garden of Eden as in olden times. Blessed DOTPN )TV P2 N
are You, Hashem, who makes the chassan nouw»n » ANKR NI
and kallah rejoice. n921 10N

N N9 Py B0

NI NAYNIINY MIMPH D) AN
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The wording indicates that chassan is primary - “the chassan and
kallah" - and the kallah is dependent on the chassan.

However, the seventh brocha uses wording that indicates that the
kallah is primary [only relevant sections of the brocha included]:

Blessed are You, Hashem, King of the WPOR Y ANR P2
universe... soon may there be heard inthe » 17710 ..02WN 79N
cities of Yehudah and the streets of MYa Ynw PR
Yerushalayim the voice of joy and the D5WIY MXIND NI

voice of gladness, the voice of the chassan MnWY NP1 o Np
and the voice of the kallah... Blessed are =122 ) N 9p
You, Hashem, who makes the chassan nmwnR. > anR- Pl
rejoice with the kallah. n230 0Y 1N
This wording implies that Hashem will make the chassan rejoice with
(meaning, “through”) the kallah, because the kallah is primary. This
follows the structure of the times of Moshiach, when a level of G-
dliness will be revealed beyond the limits of nature. In the times of
Moshiach the woman will be primary (the source) and the man will
receive from her, as it says, “72) 121010 N2PY” (the woman will
pursue the man). In a chassuna this is represented by the kallah
circling the chassan under the chuppah.

[Editor's note: The word “with” in the phrase “who makes the
chassan rejoice with the kallah" is used here in two different ways.

1. The first way, which is the simple reading of the verse, uses
the word “with” as in the phrase, “I went to shul with my
friend.” The word “with” explains that the person didn't go to
shul alone; he went with his friend.

2. The deeper meaning uses the word “with” as in the phrase, “I
built the sukkah with a hammer.” In this usage, it shows that
the hammer is the tool that is used to make the sukkah.
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According to this second usage, the brocha is read, “who uses the
kallah to make the chassan rejoice.” From this we see that the kallah
becomes the giver and the chassan the receiver. End of editor’s
note.]

Since when we reach the final brocha of sheva brachos the roles of the
man and the woman are switched to go against the natural order of
creation, this must be enabled by a revelation of G-dliness which is
beyond creation:

22 ,(@TPN) MYWONWVWN ITO 201N NYYNOW RITTV JWNI NT PIN
721 ,N0ND RN N2APIM NHYND RIN DTN 1IN MHOWHINWN I1TO2
NNW #7252 11 RYW 1PIRA PRIV NNHWT PV NPRY YIPw
DTN NIV ROR LMW N9 2951 1NN 51P) 1NMpP2a PIw On N2OM
1NNNY DNNWN NJWNI MINNY TV ,)JNNNN NYYN5 RN 1YW
"N2N ,OTPHN NDWHNNN V'Y XRMIT DT I ,52pN PN1a RINW

HYWHYNWN 70 YoN NHYNHW

Because a Jewish marriage reveals the level of “)0TP DTR” (which is
higher than the natural order of creation, as explained above), not
only are the chassan and kallah able to be equal (“the voice of the
chassan and the voice of the kallah”, which would imply that neither
one needs to receive from the other), the kallah even becomes
higher than the chassan and he receives his joy from her (He makes
the chassan rejoice with (through) the kallah).

[Editor's note: The level of adam kadmon is technically after the
tzimtzum and the highest level within the natural order of creation
where all aspects of creation exist as equals. In order to make the
kallah higher than the chassan, it appears that the Rebbe may be
referring to the pnimius (innermost aspect) of adam kadmon, which

ORI 1990 7Y DY OYSHND VTR NN .3 ,N0 WY ph I 32
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receives from the ein sof above the tzimtzum, which is truly above the
order of creation.]

This also explains why the Frierdiker Rebbe parenthetically added the
words “TY TV 12 "97)2 R (and is revealed in an everlasting
structure) in the ma‘amar:

DT PIWW PIT 1D TY OTY P12 1922 R INDKRNI HPOINY NN
122 M5W5NWN ITON NOYNS AR NOYNOW RITT2 INPN
N9YN7 NRMI2NIN NYYNY RINW PV MOWHNWN 7702 0 JUN)
PRN N2 MY%NNW VT, 7Y 07V P12 YINTYW MHYWHNWN 170N
NTYW ,NTNN PV RN VD12 HYIDN NI HW 1PIRL MNPV NO

292 oW N7 TY TV P2 NS PRIWAIN PV 199N

Since the revelation of G-dliness in a marriage comes from a level
beyond the natural order of creation, it is physically expressed in the
world in a way that reveals Hashem'’s infinite potential; the ability to
have children. Having children is the ultimate purpose of a marriage,
and is an act of creation which can result in infinite generations of
descendants.

In summary:

e The Frierdiker Rebbe included the point about the holiness of
a Jewish marriage (if they are meritorious Hashem'’s presence
rests between them) to explain that the level of G-dliness
revealed at a chassuna is beyond the natural order.

e The Frierdiker Rebbe parenthetically added that a Jewish
marriage is an “everlasting structure” (by having generations
of children) to show how the level of G-dliness which is
beyond creation is also physically expressed in a marriage.

J0737) .(DYP 7Y 173N NPAD) AN NDYN NNY 17T TN 7,09 wrnw nmph

a,1p ovnn >
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Based on these two points, we have a deeper understanding of why
the rabbis mentioned above would act with shtus d'kedusha at a
chassuna:

NYYNYW IV NONY JUPIV RN PRIV PIW RN DY)
NN 70 9% AT 22WwaW 2M N MOWSNWA IT0 YN
27 ORYPR 12 RTIY IT MININN ITO N TI00N NYYNHw
VINTW PRIV NNHNWA PTRIN PHY PNXY’ 17 71 HRINW
NoYN%W Py NONY JUPPY DYDYV L, TI0N NYYNHY

J5W5NwWN IToN

Since the level of G-dliness revealed at a chassuna is beyond the
natural order, it isn't accessible with a logical approach. Logic can
relate to things that are part of the natural structure of the world, but
have no way to process things beyond creation. On the other hand,
dancing with shtus d’kedusha recognizes the limits of logic and
approaches this level of G-dliness without limitations. Rebbi Yehuda
bar Rebbi lllai and Rav Shmuel bar Rav Yitzchok would dance with
shtus d’kedusha in order to connect and relate to this level of G-
dliness that is above creation.

This also explains why a “pillar of fire” separated between Rav
Shumel and the rest of the nation when he passed away:

T P2 RIMT RTINY PPOORY 19IRA Y MR NT PIVW O) 1NN
2V MOV Pay M2 "D NLNST DOWAW NN RNDY RODH
N972N W 1DIR2 NP INININW 11D, RNV RO P21 1’2 POODN

.0%v2 NININN ITON

The “separation” of the pillar of fire represented the fact that Rav
Shmuel approached his service of Hashem in a way of shtus
d’kedusha, an approach that is “separate” from the worldly system of
logic.
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In the next section, the Rebbe will explain why the approach of shtus
d’kedusha is necessary in order to make a dirah b'tachtonim - to reveal
Hashem'’s essence in the physical world.
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Section Two

So far in the ma’‘amar, we've learned the following points:

Hashem wants us to make a dirah b'tachtonim (to reveal His
essence in the physical world) through our own effort and
hard work.

To enable us to work hard, He created the sitra achra - the
force that works against us when we are trying to reach a
holy goal.

Hashem gave the sitra achra the ability to convince us of the
irrational belief that transgressing His will has no effect on
our connection to Him. This irrational force is called shtus
d’klipa - unholy irrationality.

One way to beat shtus d’klipa is through eskafia - working
hard to resist the desires of the animal soul by doing more
good or less bad than you are naturally inclined to do.

In addition to eskafia, in order to completely transform the
animal soul we also need shtus d’kedusha - an irrational
commitment to holiness.

We find examples of shtus d’kedusha in the Gemara when it
describes how the sages would dance and juggle at
chassunas. Since the holiness of a chassuna is beyond the
natural order of creation, these sages realized that the
appropriate way to serve Hashem at a chassuna is by
surpassing their natural intellectual limits and serving Him
with shtus d’kedusha.

This helped us understand the flow of the Frierdiker Rebbe’s
ma‘amar:
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o First the ma’‘amar explained that shtus d’kedusha is
higher than logic.

o Then, the ma'amar provided examples from the
Gemara of shtus dkedusha that occurred at a
chassuna.

o In order to explain why shtus d’kedusha is specifically
relevant to a chassuna, the ma‘amar explained that
the union between a man and a woman comes from
an extremely high level of G-dliness which is beyond
creation.

o The reason that the sages would dance at a chassuna
is because dancing (unlike walking) involves taking
both feet off the ground, which represents going up
to an incomparably higher level. This allowed the
sages to transcend their intellect and connect to the
holiness of a chassuna.

o Finally, the ma’amar added the point that the infinite
holiness which is revealed in a Jewish marriage is
ultimately expressed in the fact that the union can
result in (potentially) infinite generations of children.

We now understand why shtus d’kedusha is relevant to a chassuna.
However, why is it a necessary part of making a dirah b'tachtonim?

PN MHY92Y DWITRT MOLWT NTIAVH MW rnn'n 6}
NTI2YN Y7XW NNR D ,NNRIDT ,DNNNN T 1D NPT MOWYT
Mown NR 025 ONYNY IWOR NT HYW NDN NWITRPT MOWT
10 210) 1AW INNONM ONYN PV MO0V Pd 0N TIYIT
DWITRT MOLWN N NNKRN PNONY NOONW T1YIT MOWN
12 MUY AR NYOND R12D 17D ROR IR (K02 INXINW
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At first glance, we could think that shtus d’kedusha is necessary for a
practical reason; if we need to defeat the ruach shtus (sitra achra),
shtus d’kedusha is a sensible tool to accomplish this job. If the ruach
shtus is an irrational drive for selfish desires, the antidote is shtus
d’kedusha, an irrational drive for holiness.

However, the ultimate goal of creation is not just to defeat the ruach
shtus; the ultimate goal is to create a dirah b'tachtonim, to reveal
Hashem'’s essence in the physical world. Therefore, since everything
that Hashem creates is for the purpose of attaining this goal, we
must say that there is a deeper connection between shtus d’kedusha
and the ultimate goal that we are trying to reach: dirah b'tachtonim.

This point helps us understand the flow of the Frierdiker Rebbe's
ma‘amar:

RN PIVN NN IMRNN VTR NN PP Pwnn T Yy mn
AT NYYNY XM 99 v RDON NN Y TN DVRIR MNT
IMNXYHY V1IN PTI2T 1D HHI NIWNA DONPW KRR 1IN ,1D) NIV
NN 'P1 19N NYTY DYLN NYYNOVW NXIN NV 'Y RN TV

JNOW DWA I NPT

In order to explain the relevance of shtus d'kedusha to dirah
b'tachtonim, the Frierdiker Rebbe explained that the essence of
Hashem cannot be grasped by intellect. Therefore, in order to
connect to (and reveal) the essence of Hashem to accomplish dirah
b'tachtonim, a Jew must serve Him in a manner that is beyond the
bounds of his own intellect - shtus d’kedusha.

7997 NN LY, N9 972702 .90 972 .30 RY) L) OMIPIND XDININ NN *
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The typical expression that Chassidus would use to describe this
approach would be “NAWMN NYVNY” - higher than that which can be
grasped intellectually. However, the Frierdiker Rebbe says that
Hashem's essence is “NAWN ITM NOVNY” - higher than the realm
of intellect. What is the significance of this extra word?

In order to understand why we need to surpass the realm of intellect
in order to reach Hashem’s essence and make a dirah b'tachtonim,
the following sections will:

1. Explain two intellectual approaches that can be used to
understand a concept;

2. Relate these two approaches to two levels of G-dliness;

3. Show why neither of these approaches are sufficient to reach
Hashem'’s essence.

First, the Rebbe explains the use of the word “37)" (realm) and
outlines the two approaches:

ROR ,MWNN NYYNY PI R RN D'RIRW NWHN PYPT IR WUN
VN PWNY PANYW DWIPD MWD ,MNT MWD TN NHYNH D)
12 W 0" L PIWN PWAN PANY 712 IPRY D'YRWY J9IR NW DR

2100 50V PIRW NN YTYWITI DTN PIVAI MOPW

The phrase “NWNN NYVNY” could imply that Hashem's essence
cannot be grasped directly to understand what it is, but it is possible
to have some appreciation of His essence by understanding what it
isn't. This method of understanding is known as “N2'5Wn NV
(indirectly understanding something through the negation of other
known qualities).

To clarify that Hashem's essence cannot be understood at all, even
indirectly, the Frierdiker Rebbe uses the term “NaWN 3721 NHVNY" -
higher than the realm of intellect.
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The Rebbe explains the two approaches in greater detail:
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In the sefer Moreh Nevuchim, the Rambam explains that there are two
types of descriptive terms: “0»2VN DIRMN" (direct descriptive
terms) and “0”'2°9W D IRIN" (indirect descriptive terms).

For example, the descriptive term “0JN" (someone who is wise) in its
direct usage means that the person being described has all the traits
that are involved in being wise (knowledgeable, able to practically
apply his knowledge, etc.). The same holds true for other terms, such
as “)TON" (someone who is kind), etc. Since the thing being known is
limited, the knower is able to fully understand the thing which is
being described.

However, we can't use a direct descriptive term regarding Hashem:

DN OR D ,072N IR MDY Pw KXY DHYNH DINR
TVROW 1M AP5WN NYT VIN MTONN Pwi D»IHVY
P DT I ,27P) 91 IR PN IR JTON IR OON ININD DI

DININN IRWA 2711 ,NNONN 2N DNW D2IvN NYHY

Hashem is unlimited and categorically above our limited
understanding, so we cannot say that we fully understand the
qualities that He has. Instead, when we refer to Hashem as “wise"” or
“kind” we mean that Hashem is “not unwise” and “not unkind.” In
other words, we know that it would be incorrect to say Hashem is

nmann
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unwise, because He clearly is the source of all wisdom. On the other
hand, we can't directly define His wisdom because it is unlimited and
beyond our understanding. Therefore, we are only capable of using
indirect descriptive terms when speaking about Hashem.

Based on this description, it would seem that “indirect descriptive
terms” do not represent any type of intellectual understanding of the
thing being described. The ma‘amar continues to explain that this is
not the case:

NYT INI) I2TH 902 DY PR NYOWN NYTY DYR MM
DWW MNON DT I2TN D9NVWY J9IRA ROR DT PR 1INV ,(AVNN
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N1 .07”1MN D21V 129X RYR ,D7NWI D°I12T2 PI RY RN PY
D) 727N N2 NIAM MWD NPR NPHWH NYTW D"YRWY )20
2" D7%WH %10 1PHW MWD T DT I P LQPDD YT
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The Rambam continues to explain that even though “indirect
knowledge through negation” doesn't involve any direct
understanding of the thing itself, it can still be used to “define” (to a
certain extent) the nature of that thing through the process of
elimination. As an increasing number of qualities are negated, the
thing being known indirectly begins to “take shape” in the mind of the
knower. This shows that the knower has some “knowledge” of what
the thing “is” by knowing what it “isn't.”

In summary, the Rambam states that indirect understanding can be
applied to both physical and spiritual concepts (G-dliness), but direct
understanding only applies to physical concepts. However,

(T9°K1 1 ¥70 NN NPNO) NPoAN N P 1T e
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Chassidus explains that it is also possible to apply direct
understanding to certain aspects of G-dliness:

129X 07PN DIRINT PIVD DI MW “mPonn nnn 9”7y NN
%N "N12 D YONN "N12 P ONTY ROR MPOYRA
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Above, the Rambam stated that “0?°21N O*IRMN” (direct descriptive
terms) can't be applied to G-dliness. However, Chassidus explains
that there are certain levels of G-dliness that can be described with
direct descriptive terms.

Chassidus explains that direct descriptive terms can be used
regarding the level of mimaley kol almin, the revelation of G-dliness
which is tailored to the limitations of the kelim (vessels) in each world.
However, how can we say that anything limited can still be
considered G-dliness?

The Rebbe explains how a limited revelation can still be considered
G-dliness by clarifying a disagreement between the Rambam and the
Maharal of Prague:
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In order for a person to have knowledge, he needs to acquire that
knowledge from the world around him. This implies that there are
three separate things: the person, his intellect, and the knowledge
that the person acquires. If we would (incorrectly) apply this to our
understanding of Hashem, we would conclude that Hashem'’s
knowledge of His creation creates a change in Hashem; first Hashem
did not have knowledge, and then He acquired it. However, this is a
clear contradiction to Hashem'’s unity - there is nothing outside of
Him and He never changes.

To answer this question the Rambam explains in Mishnah Torah that
Hashem’s knowledge is a different type of knowledge; while the
knowledge of a creation needs to be acquired, His knowledge is
essential (it is part of Him and doesn't need to be acquired from an
outside source). Hashem is simultaneously the Knower, the
knowledge about the thing that is known, and the thing that is
known.

However, the Maharal of Prague disagrees with the Rambam on this
point. He says that “knowledge” is a created entity, while Hashem is
the Creator. Therefore it's impossible to say that they are both one.

[Editor’'s note: Even though Chassidus explains that everything is
part of Hashem'’s unity, you still must differentiate between “Creator”
and “creation.” The disagreement here is whether or not Hashem'’s
knowledge is a creation. According to the Rambam, His knowledge is
not a creation. If it was a creation, then it would mean that Hashem'’s
knowledge of His creation would come from a source outside of Him,
which is a contradiction to His perfect unity. The Maharal of Prague
argues that this answer is not satisfactory because “knowledge"” is a
creation and not part of the “Creator.” Therefore, you cannot say that
a “creation” is “part” of the Creator.]

How does Chassidus resolve this disagreement?
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The Tzemach Tzedek explains that the Alter Rebbe clearly states that
the Maharal of Prague is correct; knowledge is a creation, and it is
not in the same category as Hashem's essence. If so, this seems to
imply that the Rambam’s answer was incorrect. Therefore, we still
have the unresolved question of how Hashem’s knowledge of His
creation doesn't present a contradiction to His unity. How do we
resolve this question?

The Tzemach Tzedek continues to explain that the Rambam’s answer
is correct - when framed correctly.

Hashem'’s essence is indivisible and does not have any “components.”
Therefore, regarding Hashem’s essence the Maharal is correct; it is
incorrect to say that Hashem’'s essence includes knowledge.
However, the Rambam was not referring to the essence of Hashem.

The disagreement between the Maharal and the Rambam focuses on
the creations that exist after the tzimtzum, when Hashem concealed
his essence and brought a limited creation into existence. According
to the Maharal, everything after the tzimtzum is considered a
creation, and therefore cannot be grouped together with the
Creator.

(aryo 3 o Tpna vpn ¥
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However, Chassidus explains that certain “creations” have a special
property that makes them different than the rest of creation.
Whereas we say that the rest of creation becomes “separate” from
Him through the tzimtzum, "G-dliness” is a special category of
creation referred to as “TN YMNIN PR TN NVPM IPR" (loosely
translated as “both the infinite light and the limited vessels [in the
world of Atzilus] are one with Hashem?”). In other words, since these
“creations” remain united with Him, they are still considered G-dly
and can therefore be associated with the Creator. Since Hashem's
knowledge is a revelation of G-dliness, the Rambam can therefore
correctly say that He and His knowledge are one.

Based on this, we are able to resolve the difference between the
Maharal of Prague and the Rambam:

e The Rambam says that Hashem has knowledge of His entire
creation, but this knowledge is not separate from Him.

e The Maharal of Prague argues that knowledge is a creation,
and not Hashem's essence.

e Chassidus explains that Hashem'’s knowledge is a creation
(Maharal of Prague), but it is a unique creation that is in
complete unity with His essence (Rambam), even after it is
created.

We see from this that when we refer to Hashem as “wise,” we aren't
referring to a limited “wisdom” which is separate from Hashem -
we're referring to how Hashem's essence is expressed through the
limited attribute of wisdom.
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This same principle can be applied to other terms we use to describe
Hashem during davening (kind, mighty, etc.); we are referring to how
Hashem’s essence is united with this attribute within mimaley kol
almin, the limited revelation of G-dliness within creation.

Since this aspect of G-dliness is limited, it is possible to grasp directly
through intellectual meditation. Therefore, it is not Hashem's
ultimate essence, and this level of serving Hashem is not how we
reveal His essence and make a dirah b'tachtonim.

The ma‘amar continues to explain how “indirect descriptive terms”
can also be used to relate to a higher level of G-dliness:
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Just as direct descriptive terms (direct understanding) can be used
regarding mimaley kol almin, indirect descriptive terms (indirect
understanding) can be used to relate to sovev kol almin. Even though
indirect understanding isn't founded on any direct knowledge of the
thing being known, it is nevertheless a type of knowledge (* 7722
MW" - in the realm of knowledge), as described earlier in the
ma’‘amar.

We see from this that even the level of sovev kol almin is connected to
the limited intellect, and therefore could not be Hashem’s essence.
Since it is not Hashem’s essence, an approach to serving Hashem
which connects to this level is not sufficient to create a dirah
b'tachtonim.

[Editor's note: In more practical terms, we are able to relate to
mimaley kol almin by thinking about limited things we are able to
observe: how Hashem creates the world, the greatness of his
creation, and so on. To relate to sovev kol almin, we can think about
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how Hashem is beyond the limits of creation and how all creation is
insignificant compared to Him.]

This explains why the Frierdiker Rebbe used the expression “ N9VN9
MWD ITAN” - higher than the realm of intellect:
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Based on the above, we understand that direct knowledge can be
used to relate to mimaley kol almin and indirect knowledge can be
used to relate to sovev kol almin, but Hashem's essence is completely
beyond the entire realm of knowledge. In other words,
understanding what Hashem's essence “isn't” doesn't bring us any
closer to understanding what His essence “is.”

We can now understand why the Frierdiker Rebbe used the phrase
“AVN ITIN NHYNY” (higher than the realm of knowledge). Since
the level of mimaley kol almin can be grasped intellectually, the
phrase “MWNN NYVNY” (higher than knowledge) also includes the
level of sovev kol almin, which can be grasped through indirect
knowledge (which is included in the “realm” of knowledge). Because
the Frierdiker Rebbe was referring to Hashem’'s essence which
cannot be grasped at all, the Frierdiker Rebbe used the phrase,
“NAWN TN NOVNY” (higher than the realm of knowledge).

The Rebbe explains these three aspects can generally be applied to
three different levels:
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Even though it is explained in Chassidus that all three levels can be
applied to the oros (lights), in general they can be applied as follows:

e The limited revelation of G-dliness in the kelim (vessels) can
be described with direct descriptive terms, and therefore
known with direct knowledge.

e The unlimited revelation of G-dliness in the oros (lights) can
be described with indirect descriptive terms, and can
therefore only be “known” through indirect knowledge.

e Hashem's essence, which is beyond both the oros and kelim,
cannot be described by any terms, and is beyond the entire
realm of knowledge.

Based on this, we can understand the original question from the
beginning of this section: Why is shtus d’kedusha necessary in order to
reach the goal of dirah b'tachtonim?
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Since in order to make a dirah tachtonim we need to reveal Hashem's
essence, which is completely beyond the entire realm of intellect, we
need to accomplish this by serving Him in a manner that completely
transcends our own intellect - shtus d’kedusha.

Therefore, since the ability to act in a way of shtus d’kedusha is not
dependent on someone’s intellectual capacity, it is something that
can be demanded of every single Jew.

Now that we understand that we need to serve Hashem in a way that
transcends all limits in order to connect to His essence, we can also
understand the deeper meaning of a teaching of the Ba'al Shem Tov:
“Sory “Yomeyan RPN MO WIPDN INTY D'RT2 9" (T
D°IVN 20V NN NINNWA PUY SIMY RN TN MDY
NN TN MW DY RIM ,INNWN NN DX

It says in Tehillim, “I have placed Hashem before me constantly.” The
Ba'al Shem Tov interprets the word “NMW” (I have placed) as
“INNWN" (equality) and reads the possuk as “[Since everything is
from Hashem,] | accept everything that happens to me equally
because He is always before me.”

The Rebbe asks how it is possible for a Jew to achieve such a high
level:

DIPN W 0PNWI YN 0T D211V Y2 XRNOWAT PN PIX)
MTIR TN TWRD 22X, 7NN ITNIY MINW DY MW YRR PIPW
PN INNWANWY ,NTN NN ,NITH 9221 0°11vN0 YO NMNNWNIN

20 wrarn NN x4

N oo ®



39 1"OWN A9 'NNRA N'T

TINYY RI21D YIANT TWOHR PR 12N IR DMWY RHY TN
7702 NXR’IAN2 DIWW D1IVN 2OW) DMWY Y92 RINW 19IRD
JNNWNAIOXR P MOWINWN

It is understandable how a Jew can recognize that all physical aspects
of his life come from Hashem and can accept all situations equally.
Whether people consider something positive or negative, or a person
receives delicacies or ordinary food, a Jew is capable of accepting all
of these things equally as being sent from Hashem.

However, the teaching of the Ba'al Shem Tov continues to say that a
person should completely internalize that every aspect of Hashem'’s
creation is truly equal. This means whether a Jew has time to learn
Torah and daven or whether Hashem places him in situation where
he is unable to do these things, the Jew feels Hashem's presence
equally in all situations.

How is it possible for a limited person to feel Hashem's presence
equally in all circumstances, and especially to maintain this attitude
consistently (TN)? Isn't this level of consistency impossible to for a
limited person to maintain?
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If a person is serving Hashem in a limited way which does not
connect to His essence, then he will have the challenge of “equalizing”
all the different situations that he faces. Since within the framework
of creation certain things (revealed G-dliness) are superior to others
(concealment), it is unreasonable to expect a limited creation to
overcome these differences.
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However, if a Jew makes a dirah b'tachtonim by focusing on Hashem'’s
essence, which is above all limitation, then he doesn’'t need to make
everything equal - he realizes that everything truly is an equal
expression of Hashem's essence. Since the Jew is approaching
Hashem’s creation from Hashem's perspective and not his own
perspective, this level then becomes possible to attain.

This focus on Hashem's essence to make a dirah b'tachtonim also
explains the overall conduct of the Ba'al Shem Tov:
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The Alter Rebbe heard from the Maggid that the Ba'al Shem Tov
would travel around to cities and villages asking everyone (men and
women, young and old, scholars and simple people) how they are
doing, how their business is going, how their family is doing, etc., in
order to get people to say “Boruch Hashem!”

Why was this simple expression of praising Hashem so important to
the Ba'al Shem Tov?
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When someone says, “Boruch Hashem,” he isn't referring to oros,
kelim, or any specific level of G-dliness within creation; he's referring
to Hashem's essence. This is why “92 D1 MW DNV DW”
(everyone is fluent in mentioning Hashem’s name); since it refers to
the essence of Hashem, it is not dependent on an individual's
intellectual capacity or spiritual level.

This explains the conduct of the Ba'al Shem Tov:
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It says in Tehillim, “2RIW> MYNN 2WY WITP NNRY (And  You are
holy; You “sit upon” the praises of Israel). The Ba'al Shem Tov
explained the word “2WY" (sit) refers to Hashem's “parnossa” that
“supports” (benefits) Him, and the “ORIW MHNN" is when a Jew
simply says “Baruch Hashem!"

Since when a Jew says “Baruch Hashem” he is referring to Hashem'’s
essence, the Ba'al Shem Tov would ask these questions to encourage
every Jew to praise Hashem's essence, therefore revealing it within
this world and making a dirah b’tachtonim.
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In the next section, the Rebbe will explain the remainder of the fifth
chapter, including the connection of shtus d’kedusha to nevuah
(prophecy) and how to transform our everyday habits into shtus
d’kedusha.
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Section Three

Based on what we've learned so far, the flow of the Frierdiker Rebbe’s
ma’amar can be explained as follows:

e The third and fourth chapters of the Frierdiker Rebbe’s
ma’amar discussed the ruach shtus of klipah (unholiness) - an
irrational drive which convinces a Jew that doing things
against Hashem'’s will won't have an impact on his connection
to Him.

e Chapter five introduced shtus dkedusha - an irrational
commitment to holiness that is beyond logic and counteracts
the shtus of klipah.

e Even though the Frierdiker Rebbe explained that shtus
d’kedusha is higher than intellect (a commitment beyond
what is rational) and shtus d’klipah is lower than intellect (an
irrational lack of commitment to Hashem), the act of kaballas
ol (simple subjugation to Hashem'’s will without any feeling or
understanding) is still considered shtus d’kedusha. Because a
Jew's commitment to Hashem'’s will is rooted in the essence
of his soul which is higher than logic, any commitment to
Hashem (regardless of the person’s intellectual capability) is
still considered shtus d’kedusha.

e We find examples of shtus d’kedusha in the Gemara when
great sages would dance at chassunas. The reason shtus
d’kedusha is specifically relevant to a chassuna is because a
chassuna is the union of a man and woman, which comes
from an extremely high level of G-dliness (adam kadmon) that
is beyond the natural order, and therefore beyond intellect.
In order to connect to such a high level of G-dliness, the sages
needed to act in a way that transcended intellect and allowed
them to connect to this high revelation. They achieved this
through the shtus d’kedusha of dancing.
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e The approach of shtus d’kedusha is also necessary to make a
dirah b'tachtonim for Hashem's essence. The Frierdiker Rebbe
explained that Hashem's essence is “higher than the realm of
intellect,” which implies that it is even beyond sovev kol almin.
Since sovev kol almin is the limit of where we are able to reach
with our intellect, we need an approach that is beyond
intellect in order to connect to His essence.

e Since shtus d’kedusha is not dependent on a person’s
intellectual capability, it's something that every single Jew is
capable of achieving.

In this section, the Rebbe will explain how the remaining points of the
Frierdiker Rebbe’'s ma‘amar emphasize that the way to access and
reveal Hashem's essence is specifically through a level of shtus
d’kedusha which is beyond the realm of intellect.

First, the Frierdiker Rebbe continues to explain why a navi (prophet)
is referred to as a meshuga (crazy person):

VNUN RIP1 ROV AN D" N mrnn2 PN (1
"N IR MYINN NY2 °'NINT NI YIWND R TN WD
'Y RO RN NIRIVIY 2291072 IRIANI) NPHWIN NOWONI Y'Y
PV 27NN, MTHM YWD NOWDN MM ,(NPHPWIN MOWONN
DR RN 0) LW PNRWI W' ,NRIAIN NYI DWIAYN NOWON

20,0209 >°
9N IOWIVN 7Y TOD NN B3 DN
X, IP) NPY Wi 1ANY NPT 1IINK DILNP NI .2 ,T0P 27N NN 2

NIYN NN DY INY NN 1772 179 HAN IR NN XYY 2IN53) T3,V KONINY >3
TN NIYNAY §°27 DM TYNN .OYW NN L(OV R7ODY VINTN P77



45 1"OWN A9 'NNRA N'T

MWIINN 902 0NY VW 299 1NTW *H"TI0 W) RN PTI2
QW2 RIPIVW ,TI0N NOYNHIYW V2N YINTW L(NPWDIN MNOM
Jow

In Malachim Bais (9:11), Eliyahu sent Yona to tell Yehu that he will be
the next king of Israel. After Yona left, one of Yehu's servants asked,
“Why did this crazy person (meshuga) come to you?” The Radak
explains that Yona is referred to as a “meshuga” because neviim
would often conduct themselves like a crazy person at the time of
nevuah (prophecy), losing control of their abilities and senses, falling
on the ground, removing their clothing, and other abnormal
behaviors.

The Zohar explains that normal people are not able to perceive
spiritual things with their sense of sight, and instead need to rely on
their intellect to perceive the things that are “unseeable.” However, a
navi is exactly the opposite: he needs to exclusively use his sense of
sight and cannot use his intellect to perceive what he is seeing.

In a spiritual sense, the removal of clothing represents the “removal”
of the navi’s intellectual, emotional, and physical perceptive abilities
in order to focus on his heighted ability to see a spiritual vision. Since
this type of behavior is not based on intellect, it can also be referred
to as shtus.

However, there is one exception to a navi’s behavior:
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Hashem shows neviim a vision and they transmit this vision to the
Jews through speech. If the vision is so high that a navi needs to
transcend all of his human faculties in order to perceive it, how is he
able to transmit it to others through limited speech?

The Rebbe explains that speech has a unique quality that makes this
possible:
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In Gemara Sanhedrin, Rava says, “If tzadikkim wanted to, they would
be able to create the world.” At first, this seems very difficult to
understand; only Hashem is able to create something from nothing!
How could a human being be capable of this? (The Gemara
continues to say that Rava actually created a person based on the
secrets he learned in Sefer Yetzirah.)
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The Maggid of Mezritch explains that the speech of a Jew, if he is a
tzadik who doesn't have any sins, is an extension of the speech of

Hashem. The logic for this is as follows:

Hashem created the world through speech, as it says, “ 71272
WYY MW MN” (the heavens were created through the
word of Hashem). Since Hashem's speech creates
“something from nothing,” a capability that is from Hashem'’s
essence, we see that His speech expresses His essence.

When Hashem created Adam the possuk says, “ OR1 NDN
7PN WY DTRN ’NM 0PN NNWI” (and He blew into his
[Adam'’s] nostrils a soul of life and the man became a living
soul). Onkelus explains the phrase “M’N WY)” (a living soul)
as “R291010 M7 (a speaking soul). Seemingly, this simply
implies that Adam was given a soul that is able to speak.

However, since Hashem “blew” the “speaking soul” into a
person, and “blowing” infers that the breath came out from
“inside” of the blower, we see that the “speaking” aspect of
the soul is connected to Hashem’s essence. Since Hashem's
speech expresses His essence by creating “something from
nothing” and the “speaking soul” inherits this essential
speech, the soul also receives the ability to create
“something from nothing.”

The only thing that has the ability to create a separation
between the soul and Hashem is our sins. Therefore, most
people are not able to utilize this power of creative speech
because their sins have disconnected their soul’s ability to
create through speech from Hashem'’s ability to create
through speech. [Editor’'s note: this is how Rava explains in
the Gemara mentioned above why most people cannot
create through speech.]
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e Since a tzadik doesn't have any sins and is connected to
Hashem'’s essence by default, he therefore retains this ability
to create through his power of speech.
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We understand from this that although speech is a garment, speech
is unique because it expresses Hashem's essence - His ability to
create “something from nothing.” Since the navi is a tzadik without
sins that separate him from Hashem, his ability to speak retains its
connection to Hashem's speech, and therefore still expresses
Hashem’s essence. However, his other limited “garments” (intellect,
emotions, etc.) do not have this special quality, and therefore present
a contradiction to being in a state where he is connected to Hashem'’s
essence.

Based on the above, we understand why a navi needed to bypass his
limited intellect and emotions in order to connect to Hashem'’s
essence. However, why do we find that neviim would remove their
clothes?
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The origin of clothing can be traced back to the story of Adam and
Chava in Gan Eden. When they were created, their minds were
exclusively dedicated to kedusha and the service of Hashem.
Therefore, they viewed all activities and all parts of their body as
equal and had no shame in the fact that they were unclothed. All
their activities were selflessly focused on Hashem and they weren't
even aware that it was possible to do something for personal benefit.

[Editor’'s note: This parallels the explanation of the Ba'al Shem Tov
from the previous section regarding how a Jew can truly view all
circumstances that Hashem places him in as equal when he is
connected to Hashem'’s essence.]

When they sinned and ate from the Tree of Knowledge of Good and
Evil, they internalized (ate) the fact that there is also the possibility to
do things for selfish reasons. Additionally, since this mixed
knowledge entered their limited comprehension, it became
extremely difficult for them to determine which ideas and feelings
were good and which were not. When they became aware of the fact
that personal pleasure could be derived from their physical actions, it
became difficult for them to determine whether they were doing
them for Hashem or for selfish reasons. Therefore, they felt shame
for their selfish thoughts and covered themselves appropriately with
clothing to avoid them.

In addition to the new physical garments, their new “clothing” also
refers to their new garments of intellect and emotion which became
aware of both G-dly and selfish motivations for their actions.

w1 &



Y’oun’n ,vVaw 7' 50

The Rebbe Maharash explains these garments of intellect and

emotion:
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The Rebbe Maharash asks how it's fair that Adam gained additional
knowledge through the sin of the Tree of Knowledge. There's a
general halachic principle that someone who sins should not receive
benefit from the outcome of their sin. However, because of Adam
and Chava's sin they became “like angels” when their “eyes were
opened and they knew about good and evil.” Doesn't this violate the
principle that a sinner should not benefit from their sin?

The Rebbe Maharash answers:

590 NN RHW NNON 12 HOIIW NMINDN PRY ,NT2 NRID IR
MV PR OTIPN DNION DIV 12 PN ROW ORI OXR NV 7199
772 PR DNON 2 W ROW MY RN PV N DOR ROW NMHWN
,NONN NMYYOW 12 "N INMI2 NONNINW ROR MINTRD D7PN
YT PR MPOR NNON 1D MHPOWINA TPOYRN DY TN RN
N QY DNWPN 011N 931 YN 210 NYT 1IPNT ,NNONDNN
NN] 993 1N PHRW 12 PN RD NNV NNIRM DPNWI DDWIM
VXX PN OR DIWH 550 Pow v ROW YWY R WD
TPPYR NNINA PI NN MW INNINY P ,AMN) MNNWNI

Lnrn nonn Rnw

1,0V
Srwiemt,ow %

.29 NP YD AN %8



51 1"OWN A9 'NNRA N'T

This “gain” would only violate the principle of “a sinner should not
benefit from his sin” if Adam did not have any intellectual ability
beforehand, and the act of the sin gave him his first intellectual
ability. However, we can see that Adam did have intellectual ability
beforehand: Hashem warned him not to eat from the Tree of
Knowledge of Good and Evil, and it's only possible to warn someone
who has the intellectual capacity to understand the warning.

Hashem created Adam with G-dly wisdom, the ultimate form of
intellect. This wisdom enabled him to know G-dly concepts and serve
Hashem on a very deep level. What Adam didn’t have was “worldly”
knowledge: the awareness of how to use the world for selfish
purposes and how his abilities and senses could be utilized for
physical pleasures. This is why Adam and Chava were not
embarrassed even though they were unclothed; they were only
aware of how their bodies could be used to serve Hashem, and had
no idea that their physical bodies could be used for selfish reasons.

However, this changed after they ate from the Tree of Knowledge:
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After they sinned, they “gained” the “garment” of awareness of how
to use the world for their own personal pleasure. However, this
“gain” was actually a loss because it covered over the G-dly wisdom
that they were created with by distracting them with selfish desires.
In order to help them deal with this distraction, Hashem made
clothes for Adam and Chava to cover over the parts of their bodies
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that aroused these desires and blocked them from accessing their G-
dly wisdom.

Based on this explanation, we can now understand why neviim would
remove their clothing at the time of prophecy:
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Since prophecy is a revelation of G-dliness, the navi needed to have
direct and uncompromised access to his capability for G-dly wisdom,
similar to the state Adam and Chava were in before the sin of the
Tree of Knowledge. In order to reach this state, the navi would
“remove” his garments of intellect and emotion that are a result of
the sin of the Tree of Knowledge, therefore revealing his essential G-
dly wisdom which is his soul's ability to “see” Hashem. Since the navi
no longer had the “selfish” garments of intellect and emotion that
created the need for physical clothing in the first place, he would
therefore remove his clothes as well. Just as Adam and Chava had no
need for clothes before the sin, the navi has no need for clothes
when he reaches a similar level.

In summary, this section explained that a person’s feeling of “self”
originated at the sin of the Tree of Knowledge. This event resulted in
the limited garments of intellect and emotions that conceal the Jew's
connection to Hashem'’s essence. When a Jew serves Hashem based
on these limited garments, his intellect and emotion “judge” or “rate”
each experience that he has according to his own preferences and
priorities, which prevents him from seeing every situation as an equal
opportunity to serve Hashem and create a dirah b'tachtonim.

However, when someone “removes his garments” that judge each
situation and instead serves Hashem with shtus d’kedusha, he is able
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to take advantage of every situation equally to create a dirah
b’tachtonim for Hashem'’s essence.

The Rebbe continues to explain the next section of the Frierdiker
Rebbe’'s ma‘amar:
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After explaining the relationship between a navi and shtus d’kedusha,
the Frierdiker Rebbe continues to say that the ultimate method of
creating a dirah b'tachtonim is to “transform the darkness into light
[so that] the darkness itself shines.” In other words, not only does
the shtus dkedusha need to prevent the shtus dklipah from
expressing itself - it needs to transform the shtus d’klipah into shtus
d’kedusha, showing that Hashem's essence can even (equally) be
revealed in the darkness of shtus d’klipah.

The Rebbe explains three levels in serving Hashem to help us better
understand the significance of this transformation:
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The first level is the service of eskafia. This method of fighting against
the animal soul (shtus d’klipah) uses determination and self-control to
conduct one's thought, speech, and action exclusively according to
Hashem'’s will. This approach maintains control over one's behavior,
but the person’s nature is not fundamentally changed and the desire
for negative behaviors remains active. In general, this is the service
of a benoni as described in Tanya.

The next two levels are different degrees of eshapcha
(transformation):

7292 7 ROW ,RIDANRT YVINTW NV N9V DPITN 1DIR NWN
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The second level of serving Hashem weakens (and eventually
extinguishes) the person's desire for negative behaviors by
overwhelming it with emotions of kedusha. Whereas eskafia only
changes a person’s behavior, this level of eshapcha is actually able to
eliminate the person’s desire for negative behavior.

However, this method is only able to indirectly defeat the negative
forces by overwhelming them with kedusha; it does not deal with the
negativity itself. [Editor's note: This corresponds to the level of
tzadik sh'eino gamur (an incomplete tzadik) from Tanya.]
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The third and highest level of serving Hashem actually transforms the
selfish drive for negative behavior into a force for kedusha. Whereas
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the second level overwhelms the negative forces, this level
transforms them. [Editor’'s note: This corresponds to the level of
tzadik gamur (a complete tzadik) from Tanya.]

The Rebbe explains these three levels in practical terms:
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When a Jew is not in the best spiritual state, he can have a burning
desire for worldly pleasures. Through the service of eskafia he is able
to prevent these desires from having any expression in his behavior
(thought, speech, and action), but he still needs to control these
desires to maintain his behavior.
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Then, when the Jew puts forth tremendous physical and spiritual
effort to develop feelings of love and fear of Hashem, this
extinguishes his desire for worldly pleasures. Even though he is now
cold and indifferent to worldly pleasures, he hasn't transformed his
previous passion for worldly pleasures into a passion for kedusha. In
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this case, his passion for worldly pleasures has been “nullified” in
comparison to his tremendous love and fear of Hashem, but not
fundamentally changed.
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Finally, at the highest level a Jew is able to transform his passion for
physical pleasures into a passion for kedusha.

This is similar to what we find in the Tikkunei HaZohar when it
describes how Hashem will take revenge against Amalek with “fire of
Yud Key’ (the first two letters of Hashem's name) in the times of
Moshiach. It then explains that the “fire of Yud Key" is the “fire of man
and woman.” Whereas in the previous section of the ma‘amar we
explained that if a person's marriage doesn't merit Hashem’s
presence a “fire will consume them,” which implies that this fire is a
selfish passion, in the times of Moshiach the Tikkunei HaZohar
explains that this fire will be a holy passion that is used to destroy
Amalek. This is an example of transforming the negative forces
themselves into a force for holiness - transforming darkness into
light.

The Rebbe connects this to the parsha in which the ma‘amar was said,
parshas Beshalach:
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Immediately after the Song of the Sea, the parsha describes the Jews’
arrival in Marah. It says that, “They came to Marah, but they could
not drink water from Marah because it was bitter; therefore, it was
named Marah. ... So he [Moshe] cried out to Hashem, and Hashem
instructed him concerning a piece of wood (PV), which he cast into
the water, and the water became sweet.”

The Rebbe Rashab says that while the Zohar states that the “pYV”
(wood) refers to the Torah (as in the possuk “[the Torah] is a “ PV
0”N” (tree of life)”), the Midrash states that Moshe threw in bitter
wood. Even though the water itself was bitter, the transformation
was specifically made through bitter wood. We see from here that
the water was able to be purified (reach the highest level) through
the bitter wood (transforming the forces of negativity). This
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transformation is referred to as “the accuser becomes the advocate”
(Zohar) or “the knife which wounds can also be used to heal [through
surgery]” (Midrash). This process represents the higher level of
eshapcha where the darkness itself is transformed into light.

The Rebbe explains the final section of the Frierdiker Rebbe’s
ma’amar - the practical application of the highest level of eshapcha:
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There are many worldly habits and customs that become ingrained
into everyday behavior to the point that they are maintained to an
irrational degree. These are not rational conclusions - they just
represent “the way the world does things.” For example, mealtimes,
bedtimes, and work hours are when they are because “that’s just the
way things work.” Even when there's a logical reason to eat later,
start work later, or go to sleep later (or not at all), people often
irrationally cling to the default way of doing things.

On the other hand, when it comes to learning Torah and davening,
people don't have this same irrational dedication and even a small
inconvenience can delay them or push them off entirely, G-d forbid.
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If a person would stop for a moment to observe his own behavior
and see that it is completely irrational, he would surely change his
approach. A Jew is only given a set amount of time in this world to
accomplish his mission, and doesn't have control of when his time is
up. As the Midrash says, “A person doesn't have control to say [to the
Angel of Death], ‘Wait for me until | have made up my accounts and
instructed my household.”

If a person only has the time he has been given, why should he waste
it on meaningless things? Why always show up for dinner on time
(which means nothing in the grand scheme of things) but miss the
time to daven and learn?

When a person realizes his error, he can apply the same dedication
that got him to the dinner table at 6:00 sharp (shtus d'klipah) to
arriving at davening and learning on time - even if he has plenty of
reasons to be late (shtus d’kedusha). This is a perfect example of the
highest level of eshapcha - transforming a negative force into a
positive one.

[Editor's note: This example of showing up on time is something that
every Jew is capable of and doesn't require any unique intellectual
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talent to achieve. Even though the Jew is not a tzadik gamur (a
complete tzadik), he is still able to achieve the highest level of
eshapcha and create a dirah b'tachtonim.]

The Rebbe concludes:
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As explained in previous sections of the ma‘amar, the building of the
mishkan transformed ordinary shittim wood (related to the word
“shtus”) into a structure where Hashem's presence was revealed. So
too, by serving Hashem through the highest level of eshapcha, which
transforms shtus d’klipah into shtus d’kedusha, we transform our
physical world into a dirah b'tachtonim for Hashem’'s essence. As
explained earlier in the maamar, when we fight the forces of
negativity (and especially when we transform them) through shtus
d’kedusha, this reveals a “light which is revealed in all worlds equally”
- sovev kol almin. [Editor’'s note: this actually refers to the essence of
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ohr ein sof, not the limited level of sovev which was explained in the
second section of the ma’amar.]

This revelation of Hashem’'s essence in the physical world is
ultimately made possible by the Rebbe, who connects the Jewish
people in each generation to Hashem's essence by serving as a
“32NNN YXINN” (connecting intermediary). When the Rebbe makes
this connection, we are able to reveal Hashem's essence through our
service of Hashem and make this physical world into a dirah
b'tachtonim.
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