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Dedicated to the memory of

Pinchos Greenberg
For Pinchos, every day was Purim.
The outpouring of joy and love for one’s fellow Jew
that characterizes Purim
was an essential and inherent quality of his personality.
He lived with his heart and shared everything
he was and everything he had with all he met.

192 1957 51
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PUBLISHER'S FOREWORD

A Purim maamar is almost a contradiction in terms. A maamar is a chassidic
discourse, a systematic elaboration of mystic concepts as they are enclothed in a
logical framework. Purim, by contrast, stands above all logic and reason, as the
teaching that begins this maamar states:' “On Purim, a man is obligated to become
so intoxicated that he does not know the difference between ‘Cursed be Haman’
and ‘Blessed be Mordechai’” On a day associated with “not-knowing,” where is
there room for developed thought?

The resolution to this question depends on the awareness that the not-knowing
called for on Purim is not a drunken stupor, but a bond with G-d as He transcends
knowledge. Wisdom and knowledge are defined entities and G-d transcends all
definition: “No thought can grasp Him.™

How then can man connect to Him? By dedicating himself to G-d beyond the
limits of knowledge. We each possess a soul that is “an actual part of G-d,”* un-
limited and unbounded as is He. Purim is a time when this essential dimension
of the soul surfaces and bonds with G-d — essence cleaving to Essence — above
the garments of logic and thought.

“IN THOSE DAYS, IN THIS SEASON"

This concept lies at the very core of the Purim miracle. The Megillah refers to
Mordechai, the hero of the Purim narrative, as ish Yehudi,* literally, “a man of the
tribe of Yehudah” Now Mordechai was from the tribe of Benyamin. Why then
is he called a Yehudi?

The Alter Rebbe explains that the name Yehudi alludes to the quality of hodaah,
acknowledgment, i.e., one steps beyond his own opinion and accepts that of an-
other person. Such conduct reflects the quality of bittul, “selflessness,” in which
one is not limited by his logic or reason. Mordechai was an ish Yehudi, a man
characterized by this type of bittul.

1. Megillah 7b.

2. Cf. the passage Pasach Eliyahu; the Introduction to the Tikkunei Zohar, p. 17a.
3. Tanya, ch. 2.

4. Esther 2:5.
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Moreover, as explained in the maamar, ish can also be interpreted as “officer,”
i.e., Mordechai served as a leader, inspiring the entire people to bittul. Through
his example and teachings, he motivated the Jews to rise above their individual
identities and devote themselves to G-d to the point of self-sacrifice. They put
their thought and logic on the side and followed Mordechai in everything that
he asked of them.

PART OF A GREATER PICTURE

Since bittul is essential to our connection to G-d, it lies at the core of our
people’s acceptance of the Torah at Sinai, as epitomized by our ancestors’
pledge:* “We will do and we will listen.” “We will do” preceded “We will listen”;
i.e., they promised to obey before knowing what they would be commanded to
do. This represents a state of utter bittul: giving themselves over to G-d without
considering the consequences.

At Sinai, however, their bittul was motivated from Above. G-d showered them
with such great love that they had no alternative but to accept the Torah without
reservations. After the awesome revelations they had just witnessed, what else
could they do?

This, however, raised an objection in the Heavenly realms,” for perhaps their
commitment was not genuine; maybe it was only a response to G-d’s love and
not an expression of their true feelings.

On Purim, the Jews “carried out what they had already accepted,”” showing a
whole-hearted commitment to the Torah even when G-d’s love for them was not
openly manifest. Their unreserved devotion removed any objections that existed
in the spiritual realms regarding the Jews’ connection to the Torah.

NOT A ONE-DAY EXPERIENCE

There’s a popular Jewish statement, “Not every day is Purim.” In a spiritual sense,
this means that the bond to G-d that transcends knowledge and logic realized on
Purim cannot be expressed with its full power in a continuous, ongoing manner.
One who lives in a constant state of “not knowing” is unable to carry on his ordi-
nary day-to-day lifestyle.

On the other hand, the bonding of essence to Essence realized on Purim should

5. Shmos 24:7.
6. Shabbos 88a.
7. See Shabbos, op. cit.
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lie at the heart of our experience at all times, even after we return to a state of
knowledge and logic. This is accomplished through the Torah. As the Alter Rebbe
explains in this maamar, the Torah is referred to as mashal hakadmoni, “the prime-
val analogy,® interpreted to mean “an analogy for ‘the Primary Being of the world,”
i.e., G-d as He exists above the entire Spiritual Cosmos. Just as an analogy enables a
person to grasp the analogue, so too, the intellectual dimension of the Torah serves

as an analogy that enables limited human beings to connect to the Essence of G-d.

In that way, Purim and the Torah complement each other. The essential bond with
G-d realized on Purim energizes Torah study, enabling its G-dly core to be sensed.
And Torah study internalizes the connection to G-d experienced on Purim, en-
abling it to permeate the fabric of our consciousness and be applied in our lives.

Our Sages teach,’ “All [the books of ] the Prophets will be nullified in the Ultimate
Future but the Megillah of Esther will not be nullified.” Even in that era of revealed
G-dliness, the Megillah will stand out as a beacon of light.

The teachings of Chassidus give us a foretaste of that future era, enabling us to both
anticipate and precipitate the outpouring of G-dly knowledge that will characterize
that age. May the study of this maamar hasten the coming of that era, leading to
the time when “The world will be filled with the knowledge of G-d as the waters
cover the ocean bed.”"

Sichos In English
Rosh Chodesh Shvat, 5781

This maamar is a foretaste of a larger project to translate selections from the Alter
Rebbe’s classic texts, Torah Or, and Likkutei Torah. When approaching the translation
of those texts, our intent was to make the text as user-friendly as possible. With that
goal in mind, we made additions to the text, setting them off in a different typeface,
provided thorough references, and added further explanations.

We arbitrarily separated the maamarim into sections, composed summaries for
those sections, and introduced each maamar with a short description of its general
theme. Following the example of Heichal Menachem’s Chassidus Mevueres series,
we have separated the additions of the Tzemach Tzedek from the text, printing
them as endnotes. It is with endless appreciation that we mention their work,
because their series on the Moadim was an invaluable resource, providing sources
and explanations that greatly enhanced our text.

8. Makkos 10b, see Rashi’s commentary; see also Rashi to Shmos 21:13.
9. Talmud Yerushalmi, Megillah 1:5.
10. Yeshayahu 11:9.
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171v13 79821 The explanation of the concept, i.e., the Jews accep-
tance of the Torah with mesirus nefesh (self-sacrifice)
on their own initiative at the time of the Purim miracle,

WX 2IN2W 71 °5 7Y 121 can be understood on the basis of the verse,’
“There was an ish (“the officer

Ish is usually translated as “man”” The explanation for the translation as “officer”
is given later in the maamar.

12737 of the Jews”)....

We have used the common translation for the term Yehudi. More specifically (as
the Alter Rebbe proceeds to emphasize), it means “[a member] of the tribe of
Yehudah.” The common translation came about because after the exile of the Ten
Tribes, the overwhelming majority of the Jews remaining in Eretz Yisrael (and thus
exiled to Babylon) were from the tribe of Yehudah. Therefore, the entire nation
was often called by that name.

12°2772 W1 “His name was Mordechai...
PRI YR a Benyaminite.”

217777 7’:1:!’? 77%1 As Rashi explains, the term Yemini implies that he
VAW XY WD was of the tribe of Benyamin.
Y WIDTD PR3

The question arises:
"] A7 M 0% 12 oX1 Why then is he called a Yehudi

T LY OW PY X977 which implies that he was of the tribe of Yehudah?

1. Esther 2:5.
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It is also necessary to understand why Haman’s
decree mentioned “annihilating and killing. .. the
Yehudim?>

For in the 127 countries ruled by Achashverosh,

there were not only members of the tribe of Yehu-
dah, but also members of all the tribes, Ephraim
and Menasheh, etc., as well. Obviously, calling them
Yehudim carries an allusion to a concept of general
scope.

In resolution, it can be explained that they were
called Yehudim because of the bittul they showed
to G-d’s infinite light.

For the name Yehudim relates to the term hodaah,
which emphasizes the quality of bittul, as we say in
the Shemoneh Esreh prayer, Modim anachnu lach,
“We thankfully acknowledge You.”

The concept of acknowledgment (hodaah) implies the acceptance of a position
even though one does not understand it totally.> This is consonant with the con-
cept of bittul which involves nullifying one’s own will and submitting oneself to

another authority.

MTI X1 17 QU PVY

2. Ibid. 3:13.

For this reason, they are called Yehudim. Le., the
name points to the quality of bittul, the spiritual attri-
bute which characterizes the Jewish people as a whole.

3. See the maamar entitled Tziyon BeMishpat, sec. 1, Likkutei Torah, Devarim, p. la.
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4. Bereishis 29:35.
5. Middos 1:2.

This relates to the reason the name Yehudah was orig-
inally given, as the verse quotes his mother Leah,*
““This time I will thankfully acknowledge G-d’

Therefore, she called him Yehudah.”*

For this reason, Mordechai was called ish Yehudi
(“the officer of the Jews”).

The term ish can be interpreted as “officer”

as in the expression ish Har haBayis, “the officer
of the Mountain of the Beis HaMikdash*

And, as above, Yehudi refers to the approach of bittul.
The title thus implies that Mordechai was the source of
bittul for the entire nation. Through his teachings and
example, and indeed, even through mere contact with
him, Mordechai was able to inspire a commitment of
bittul and mesirus nefesh within the people as a whole.®

To develop this concept: Our Sages’ state,” “What is
the allusion to Mordechai in the Torah?

It is written,® ‘Mor dror,”

which the Targum renders as mar dachia (“pure
mor”). Mor was one of the spices used in the prepa-
ration of the anointing oil used in the Sanctuary and
the Beis HaMikdash and in the incense offering that
was brought daily.

6. See the maamar entitled VeKibeil HaYehudim, 5697, and the maamar entitled VeAtah Tetzaveh, 5741.

7. Chulin 139b.
8. Shmos 30:23.
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0”2amn17 m_i'j'? 71991 According to Rambam’ and other commentar-
PRI RIT DWIDH XYY ies, ™ mor is musk,

P12 X132 92137 which is mentioned in the Talmud, tractate
1’272m 70 Berachos, ch. Keitzad Mevarchin,

VIT PR 0T RINY e, “the blood of a well-known animal,” the musk
deer,

nvIvn2a UpIY  which coagulates in a gland in its neck,
ISP

.0 X33 02 Ny is dried, and becomes a spice referred to as mor.

Raavad and Ramban object to Rambam’s view, for they maintain that a substance
coming from a non-kosher animal is inappropriate to be used in the Sanctuary
and the Beis HaMikdash. They identify mor with myrrh - a fragrant, resinous sap.
Here the Alter Rebbe is following Rambam’s perspective.

The Alter Rebbe proceeds to explain the connection between Mordechai and bittul
as follows: As indicated by the association between Mordechai and musk, Morde-
chai is associated with the transformation of darkness into light. This is possible
through the quality of Chochmah, and Chochmabh is characterized by bittul.

W33 NITM2 317371 The spiritual parallel in the attributes of the soul are
X°02nx N2 the services of iskafia (subjugation), i.e., ruling over
one’s material desires and compelling them to conform

to the Torah’s standards,

IPD 7 17°n XoDINRY  and isThapcha (the transformation of) bitterness

to sweetness, i.e., transforming one’s natural desires
to such an extent that they also seek holiness.

In that vein, our Sages' interpret the command,” “And you shall love G-d your

9. Hilchos Berachos 9:1; Hilchos Klei HaMikdash 1:3.
10. Berachos 43a.
11. Berachos 9:1.
12. Devarim 6:5.
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L-rd with all your heart,” as “with both your hearts,” i.e., that even the yetzer hara
should be motivated to love G-d and seek a connection with holiness. This idea is
epitomized in the transformation of an animal’s blood, i.e., its vitality and energy,
into a fragrance.”

w33 X317 073 °2 For blood represents the vital soul, the soul
mxnpi wol n i which desires.

1"DIIRD 920mWIY  The process in which the animalistic desires of this
*1ypn Ninnan soul are redirected from the pleasures of this
ma D?ﬁy world

3011 22 N°7%  to the extent that all of its desires and pleasures
‘12 1°3yn)  are focused on G-d

WYY 173y M1 is reflected by the transformation of this blood into
.02 napn  afragrant spice.

11977 '75_7] On this basis, i.e., based on the idea of transforming
negativity to good,

npPnm WY W2 it is possible to explain the above-mentioned
9733932 o°poinn  difference of opinion among the halachic author-
ities concerning musk."

The Rabbis debate whether, through the drying process, the very nature of the
physical substance of musk has changed - and therefore, even though it originally
came from a non-kosher animal, it may be eaten as well — or whether the nature
of its physical substance remains forbidden and is permitted only as a fragrance.

19°01 13 127 Rabbeinu Yonah® permits it, even allowing it to
n?°o82 1908  be eaten.

13. In Sefer HaMaamarim 5571, p. 134, the Alter Rebbe explains that this transformation is alluded to by the
description of the musk as “pure,” i.e, refined, with its material impurities stripped away.

14. See Tur, Orach Chayim 216.
15. See the gloss of Rabbeinu Yonah to Berachos, loc. cit.
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Other authorities'® forbid it to be eaten,

maintaining that only its fragrance has been
transformed,

but that its physical substance remains forbidden
to be eaten.

Rabbeinu Yonah, by contrast, maintains that
even its physical substance has been transformed
and it has become permitted,

as stated in the Tur, Orach Chayim, sec. 216.

According to Chassidus, this difference of
opinion

is dependent on the difference of opinion men-
tioned in the Talmud, tractate Yoma,” > with
regard to the power of teshuvah:

Does it merely transform one’s intentional sins to
unintentional ones, or does it even transform them
to merits?

For both matters involve the same basic con-
struct: the transformation of evil to good.

Le., according to the view that transgressions can be transformed entirely, the
blood of the musk deer, though originally forbidden, can be made fit for consump-
tion. The view which minimizes the power of teshuvah, by contrast, sees the blood
of the musk deer as something that can never be elevated entirely.

16. R. Meir HaLevi, as quoted in the above sources.

17. Yoma 86b.
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779P2 92137 °139 7 X377 above, the musk deer, is identified with the yidoni
D°vpiW nwqpa divination mentioned in Parshas Shoftim.
Rashi'® explains that this form of divination involved using a bone from an animal
that is called a yidua. Rambam," by contrast, identifies a yidua as a type of fowl.

niIRnL3 mEJ‘?E?_J RI7W It derives from the impure kelipos,

29X PRWY 2IN2W 0D as it is written,” “One who asks of an ov or a
.0°Np7 YR W1 397 yidoni or seeks to commune with the dead...”

QWaZ MY 77 T;?j Since it has its source in such a negative substance, the
797282 770X 0 197 process enabling this spice to be permitted, even
to be eaten

12WN2AY 922 X7 parallels teshuvah motivated by love which trans-
nINTIT 20X forms intentional sins into merits,
nPa12 WY

™M237 Y271 VIOV i.e., the evil is transformed entirely into good.
Wnn 230 Y
As the Alter Rebbe explains in Tanya,” after a person transgresses, he feels distant
and removed from G-dliness. This very distance awakens within him a thirst and
a desire to reconnect that is more powerful than he would have otherwise expe-
rienced. When seen as a phase in this process, the transgression can be seen as a
catalyst that prompts the deeper connection, i.e., a merit.

0¥V 0IpR2 1R 11 9Y1 With regard to this, it is said,? “In the place
Q°R*78 R 0103V 12wn  where baalei teshuvah stand, perfectly righteous
T9nyY 099> o*any  men cannot stand.”

18. Rashi, Sanhedrin 65 a-b.

19. Rambam, Hilchos Avodas Kochavim 6:2.

20. Devarim 18:11.

21. Tanya, ch. 7.

22. Rambam, Mishneh Torah, Hilchos Teshuvah 7:14, based on Berachos 34b.
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There are two explanations for the concept that a baal teshuvah reaches a higher
peak than a completely righteous man:

a) Through teshuvah, a person can even elevate the sparks of G-dliness within
the sins that he intentionally committed. A righteous man can only elevate the
sparks of G-dliness that are invested in permitted entities, while a baal teshuvah
can elevate even those embedded within the realm of evil. Based on the kabbalistic
principle® that everything which falls farther away has a higher source, it follows
that these sparks invested in sin contain a more elevated potential than those in-
vested in permitted entities. Hence, when a baal teshuvah elevates them, he attains
a higher level than that of a righteous man.

b) The Divine service of the righteous, even those on the highest rungs, is defined -
and thus, limited - by the nature of their spiritual personalities. Since their service
is defined, they relate to the levels of G-d’s will that are also defined and limited.
The Divine service of baalei teshuvah, by contrast, is characterized by bittul - an
unbounded and unlimited commitment. Therefore, they draw down G-d’s Essence,
a level that likewise has no boundaries or limitations.**

XPW 72902 Y28 When, by contrast, teshuvah is not motivated by
n21n208n  such great love,

NI3W3 07 NIITIT  one’s intentional sins merely become considered
inadvertent transgressions, which, although viewed
far more leniently than willful transgressions, still leave
a blemish both in the spiritual realms above and within
a person’s soul.

125730 X5 '7;1§ They are not, however, transformed entirely to
290 n°77 * M3y the extent that they would be considered good.

793W R8T 182 3771 This parallels the approach which maintains that
290 97w °5 %Y Ax Y737 although the fragrance of musk is good,

23. Derech Mitzvosecha, p. 191a, et al.
24. Likkutei Sichos, Vol. 7, p. 20ft.
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ni°77 717 X2 0ipn 921 it has not become sufficiently transformed that
/1379082 7pn it is permitted to be eaten.

RIPIW °277 7371 As mentioned above, Mordechai is identified
X°>7 X7’ with pure mor,

21927 19PN XITY T i.e., he is the source of bittul -

R2R 7907 NP2 RITW  in kabbalistic terms, the attribute of Yesod within
the sublime father.

The sublime father refers to the Sefirah of Chochmah, which is associated with
bittul > Yesod is the Sefirah associated with the quality of connection. The Yesod
of Chochmah thus refers to the dimension within Chochmah that connects with
other qualities and infuses them with bittul.

77 13 X7 I20YW  The term Chochmah (nnon) shares the same let-
ters as m N, “the power of bittul.”

Mabh, lit., “what’, points to the amorphous nature of Chochmabh, a state just short
of non-existence. “The power of mah” thus reflects the ability within a person to
rise above his identity.

J72A0R 72021 Itis stated,* “With Chochmah, they will be refined”
The intent is that the guiding light of Chochmah enables
a person to refine and elevate his environment and the
situations he encounters.

voR X171 7971 Therefore, Mordechai is called ish Yehudi, which
.XP17 > in this context means, “the officer of bittul.”

As implied by the connection with musk, Mordechai represents the epitome of
the transformation of evil into good. Since this transformation is accomplished
through Chochmah, Mordechai is identified with this quality. As “the officer of
bittul” Mordechai’s mission was to infuse the entire Jewish people with this quality
and empower them to carry out such transformation.

25. See sec. 1 and notes.
26. See Zohar, Vol. 11, p. 254b.
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27. Esther 6:6.
28. Yeshayahu 47:8, 10.

Haman represents the antithesis of this quality,

as evidenced by his statement,” “Whom would
the king desire to honor more than me?”This
statement indicates that pride and haughtiness lay at
the core of his being.

He considered himself a significant entity and,
in that way, separated himself from G-d’s oneness,

saying,” “I, and nothing else but me.” In the verses
cited, this expression is used to describe the Babylo-
nians who exiled the Jewish people. It has, however,
a far greater range of application, relating to all those
possessed by self-concern and egotism.

Haman was a descendant of Amalek, i.e., he was
called “the Agagite,” implying that he was a descendant
of Agag, the last king of Amalek.””

concerning whom it is written,” “Amalek is the
head of the nations”

For the seven nations mentioned in the verse,*
“the Canaanites, the Chitites,...”

correspond to the seven undesirable emotional
qualities: desire, a tendency to murder.... Selfish
desire is a corruption of the attribute of love; a tendency
to corruption is a reflection of the quality of might, etc.

29. See the Targum Sheni to Esther 3:1; Sofrim 13:6.

30. Bamidbar 24:20.
31. Devarim 7:1.
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7977 NI X7 P2nY1 Amalek is identified with “haughtiness,”
.02 WRY X371 which is “the head” of these nations,

U X7 73773 0193 °2  for haughtiness is the source of all the undesir-
NIy niTna 92 able emotional qualities.

To further develop this idea: The seven undesirable emotional characteristics parallel
the seven emotional characteristics of the G-dly soul. For example, in the G-dly
soul, the attribute of love is directed to the love of G-d and the love of one’s fellow
man, while in the animal soul, this quality is directed to the objects of one’s material
desires. Similarly, in the G-dly soul, the attribute of fear is directed to the fear of G-d,
while in the animal soul, that attribute reflects the fear of worldly entities. The intent
of our Divine service should be to direct the attributes of the animal soul toward the
service of G-d. This endeavor parallels the Jews' conquest of the seven Canaanite
nations and the transformation of their lands into Eretz Yisrael, a land of holiness.

Amalek, by contrast, is not associated with any particular quality, but rather with
the approach of self-concern that lies at the core of all the attributes of the animal
soul. That self-orientation must be eradicated entirely; it cannot be transformed.
Similarly, the wars against Amalek were never for conquest. And we are command-
ed to annihilate that nation entirely; there is no way of using anything associated
with it for a positive purpose. Therefore, when King Saul thought of using the herds
of Amalek as sacrifices, his initiative was repudiated entirely by G-d.*

XITW 197 1971 Accordingly, Haman, who is identified with
nv3 n1n2  haughtiness,

3091 PPWa? 737 desired to annihilate and kill all the Jews,
Q> 73 92 DX

w2 nrn22 07y for they are identified with bittul,
03731 W23 9973 the opposite of self-concern and haughtiness.

0i?W1 o 0*1D32 1°3 oX1  If they had denied their Jewishness, Heaven forbid,

32. I Shmuel, ch. 15.



19

TORAH OR: CHAYAV INISH

%Y QWD 19011 VN YIN NAWRN DNYT YV 7% XY IARD 0910 IR L2070 2V
D%paw YR DRI PRIWM IR Y52 152 MW 2737 202 N2 T N IR
™7 .02V 1DIX DWW ‘N’ INITARM TID°Y ROW wnn YYIDR Wwo1 Mon? 71>
73PN 701 WKW IWNY MYLAY MVY [II7 10K 107 NIV IRY 12w

0122 0% DIy 1 XD

7913 XY v

2T Y

7Y X7 082 093 ¥
nYn» 0Nyt 7y
0i?w1 on PIn

%y oWD)1 10m
77207 INITNX

9737 Y303 NP2 N

22 1532 YN
PR IR

nothing would have been done to them,

for the decree was directed only to the Jews. If
the Jews had chosen to assimilate, they would not have
been harmed by Haman’s decree.*

Nevertheless, all of them, as one, did not even
conceive of any thought outside their Jewishness

and they were prepared to sacrifice themselves for
His oneness.

This represents the quality of bittul that, as
explained above,

exists in potential within every member of the
Jewish people and was expressed at the time of Purim.

See Tanya,* which explains that, due to the merit of our Patriarchs, every Jew
possesses a spiritual heritage that motivates him or her to self-sacrifice.

2122 0°%paw Yp 17DK1
Wnn 2y53 wn1 1ion?

INITNRY TIBY ROY
.0%9y3 oKk 0IW32 7120’

NI72Y IRY 12V
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33. Megillas Setarim to Esther 3:13.

34. Tanya, chs. 18-19,
35. Sotah 3a.

Even the most unworthy Jews are prepared to
actually sacrifice their lives

not to be separated from G-ds oneness to any
degree, as is borne out by the thousands-year-old
tradition of martyrdom that exists within our people.

The fact that he violates other prohibitions

is because a spirit of folly possesses him* and
causes him to err
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It might seem that the fact that a person is willing to commit other transgressions
negates this principle. For if a person is willing to sacrifice his life to maintain his
Jewish heritage, it would appear that he would surely sacrifice and conquer his
petty material desires. In fact, however, this is not true. Both phenomena are pres-
ent within our conduct. On one hand, even the most estranged Jews are willing to
sacrifice their lives to maintain their connection with G-d. Simultaneously, they
often commit other transgressions.

The Alter Rebbe* explains this paradox based on our Sages™ statement, “A person
does not violate a transgression unless a spirit of folly enters him.” No Jew can and
no Jew will consciously separate himself from G-d. Therefore, every Jew is willing
to sacrifice his life in sanctification of G-d’s name.

Why does he commit other transgressions? Because this spirit of folly confuses him
and prevents him from appreciating that through committing any transgression,
even a seemingly slight one, he is separating himself from G-d. Were he to realize
this, he would never sin.

7701 IPRW 29Wn? and think that this transgression does not sepa-
X371 9992 WiTpnn rate him from the Holy One, blessed be He,
P A

N°X°% W2IPW 172 for he observes other mitzvos, e.g., he wears tzitzis
.’%on mim1  and puts on tefillin. His observance of these mitzvos
lures him into complacency and enables him to think
that his connection with G-d is intact even when his

observance lapses.

SUMMARY

The previous section explained that at the time of the Purim miracle, the Jews
expressed consummate bittul. This section focuses on the catalyst for that bittul,
Mordechai. The quality of bittul he manifested is highlighted by the reference to him
as a Yehudi, even though he was from the tribe of Benyamin, not Yehudah. Yehudi
reflects the quality of hodaah, acknowledgment, that is associated with bittul.

36. Tanya, chs. 14 and 25.
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The association of Mordechai with bittul is developed by explaining the allusion in
the Torah to his name as cited by our Sages: mor dror, mar dachia, “pure mor." Mor is
identified as musk. Now musk comes from a non-kosher animal. The fact that it can
be used in the Beis HaMikdash indicates that its nature has been transformed into
holiness. This parallels the power of teshuvah stemming from love which transforms
intentional sins into merits. The attribute of Chochmah is the medium that brings
about this transformation. And Chochmah is categorized by bittul, Mordechai's pri-
mary quality.

By contrast, Haman and the nation of Amalek from which he descended are char-
acterized by self-concern. Therefore, he desired to annihilate and kill all the Jews.
The Jews responded with self-sacrifice, revealing the potential for bittul possessed
by every member of our people, regardless of his or her spiritual level.
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w1 non nn2 731 The self-sacrifice (mesirus nefesh) shown by the
Jewish people

720X Nann qWnI  is drawn forth from the reservoir of hidden love
X°7W npon  that transcends intellect that which every Jew pos-
nyTI ;1?;}77_3:5 sesses.! Since the essence of every Jew’s soul is an actual
part of G-d,* he or she is naturally drawn to Him and

cannot bear the thought of separation at any costs.

7IR2 9273 XY 1991 For this reason, the Torah does not mention a
Wo) n°on Yy oyv rationale for mesirus nefesh.

As the Alter Rebbe proceeds to explain, there are reasons to love G-d. This essen-
tial love, however, is not motivated by reason. Instead, it is a natural part of our
spiritual makeup, defining who we are.

What does that mean? A person does not need a command or a reason to eat;
because it is a basic need of the body, he feels a natural urge to eat. Nor does he
need an explanation why he should avoid fire; he appreciates that it is harmful and
keeps away from it. In a similar way - and to a certain degree even more so - he
feels an inherent and instinctive desire to cling to G-d and avoid any situation that
will disrupt his bond with Him.

DYV 2RI 70X 9Y P71 True, with regard to the love of G-d, the Torah
mentions a rationale,

NX 7127X? 2IN2W 0D as it is written,’ “to love G-d your L-rd, because
70 R0 pPx 10 He is your life” Te., since the vitality that gives life
to a person and to the world at large stems from G-d,

a person should respond with love for Him - cleaving

1. Tanya, chs. 18 and 19.
2.1bid., ch.2
3. Devarim 30:20.
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to Him and, in that way, enabling the flow of vitality
from G-d to him.

Sy oyy 71 1°%1 This, however, is not a rationale for mesirus
D1 n7on nefesh,

X7 0yv3W 172 for the rationale is “He is your life,”
70 X2

RI7 WD) NN 11 Mesirus nefesh, by contrast, involves casting away

3R v hway ones life. Therefore, the fact that G-dliness is the
source of life could not motivate such a commitment.

OYY PPW PRY 17297 KPR Instead, there is no reason or rationale for mesi-
WD) N°on Yy Yoy rus nefesh.

w1 noni °2  For mesirus nefesh has its source in a level, both
m°man np'y; within the soul and within G-d, as it were,

ny1a 1m n2ynPY  that transcends knowledge.

Our powers of thought and logic accept concepts that support and strengthen our
existence, but not those that will nullify that existence. Even when a person will
logically make a decision to choose martyrdom for an ideal or a value, in his mind,
he is not nullifying his existence. On the contrary, he sees himself as identifying
with an ideal that is greater than himself and elevating himself through sacrificing
his physical being for that ideal.

The Jewish concept of martyrdom, by contrast, involves sacrificing one’s life with-
out thinking of a reason.* As the Alter Rebbe explains:*

Even underdeveloped and unlearned people who do not know the greatness
of G-d [sacrifice their lives for Him].... They do not meditate on G-dliness at
all and do not sacrifice their lives because of knowledge and meditation on
G-dliness at all.... It is just that it is as though it were entirely impossible to
deny the one G-d. [There is] no reason or rationale at all.

4. See Likkutei Sichos, Vol. 20, p. 75f%.; Selections from Likkutei Sichos
5. Tanya, ch. 18.
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131 °2  To explain: Behold,

As the Alter Rebbe proceeds to explain, the nature of our commitment to G-d
depends on the level of G-dliness to which it relates. The limited love produced
by the realization that G-d is “your life” relates to a level of G-dliness that is also
limited. The unbounded commitment of mesirus nefesh, by contrast, relates to

G-d’s Essence, which is also unlimited.
0 XN 2 WE “Because He is your life” implies

refers to G-d as He “fills the worlds,” memale kol
almin in the original,

772n° mmp’ a3
PR7Y 73 X7

and “transcends the worlds,” sovev kol almin in the
original. See sec. 1 where these terms are explained.

1R?Y 72 23707

R Ny Y
PR?Y 93 M

Through these forms of godly light, He gives life to

and brings into being all the worlds.
2°¥% 982039201 However, as explained above,

X377 22707 X70n NP02T
71207 397 137 T P2

His light that fills the worlds and transcends them
is only a ray from Him.

INIEYY NI I
7732 IR 7720
Y2 Py
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His Being and Essence shares no connection to
the worlds at all,

not to fill them, nor even to transcend them, For
by saying that He transcends the worlds, we imply that
He shares a certain connection with them.

for this — that the worlds come into existence and
derive their vitality from Him - is not the funda-
mental dimension of G-dliness.
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To explain by analogy: In human terms, there are dimensions of an individual’s
personality that he can share with others and then deeper, more personal aspects
that he feels are private and he cannot share. However, even the personal and

private dimensions of one

individual are not totally beyond sharing with others,

for they exist in the same realm and share a fundamental commonality. G-d, the
Creator, by contrast, is entirely above the realm of the created beings. The fact that
He created the worlds tells us nothing about Who He is for Himself, as it were.

0%y X721 XY
K123 0K

Wnn nwa
0 XY 9% 0N
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6. The daily liturgy.
7. See Torah Or, Shmos, p. 61d, et al.

For “You were the same before the world was
created... and after the world was created,’ This
quote underscores that, with regard to G-d as He exists
for Himself, as it were, the Creation has no effect on
Him, for the Creation does not bring about any change
within Him.

in absolute equality.

Even if He were not to have created the worlds,

everything would be the same before Him. Le., the
Creation does not change anything. Even if He had not
created the worlds, He would not be lacking anything.

Instead, the source that vitalizes and brings the
worlds into being is merely a ray from Him,

as stated in another text.”

Therefore, the Creation is described as yesh
meiayin, something from nothing. The term “noth-
ing” here refers to an entity that has no substance. The
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ray of G-dliness from which the world comes into being
is of no substance when compared to His Essence.

X7 W3 nMaNI NenaY  For the yesh is brought into being from a mere
127 AP OTOY P ray,

37 °237 PR NXRIPIY  which is called ayin, “nothing,” in relation to His
77207 903y Being and Essence,™

Describing the Creation as yesh meiayin, “something from nothing,” is somewhat

paradoxical. For G-d, the source of Creation, is True Being. How then can we

say that the Creation comes from ayin, “nothing”? And how can we describe our
limited existence as yesh, “something,” when compared to Him?

The explanation is that the expression “something from nothing” is not referring
to G-d, the ultimate source of Creation, but to the level of Malchus, His Kingship,
which is the immediate source of Creation. When seen in relation to G-d’s Essence,
Malchus is only a ray.

To explain: Kingship refers to the power of a person to command authority over
others. That quality does not represent the person himself, i.e., the way he thinks
or feels, but only the way he relates vis-a-vis others. Thus it can be considered “a
ray, i.e., something without substance. Similarly, since the Sefirah of Malchus does
not reflect G-d as He is for Himself, it is considered a ray and without substance.
Hence, it is described as “nothing.” Our existence, which we feel as significant and
substantial, a “something,” comes into being from that nothingness.

TR 2IN2W M7 as it is said,* “And You give life to them all”
092 X MO
13 ARRI VIR “And You,” refers to the 22 letters of God’s speech
1927 nPnIR 27> from X ton
1770 ¥ 'RD
NIRY¥IN ‘7 And the 1, numerically equivalent to five. represents

the five organs of speech, i.e, the lips, the tongue,
the teeth, etc.

8. Nechemiah 9:6; included in the daily liturgy.
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9. Yeshayahu 26:9.
10. Tanya, ch. 44.

Implied is that through the letters, G-d grants
vitality to all existence.

Now the letters are merely a ray,

like the capacity of a person to express his thought
and speech in letters, which are merely garments
for the soul. Just as garments are external entities and
not parts of a person’s body, letters are not a person’s
thoughts and feelings, his conscious self, but external
entities through which - like garments - he presents
his self to others. Thus, they are analogous to the con-
cept of Malchus described above. Indeed, Malchus is
described as the source of G-d’s speech.

If so, His Being and Essence is above the level

referred to by the phrase, “because He is your
life”

For that level only relates to the dimensions of
G-dliness that fill the worlds and transcend the
worlds,

the dimension of G-dliness that motivates man to
love G-d “because He is your life,”

as it is written,” “My soul longs for You,” as
explained in Tanya.'>* The Alter Rebbe' interprets
that verse as meaning: Since You, G-d, are the true

11. Based on the Zohar, Vol. 111, p. 68a.
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12. Zohar, Vol. 1, p. 11b.

vitality of my soul, I yearn for You, as one yearns for
his very life.

Self-sacrifice, by contrast, the casting away of
one’s life,

comes from the unwillingness to separate from His
Being and Essence,

a level above His being the Life of life, for, on that
level,

“everything, i.e., all living entities in both the physi-
cal and spiritual worlds, is of no importance before
Him”»

and “You were the same before the world was cre-
ated....” Just as from the standpoint of G-d’s Essence
all existence is of no importance, so too, a person who
identifies with His Essence, holds nothing — neither
material or spiritual - as important except for His bond
with Him. He is willing to sacrifice everything, includ-
ing his life, for the sake of that bond.

The potential for such a commitment exists
within the power of every Jew.™

Therefore, at the time of the Purim miracle, the
entire Jewish people expressed mesirus nefesh.
They were willing to sacrifice their lives,

for no Jew desires to separate himself from G-d’s
oneness.
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On this basis, we can understand the verse:'* “Esther
would carry out Mordechai’s word,”

i.e., Mordechai inspired the self-sacrifice she demon-
strated because he was the source of bittul.

He was ish Yehudi, “the officer of the Jews,” the
one who motivated them to bittul.

As explained in the maamar entitled VeAtah Tetzaveh,' the aspect of the soul that
motivates bittul and mesirus nefesh is the level referred to as yechidah, the core of
the soul that is bound up and unified with G-d’s core, as it were. Mordechai rep-

resented the yechidah of the entire Jewish people. As such, he was able to inspire
these qualities in all the individuals with whom he came in contact.

W

This is the intent of the verse,

With the explanation to follow, the Alter Rebbe is resolving one of the questions

raised in sec. 1 of the maamar.

shfetythihiriolrd!
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13. Esther 2:20.

“And the Jews accepted what they had begun to
perform.”

At the time of the Giving of the Torah, they
declared, “We will do” before “We will listen”

and “their souls expired at every Divine
utterance,’

which reflected the consummate expression of bittul
and mesirus nefesh.

For this reason, ie., because of the bittul they
expressed,

14. Sefer HaMaamarim Melukat, Vol. 6, p. 129ff.
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they merited the Giving of the Torah and the rev-
elation of G-dliness.

Similarly, at the time of Achashverosh, they
demonstrated this bittul - and indeed - even
more powerfully so.

For at the time of the Giving of the Torah, the
bittul came as a result of the power of the arousal
from Above,

G-ds “holding the mountain above them,”

and “as water reflects a face...” See sec. 2 of the
maamar where these concepts are explained.

In the time of Achashverosh, by contrast, the
bittul came from their own initiative;

there was an arousal from below first.

Therefore, the Divine influence elicited as a result
had its roots in a loftier source. As explained in the
notes of the Tzemach Tzedek to this maamar and at
length in other sources,”” when an arousal from below
evokes an arousal from Above, the arousal from Above
stems from a higher level of G-dliness than is aroused
when the arousal from Above comes on its own initiative.

For this reason, the revelation at the Giving of the
Torah is described as merely “the beginning,” This
explanation also resolves one of the issues raised in sec.
1 of the maamar.

15. See the maamar entitled Sos Tasis (Likkutei Torah, Vayikra, p. 20a).
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WY nownaa comparison with the light drawn down for the

XpIW 0°11032 O Jews on Purim which is referred to as “the accep-
a7 Y bapy tance of the Torah,” i.e., the consummation.

/12 0177 92191 This is the intent of the verse cited initially: “And
the Jews accepted.” i

Until the reaffirmation of their commitment to the Torah on their own initiative,
the Jews’ acceptance of the Torah was not complete. Similarly, the G-dliness drawn
down to the world as a result of their acceptance reflected a more consummate
and more lasting revelation.

SUMMARY

The previous section emphasized the importance of the bittul and self-sacrifice
(mesirus nefesh) [shown by the Jewish people] at the time of Purim. This section
explains that such bittul is an inherent element of a Jew's being, stemming from the
reservoir of hidden love which transcends intellect possessed by every Jew.

There is a level of love for G-d motivated by reason, as it is written: “love G-d your
L-rd, because He is your life.” But this rationale will not motivate sacrificing one’s
life. Instead, a Jew's potential for self-sacrifice stems from his inherent, natural love
for G-d that transcends reason. That love originates in - and relates to - a level of
G-dliness that is likewise unbounded, i.e., it does not relate to G-d as He is the source
of Creation, but to His Essence, as He exists above being a source for Creation.

The potential for such a commitment exists within the power of every Jew, for no
Jew desires to separate himself from G-d's oneness. Mordechai was able to inspire
this commitment among the people at large.

On this basis, we can understand how the self-sacrifice of the Jewish people at the
time of Purim consummated the Giving of the Torah. At the time of the Giving of the
Torah, they declared, “We will do" before “We will listen” and “their souls expired
at every Divine utterance,” which reflected the consummate expression of bittul
and mesirus nefesh. Nevertheless, that bittul was inspired from Above. During the
time of Achashverosh, by contrast, they aroused the bittul on their own initiative.
Therefore, it evoked a higher level of G-dliness.
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