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FOREWORD

On Lag BaOmer, the day of his passing, Rabbi Shimon bar Yochai revealed
to his students “holy words” that he had not revealed throughout his life.!
Every year on that day, the revelation of the teachings of pnimiyus haTorah (the
lifework and mission of Rabbi Shimon bar Yochai) is renewed and invigorated.
Therefore, Lag BaOmer is designated as the Giving of the Torah of pnimiyus
haTorah.?

In this context, the Rebbe Maharash,* the fourth Lubavitcher Rebbe, cited the
verse,* “Open my eyes and I will gaze at wonders from Your Torah” as an al-
lusion to Lag BaOmer. The verse relates to that day, because the Hebrew word
for “open,” gal (93), shares the same letters as Lag (3"9). By teaching pnimiyus
haTorah, Rabbi Shimon revealed the wonders of the Torah.

The Rebbe begins the maamar that follows by explaining that the Rebbe Ma-
harash derived his insight from a teaching of the Alter Rebbe. The Alter Rebbe
taught that the verse,* “This mound is witness...,” alludes to Lag BaOmer, for
the word gal (53), “mound,” transposes the letters Lag (3"9).

The Rebbe continues the maamar with a question: The connection between
the verse, “Open my eyes and I will gaze at wonders from Your Torah” and Lag
BaOmer is straightforward: Rabbi Shimon’ lifework and mission was to reveal
the wonders of the Torah. By contrast, the verse, “This mound is witness...,”
does not have an obvious connection to Lag BaOmer or Rabbi Shimon. If
anything, the opposite is true. The Biblical context of the verse “This mound
> speaks of erecting a divider. However Rabbi Shimon tore down
many of the dividers between mankind and mystic truth. How then does the
Alter Rebbe’s teaching relate to the Rebbe Maharash’s insight?

>

is witness...

1. Idra Zuta, Zohar, Vol. 111, p. 284b.

2. The series of maamarim entitled Yom Tov shel Rosh HaShanah, 5666, p. 219; Sefer HaMaamarim 5704, p.
211.

3. The series of maamarim entitled Chayav Adam Livareich, 5638, sec. 23 (p. 39ff).
4. Tehillim 119:18. The translation is based on Metzudos David.

5. The maamar entitled Eid Hagal Hazeh (Siddur im Dach, p. 304c fF.).

6. Bereishis 31:52.
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To answer this question, the Rebbe builds a conceptual foundation to explain
how the two verses relate to each other. Firstly, he explains that the verse, “Open
my eyes” is a prayer to expand man’s capacity to appreciate G-d’s wonders. The
intent is not that the wonders will be revealed from Above, but that man will
be refined until he can perceive the wonders of the Torah within the context
of his own makeup.

This emphasis on the refinement of man reflects the motif highlighted by the
Giving of the Torah. As the Midrash states,’

When the Holy One, blessed be He, created the world, He decreed, saying:
“The heaven is the heaven of G-d, but the earth He gave to the sons of
man.” When He sought to give the Torah, He nullified the original decree,
saying: “Those who are below shall ascend on high and those on high will
descend below. And I will begin,” as it is written, “And G-d descended on
Mount Sinai”

There is a slight difficulty with the wording of the Midrash: Since it was G-d
Who took the initiative in nullifying the decree by first descending on Mount
Sinai, why does the Midrash state “He nullified the original decree, saying:
‘Those who are below shall ascend on high and those on high will descend
below;” when it was “Those on high” who descended first?

In resolution, the Rebbe explains that the ultimate intent of the Giving of the
Torah is that “Those who are below shall ascend on high”: The goal is that man
make himself and this entire material plane, mediums for the revelation of
G-dliness. Therefore, when describing the change that the Giving of the Torah
brought about, the ascent of “those who are below;” the result of man’ efforts,
receives the primary focus.

Developing this point, the Rebbe explains the difference between the study of
the Torah and the observance of the mitzvos. The study of the Torah reflects
how “those Above” descend below, for the Torah is fundamentally G-dly truth.
The mitzvos, by contrast, are commandments to man, that give him the oppor-
tunity “to refine the created beings.”® Together, the Torah and its mitzvos enable
man to integrate spiritual truth into the fabric of his everyday experience,
enabling “Those who are below [to] ascend on high”

7. Midrash Tanchuma, Parshas Vaeira, sec. 15; Shmos Rabbah 12:3, et al.
8. Bereishis Rabbah 44:1.



5 GAL EINAI V'ABITAH 5737

On this basis, the Rebbe explains how the prayer “Open my eyes and I will
gaze at wonders from Your Torah” is a request that man perceive the Torah’s
wonders, its mystic secrets, secrets in a manner that relates to his own makeup,
Hence, the wish is these mystic truths be comprehended from “Your Torah,” the
laws and even the stories of the revealed Torah, for these are the components
of the Torah that relate to man’s natural makeup.

Having established this conceptual backdrop, the Rebbe explains the con-
nection between Lag BaOmer and the verse, “This mound is witness,” which
describes how Lavan and Yaakov set up a mound as a divider between them.

There were two dimensions to the mound that separated Lavan and Yaakov.
Lavan’s spiritual source is a sublime level of G-dliness that is utterly undefined
and unlimited. Yaakov, by contrast, represents a lower level of G-dly light, one
that it enclothes itself within the definitions and structures of the world of
Atzilus. On the other hand, in this world, Lavan was lower than Yaakov. The
mound thus represents both the separation between the higher dimension
of Lavan and Yaakov as well as the separation between Yaakov and the lower
dimension of Lavan.

The Rebbe proceeds to correlate the divisions between Lavan and Yaakov with
the verse, “Open my eyes...” Through Rabbi Shimon bar Yochai’s teachings,
these divisions in the spiritual realms were bridged, enabling the sublime lights
that transcend Atzilus to shine within Atzilus and indeed, to descend even to
the lower realms and ultimately to our world. This parallels the insight taught
by “Open my eyes and I will gaze at wonders from Your Torah,” that man, as
he exists in this world, be able to perceive the Torah’s mystic truths.

There, nevertheless, remains a difficulty with the correlation between “Open
my eyes and I will gaze at wonders from Your Torah” and “This mound is wit-
ness...” “Open my eyes...” reflects how the divider between the mystic secrets
of the Torah and the Torah’s revealed dimensions will be bridged, while “This

mound is witness...” speaks of the erection of a divider.

This difficulty is resolved by the fact that the fact that the divider referred to by
the verse, “This mound is witness” was a mound and not a wall. Initially it was
made in a manner that allowed for the possibility that “I will cross to you...”
and “you will cross to me”

The theme that the barriers were made to be crossed over is relevant regard-
ing the divisions that exist in the spiritual realms. The intent in establishing a
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divider between the higher realms and the lower realms is that ultimately, the
Jewish people establish a connection between these realms through their Divine
service. The tzimtzum which established the division between these realms was
intended for the sake of revelation - that the barrier be crossed and the created
beings experience a revelation of G-dliness.

Therefore, the fundamental new development highlighted by the verse, “Open
my eyes and I will gaze at wonders from Your Torah,” is that mankind recognize
the wonders of the Torah in a manner consistent with their own makeup. The
possibility for human beings on this material plane to to reach such spiritual
awareness is dependent on the concept associated with Lag BaOmer alluded to
by the verse, “This mound is witness,” i.e., man’s potential for such an achieve-
ment is possible because the tzimtzum was intended for the sake of revelation.

The explanation of pnimiyus haTorah, the teachings of Rabbi Shimon bar
Yochai, in particular, as they have been revealed through the teachings of Chas-
sidus, enables them to be understood by a person in a manner consistent with
his own makeup. Spreading this spiritual understanding lays the groundwork
for the ultimate fusion of G-dliness and material reality that will take place
with the coming of Mashiach. Then, “The occupation of the entire world will
be solely to know G-d..., as it is written,” ‘For the world will be filled with the
knowledge of G-d as the waters cover the ocean bed.”"

9. Yeshayahu 11:9.
10. Rambam, Hilchos Melachim 12:5.
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“Open my eyes and I will gaze at wonders from
Your Torah.”!

The Rebbe Maharash writes in his maamar? that
focuses on this verse

that based on what is stated in the Alter Rebbe’s
Siddur im Dach, Shaar Lag BaOmer®

that the allusion to Lag BaOmer in the Torah is in
the verse* “This mound is witness...,” for the word
93 “mound,” transposes the letters 3", Lag,

the verse “Open my eyes” can also be explained
as referring to Lag BaOmer, for it also uses the word
2.

Based on the well-known concept that all the
teachings of the Torah are meticulously precise,

it is possible to say that the fact that the allusion to
Lag BaOmer in the verse “Open my eyes”

1. Tehillim 119:18. The translation is based on Metzudos David.

2. The maamar is found in the series of maamarim entitled Chayav Adam Livareich, 5638, sec. 23 (p. 391f); see

also sec. 25 (p. 41).

See the index to that series of maamarim which states that sections 23-25 are an independent maamar. Note
that the maamar begins “Open my eyes”; the introductory words “The statement of King David...” were added
to connect it to the maamarim that preceded it.

3. The maamar entitled Eid Hagal Hazeh (Siddur im Dach, p. 304c ff.).

It could be said that the Rebbe Maharash bases his statement that Lag BaOmer is alluded to by the above verse on the

Alter Rebbe's teaching, because, by and large, the Rebbeim would not make allusions of this nature.

4. Bereishis 31:52.
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X327 °792°2,X37 teaches that to reach the revelation of G-dliness
3350y 23 173¥7  alluded to by the verse “Open my eyes...”

Rbrin 5an 7Y ",[’:-53_7 R it is necessary that, as a preface, there take place the
process of separation, alluded to by “This mound is
witness....”

As will be explained in sec. 9, the correlation of the two verses is not merely a
coincidence of them both containing the word 3. Instead, the concept derived
from the verse “Open my eyes” has its source and depends on the concept derived
from the verse “This mound is witness.”

SUMMARY

Based on the Alter Rebbe's statement that the verse “This mound is witness..." is
an allusion to Lag BaOmer, the Rebbe Maharash states that the verse, “Open my
eyes and | will gaze at wonders from Your Torah,” alludes to Lag BaOmer. To reach
the revelation of G-dliness alluded to by “Open my eyes” it is necessary that, as a
preface, there take place the process of separation, alluded to by “This mound is
witness... "
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(On an obvious level), the connection of the verse,
“Open my eyes” to Lag BaOmer, the day of Rabbi
Shimon bar Yochai’s passing, is

that Rabbi Shimon bar Yochai’s mission and pur-
pose was

that he would reveal pnimiyus haTorah.

[As explained in several sources,' the revelation
of the revealed Torah - the dimension of the Torah
that focuses on Jewish Law and practice — was brought
about by our teacher Moshe,

and the revelation of pnimiyus haTorah, - the
inner, mystic dimension of the Torah - was brought
about by Rabbi Shimon bar Yochai. ]

Rabbi Shimon’s primary revelations were delivered
on the day of his passing (Lag BaOmer),

1. Siddur im Dach, loc. cit. (p. 304b); the maamar entitled Lehavin Inyan Hilulah deRashbi, 5679 (Sefer

HaMaamarim 5679, p. 419fL.), et al.

2. It is clearly understood that the Giving of the Torah [which was brought about by our teacher Moshe] also
included the giving of pnimiyus haTorah. Nevertheless, until Rabbi Shimon bar Yochai's time, pnimiyus haTorah
was concealed and it was Rabbi Shimon who brought about its revelation.

The Giving of the Torah at Sinai also included the inner dimensions of the Torah that will be revealed in the
Ultimate Future by Mashiach. Even though Mashiach will reveal entirely new dimensions of the Torah, this will be merely
a revelation of what was hidden, for the entire Torah was given at Sinai, “The Giving of the Torah will not be repeated”
(Sefer HaMaamarim 5656, p. 356; the series of maamarim entitled Yom Tov shel Rosh HaShanah, 5666, pp. 23,
546; the series of maamarim entitled BeShaah Shehikdimu, 5672, Vol. 1, sec. 366; Sefer HaMaamarim 5679, p.
291; Sefer HaMaamarim 5686, p. 199; Sefer HaMaamarim 5709, p. 57, et al.). See Rambam, Hilchos Melachim 12:2.
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3. Idra Zuta, Zohar, Vol. 111, p. 284b.

as the Zohar states,’ on the day of his passing, he
revealed to his students “holy words” that he had
not revealed throughout his life

(for the matters that Rabbi Shimon bar Yochai
revealed then were of such a sublime nature that
even he was afraid* to reveal them previously).
For the revelation of spiritual truths before the world
is prepared to accept them can lead to undesirable

consequences.

Moreover, this revelation was not merely an isolated
event without a lasting effect. Rather, through the tran-
scription of these “holy words” (which came about
as a result of Rabbi Shimon’s explicit instructions),’

they were revealed to the entire Jewish people
for posterity.

Moreover, they were revealed in a manner that
enabled the Jewish people to “nurture themselves”
from them, i.e., to bring them to a level of

understanding and comprehension® so that these
teachings would enrich their everyday experience.

4. See the Idra Zuta (p. 291a) which speaks of “words that I was afraid to reveal”

5. As the Idra Zuta (p. 284b) states, “Rabbi Abba will transcribe”” It is possible to explain that among the rea-
sons that Rabbi Shimon instructed that the words he would speak should be transcribed was because sublime
concepts of this nature require that they be associated with a specific activity so that they would be connected

to this world. To cite a parallel concept: At times, G-d commanded a prophet to perform a particular physical act when

delivering a prophecy as a catalyst for the prophecy to become manifest.

6. See Tikkunei Zohar, the end of Tikkun 6, which states “Many men on this earthly plane will derive nurture
from your composition (i.e., the Zohar)” Kisei Melech, loc. cit., interprets “derive nurture” as “explain its pro-
found statements... so that they will be understood.” See Likkutei Sichos, Vol. 3, p. 873.
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The transmission of this revelation (i.e., the com-
munication of the revelation to the entire Jewish
people in a manner enabling them to nurture
themselves from it), also

took place on the day of Rabbi Shimon bar
Yochai’s passing

(through the transcription of these holy words at
that time which came about as a result of his explicit
instruction).

To add a further point: Based on the well-known
concept’ that the inner dimension of all the
Divine service carried out by a person through-
out his life is revealed on the day of his passing,

it is understood that the inner dimension of the
mystic secrets that Rabbi Shimon bar Yochai
communicated previously over the course of his
life were also revealed on the day of his passing.

Every year, on the day of Lag BaOmer

the revelation that transpired on Lag BaOmer
originally is renewed and aroused again® -

7. See Siddur im Dach, loc. cit. (p. 304a ff.), Tanya, Iggeres HaKodesh, the explanation of Epistle 27 and Epistle

28.

8. The Hebrew term the maamar uses, chozair venaor, is borrowed from the laws of kashrus. See the Shulchan Aruch of Rav

Yosef Caro (Yoreh Deah 99:6).
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77IR7 N7°18 193 ie., on that day the revelation of pnimiyus haTorah
"271 %W 1n7in) (the teachings of Rabbi Shimon bar Yochai) is
OOV 12 7WNY  renewed and invigorated.

As explained in Chassidus,’ time is cyclical. Every Pesach, in a spiritual sense, the
Divine influence that brought about the Exodus is renewed and revealed again. The
same holds true for all the other festivals; each year is a renewal, not merely a com-
memoration of the original spiritual revelation that took place in the distant past.

X231 03 1231921 This can also be understood from the explana-
»927 ninipn o2 tion offered in several sources” that Lag BaOmer
77IR-101 X172 is the Giving of the Torah of pnimiyus haTorah,"

,TTIRT NPRIDT

nIvIawa an naMT2  like Shavuos which is “the season of the Giving
=190 11 XY of the Torah” as a whole. The description of Lag
592271790 BaOmer as “the Giving of the Torah” of pnimiyus haTo-
rah does not apply only to the day of Rabbi Shimon bar

Yochai’s passing. Instead,

-1RRY 37,723 797 it is understood from this designation that just
nIvIaWs ap2 770 as “the Giving of the Torah” on the festival of
,7IWY MW 922 X7 Shavuos recurs every year,

17IR-1012 12-92  so too, the Giving of the Torah of pnimiyus haTo-
J"'?; 77903 NPR°197T  rah on Lag BaOmer recurs every year.
TIWY MY 92 X7 IV

9. See Sefer HaMaamarim 5704, p. 13, et al.

10. The series of maamarim entitled Yom Tov shel Rosh HaShanah, 5666, p. 219; Sefer HaMaamarim 5704, p.
211.

11. This wording “the Giving of the Torah” is found in the series of maamarim entitled Yom Tov shel Rosh
HaShanah, 5666, loc. cit. Sefer HaMaamarim 5704, loc. cit., speaks of “the Giving of Pnimiyus HaTorah”
Seemingly, the intent is the revelation of pnimiyus haTorah. See footnote 2 above.
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V2 372 PIY 3771 On this basis, the allusion to Lag BaOmer in the
Y 93 P1022 127  verse “Open my eyes and I will gaze at wonders
K iaplislal mx?g; 17v2aR1 from Your Torah” can be understood:

77IP2Y NiIRYD1°>  “The wonders of the Torah” refer to pnimiyus
,7IR3 MM X377 haTorah®

,NIRYD1 93 23 12291 and “open[ing] my eyes to the wonders” refers to
193 X377 revelation

(173 ﬁw';brg 53) (indeed, the word %3, translated as “open” relates to
the word "%’3. meaning “revelation”)."

nPR78) 17307 NIXPDIT  The wonders of the Torah (pnimiyus haTorah),
9732 UMY (7733 are elicited on the day numerically equivalent to Y3
.(Onv23%3) (i.e., Lag BaOmer).

SUMMARY

The verse "Open my eyes..." is connected to Lag BaOmer, the day of Rabbi Shimon
bar Yochai's passing, because Rabbi Shimon bar Yochai's mission and purpose was
to reveal pnimiyus haTorah. Rabbi Shimon's primary revelations were delivered on Lag
BaOmer, the day of his passing. Moreover, this revelation was not merely an isolated
event without a lasting effect. Rabbi Shimon instructed that his words be recorded for
posterity so that the Jewish people would derive inspiration from them for all time.

12. See Rambam’s Introduction to his Commentary to the Mishnah which associates gazing at the wonders
of the Torah with the verse (Shir HaShirim 4:11): “Honey and milk will be under your tongue,”* which, as
explained in Tractate Chagigah 13a,** refers to Maaseh Merkavah, the Talmudic term for the Torah's lofty mystic
secrets [Or HaTorah (Yahel Or) to Tehillim on this verse, (p. 461)].

*In his Introduction to his Commentary to the Mishnah, Rambam interprets the verse “Open my eyes and I will
gaze at the wonders of Your Torah” as a prayer to G-d that He reveal to the person the Torah’s “hidden se-
crets” The “hidden secrets” of the Torah can also refer to Maaseh Bereishis, a lower level of mystic knowledge,
[since even it may not be expounded upon in public (Rambam, Hilchos Yesodei HaTorah 4:10)]. Therefore,
the Tzemach Tzedek specifically quotes Rambami’s of the “wonders” as “honey and milk,” as referring to
Maaseh Merkavah, the highest level of the Torah’s mystic secrets.

**See Rambam, Hilchos Yesodei HaTorah, the end of ch. 2, which interprets this verse in a similar manner.

13. See Metzudos Tziyon to the verse.
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Lag BaOmer is described as “the Giving of the Torah” of pnimiyus haTorah. Just as
“the Giving of the Torah” on the festival of Shavuos recurs every year, so too, every
year, the revelation that originally transpired on Lag BaOmer is renewed.

On this basis, the allusion to Lag BaOmer in the verse “Open my eyes and | will gaze
at wonders from Your Torah” can be understood, for “the wonders of the Torah”
refer to pnimiyus haTorah.
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OnR»32 982 In the maamar cited previously,' the Rebbe Maha-
77IP2W NIRYD12T rash explains that there are two levels of “the
(7733 n1°19)  wonders of Torah™ (i.e., pnimiyus haTorah).
Ni371 °nY

9392 RDPRT X7 123977 To explain: The Zohar® states that the Torah pos-
;93 ,U72%7 W2 179P2W  sesses a garment, a body, a soul, and a “soul of
W2 7w 7wl the soul”

A garment is a foreign entity, not the person himself. A body is part of the per-
son’s own being, but it is merely his external dimension. It is, by way of analogy,
a “garment” for the soul, for in and of itself, the body does not reflect the person’s
identity, who he truly is.

>«

The soul is a person’s “I,” the source of his energy, feelings, and thoughts. How-
ever, within the soul itself, there are two general levels: the soul, which controls
the person’s conscious functioning, and the “soul of the soul,” which is his inner
G-dly core, the ultimate source of every dimension of his being.

X377 777907 X273 The revealed dimension of the Torah is the
77307 73377 w297 Torah’s garment and body.

U137 — 17907 0°719997]  [The stories of the Torah are its garment, while
933 — 77307 957037 the Torah’s laws are its body.]

The stories of the Torah relate G-dly truth as reflected in the events that transpired
in the world. Thus, they involve external entities. Hence, they are described as
garments. The Torah’s laws express G-d’s will and wisdom.* However, they express
His will and wisdom in physical terms, as they relate to our physical reality, not
as they exist in their source. Accordingly, they are described as the Torah’s body.

1. The series of maamarim entitled Chayav Adam Livareich, 5638, sec. 23 (p. 39).
2. Thus, the plural form of “wonders,” niflaos, is used.

3. Zohar, Vol. 111, p. 152a.

4. Tanya, chs. 4-5.
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The soul of the Torah is pnimiyus haTorah, the
Torah’s inner mystic dimensions.

It too subdivides into two levels:

The Torah’s secrets (its hidden dimension) - its
soul,

and its secrets of secrets (what is hidden beyond
all hiddenness) - “the soul of the soul”

The request, “Open my eyes and I will gaze at
wonders from Your Torah” (using the plural,
“wonders”) reflects the wish

to see the two levels of wonders in the Torah, both
the secrets and the secrets of secrets.

In the maamar, the Rebbe Maharash proceeds to
explain,' that “the soul” is identified with the
dimensions of the soul referred to as nefesh, ruach,
and neshamah, the soul’s conscious dimensions.

Nefesh refers to the dimension of the soul that governs a person’s actions. Ruach
reflects the source of his emotions, and neshmah, that of his intellect. These di-
mensions of the soul are enclothed in the body and affected by it.

R /RDPWI? RNHYI
SPm-0 N

The “soul of the soul” is identified with the dimen-
sions of the soul referred to as chayah and yechidah,

i.e.,, the inner dimensions of the soul that transcend its conscious functioning. They
are above being enclothed in the body and are not affected by whatever changes
the body undergoes.
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Perhaps it is possible to say that the aspects of
pnimiyus haTorah that Rabbi Shimon bar Yochai
revealed over the course of his life reflected the
soul of the Torah®

and those aspects that he revealed on the day of
his passing reflect “the soul of the soul.”

In the Tzemach Tzedek’s gloss to Tehillim,* on the
verse “Open my eyes and I will gaze at wonders
from Your Torah,”

he quotes the teaching of the Zohar quoted previ-
ously that the Torah possesses a garment, a body,
a “soul,” and a “soul of the soul,”

and explains that the request, “Open my eyes and
I will gaze at wonders”

5. One of the differences between the dimensions of the soul referred to as nefesh, ruach, and neshamah (the soul)
and those referred to as chayah and yechidah (the soul of the soul) is that the nefesh, ruach, and neshamah are
enclothed in the body, while the chayah and yechidah transcend being enclothed in the body.

It is possible to relate this concept to the uniqueness of the teachings revealed by Rabbi Shimon bar Yochai on the day
of his passing. When a soul passes away, it rises above the limitations of the vessels of the body. In a general
sense, that means that it functions on the level of chayah and yechidah that transcend being enclothed in the
body. When Rabbi Shimon bar Yochai “desired to pass from this world” (Zohar, Vol. III, p. 284b), this dimen-
sion of the soul shined forth for him (even though then, his soul was still enclothed in his body). Therefore, he
revealed the soul of the soul (of the Torah) at that time.

6. Or HaTorah (Yahel Or) to Tehillim, p. 4591t.
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reflects the desire that one should see not only the
garment - this includes also the body, for the body is a
garment for the soul - but also the soul of the Torah.

In the course of his explanation, he quotes the
interpretation of Shalah,” that “gazing at the
wonders” involves comprehending the intentions
that motivate the mitzvos.

After quoting the interpretation of Shalah, the
Tzemach Tzedek proceeds to explain that the “won-
ders” of the Torah refer to pnimiyus haTorah, the
“soul” of the Torah.

Explanation is necessary. Seemingly, after stating
that the Torah possesses a garment, a body, a soul,
and a “soul of the soul” in his explanation of the verse,
“Open my eyes,” the Tzemach Tzedek should have
concluded the explanation by first stating the
interpretation that the “wonders” of the Torah
refer to the soul of the Torah

and then quote a different explanation of the term
“wonders” — that the “wonders” refer to the inten-
tions that motivate the mitzvos.

The fact that the Tzemach Tzedek cites this inter-
pretation in the midst of his explanation that the
“wonders” refer to the soul of the Torah

7. In the beginning of that text, p. 2a.
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W1Haw ,vawn  indicates that the interpretation that the wonders

N2 K37 'NIXYDYY  of the Torah refer to the intention that motivate

7927 ¥291,n38n7  the mitzvos relates to the explanation — and

7VYART WIBD N1AN1  the comprehension - of the interpretation that

ARY X7 NIRYD)  “gaz[ing] at wonders” refers to appreciating the
.RDMIRT RDPWI  soul of the Torah.

SUMMARY

The Zohar states that the Torah possesses a garment, a body, a soul, and a “soul
of the soul.” The stories of the Torah are its garment, while the Torah's laws are
its body. The “wonders of the Torah” (pnimiyus haTorah) comprise two levels, the
Torah's soul and its “soul of the soul.” The request, “Open my eyes and | will gaze
at wonders from Your Torah,” (using the plural, “wonders") reflects the wish to see
the two levels of wonders in the Torah, its soul and its “soul of the soul.”

Over the course of his life, Rabbi Shimon bar Yochai revealed the aspects of pnimiyus
haTorah that reflected the soul of the Torah. Those aspects that reflect its “soul of
the soul,” he revealed on the day of his passing.

The Tzemach Tzedek explains that the request, “Open my eyes and | will gaze at
wonders" implies a desire to see not only the garment, but also the soul of the Torah.
In the course of his explanation, he quotes the interpretation of Shalah, that gazing
at the wonders means comprehending the intentions that motivate the mitzvos.
Explanation is necessary to clarify why he interweaves the interpretation of the
Shalah in midst of his interpretation that the “wonders” of the Torah refer to the
soul of the Torah.
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The above concepts can be understood by pref-
acing an explanation of the request “Open my eyes...”

The wish is that the Holy One, blessed be He,
enable his eyes to see.

The implication is that David is saying that his eyes are flawed and he is asking

G-d to correct their flaw.

172 ,TIRYT
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On the surface, the reason why ordinarily one
does not see the “wonders of the Torah” is

(not because of the inadequacy of the vessels, i.e.,

> < »

it is not that man’s “eyes,” his capacity to understand,

is flawed,

but) because the “wonders” are concealed and
hidden in and of themselves as a result of their tran-

scendent nature.

[It is possible to say that, the hiddenness that
characterizes the soul of the Torah is because its
concepts are enclothed in the body of the Torah
(the revealed dimensions of the Torah),

which hides its soul.

The hiddenness that characterizes the “soul of the
soul” of the Torah comes
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ARYY-T¥MY (KPR but) because it is inherently hidden,
029732 X7

279730 n?yrgbw D?:]f_} i.e., it is characterized by hiddenness that inherently
transcends revelation.]

It reflects a darkness that is above light, a level so utterly sublime that it cannot
be revealed.

n7apaY Wpa? m°2-M0  Accordingly, David should have requested that the
JTINT MR?910 nX 7% Holy One, blessed be He, reveal the wonders of
the Torah.

To cite a parallel, we find the promise,' “I will show [the people] wonders” which implies
that the Holy One, blessed be He, will reveal the wonders, i.e., the revelation will come
from Above, not as a result of repairing any of man’s deficiencies.

71D 9% 7wpan *an1 Why then does David request “open my eyes,” i.e.,
DYy R nRD> 772p0Y  that the Holy One, blessed be He, enable his eyes
to see, implying that the flaw lies in his eyes?

*D-YY,172 X273 NI The core of resolution of this issue can be
,WITm32 ROKRT 72 explained based on the statement of the Midrash:*

In the preceding section, the Rebbe explained that Lag BaOmer marks “the Giving
of the Torah” of pnimiyus haTorah. Accordingly, the spiritual character of this day
can be understood through an explanation of how the Giving of the Torah marked
a turning point in the world’s spiritual history. To refer to our Sages’ words:

1. Michah 7:15. Significantly, in their explanations in Or HaTorah to Tehillim, loc. cit., and in the series of
maamarim cited above, sec. 25, the Tzemach Tzedek and the Rebbe Maharash explain that “I will gaze at wonders”
resembles “I will show [the people] wonders”

2. Midrash Tanchuma, Parshas Vaeira, sec. 15; Shmos Rabbah 12:3, et al.
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To cite an analogy, it is like a king who issued
a decree, saying “The inhabitants of Rome shall
not descend to Syria, nor shall the inhabitants of
Syria ascend to Rome.”

So too, when the Holy One, blessed be He, creat-
ed the world, He decreed, saying: “The heaven is
the heaven of G-d, but the earth He gave to the
sons of man.”

When He sought to give the Torah, He nullified
the original decree, saying:

“Those who are below shall ascend on high and
those on high will descend below. And I will
begin,”

as it is first written,* “And G-d descended on

Mount Sinai,” i.e., “those on high descended below;’

and only later it is written:* “To Moshe, He said
‘Ascend to G-d,” i.e., “those who are below ascended
on high?”

There is a slight difficulty with the wording of the Midrash: Since it was G-d Who
took the initiative in nullifying the decree by first descending on Mount Sinai, why
does the Midrash state “He nullified the original decree, saying: Those who are
below shall ascend on high and those on high will descend below;” when it was
“Those on high” who descended first?

3. Tehillim 115:16.
4. Shmos 19:20.
5. Ibid., 24:1.
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071997 NT°W X even though, chronologically, the descent of “those
,079p 7020 7un?  on high” came first,

/2NN IR as G-d said, “I will begin,”

3197 n”?;@ 2 XM is because the ultimate intent of the Giving of the
X7 170-1907 Torah is that “Those who are below shall ascend
'0°11%¥% 199> 33NPT on high,” [that mankind - and through man, this

entire material plane,
IR 1737 990 1771°W]  become mediums for the revelation of G-dliness,

NoWn3 03w 719 701 and, moreover, that this revelation of G-dliness be
I8 7770 072 *1937  drawn down to them based on their own makeup
,[ODT7I2Y *7-9¥1 027V and as a result of their own Divine service].

Our Sages relate’ that G-d created this world because He “desired a dwelling in the
lower realms.” That expression implies that G-d not only desired that there be a rev-
elation of G-dly light so powerful that it encompass this material world, but that the
created beings themselves become refined and identify with their inner G-dly core.

The difference between these two motifs — revelation from Above and man’s own
refinement and identification with G-dliness - can be explained on several levels.
To illustrate by analogy: Take, for example, sunlight shining into a room. Although
the light illuminates the room, its effect is limited to the time that it actually shines
within the room. If the sunlight is prevented from entering the room, the room
will revert to its previous state without having undergone any change whatsoever.

6. Likkutei Sichos, Vol. 8, p. 23.
7. See Midrash Tanchuma, Parshas Naso, sec. 16; Tanya, ch. 36.
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Obviously, in such a motif, the second purpose, the elevation of the material plane,
has not been achieved.

To use another analogy: A student goes to a lecture and is fascinated by his teach-
er’s exposition. He commits it to memory and relates it to others with joy and
excitement. However, he uses his teacher’s words and not his own. Although he
identifies with the idea that he has been taught, he cannot take it beyond the form
in which it was communicated to him. Ultimately, then, it is not his own.

There are many levels and degrees regarding the extent to which man identifies
with and internalizes his appreciation of G-dliness. The Rebbe encapsulates the
emphasis on this motif with two phrases: “that those below” a) “become mediums
for the revelation of G-dliness,” i.e., not only do they perceive the revelation of
G-dliness, it becomes their own truth, to the extent that they communicate it to
others, and b) that “the revelation of G-dliness be drawn down to them based on
their own makeup and as a result of their own Divine service,” i.e., G-d, as it were,
sees them worthy of receiving revelation.

Why is it important that the revelations to man be drawn down “as a result of their
own Divine service’? To return to the analogy of a teacher-student relationship. Often,
the process through which a teacher communicates knowledge is self-expression; he is
sharing the way he thinks. When, however, a student is fully immersed in the subject
matter and presses the teacher for further explanation and a deeper understanding
of the matter at hand, the teacher feels the need to probe beneath the surface, to
reach the very core of the concept, in order to answer his student’s questions. The
knowledge he then shares stems from a deeper level in his own understanding and is
internalized more thoroughly by the student. So too, in the analogue, when the Divine
service of the created beings is such that G-d relates to them “measure for measure,”
the intent of the world becoming a dwelling for G-d is fulfilled to a greater degree.

To emphasize that the ultimate purpose is the elevation and refinement of our mate-
rial plane, the Midrash states, that “Those who are below shall ascend on high” first.

999w *71020 XX  Nevertheless, in order that it be possible for
2°1IPnRT N2%Y N%  “Those who are below shall ascend on high,” it is

Y7-5Y X3 N2YNY  first necessary that “Those on high descend below”
D7 DIPPYT DT

8. Sanhedrin 90a.
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for the revelation of G-dliness serves both as the
beginning and grants potential for “Those who
are below” to “ascend on high,”

Without a revelation of G-dliness from Above, man would neither be inspired nor
have a starting point from which to begin his own efforts of refinement.
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Similar concepts apply regarding the Giving of
the Torah of pnimiyus haTorah on Lag BaOmer:

The Divine intent in nullifying the decree and the
barrier between those below and those on high
with regard to pnimiyus haTorah is that

the revelation of pnimiyus haTorah that is drawn
down to man will (also) be dependent on man,
i.e., not only that it be able to be internalized within
man’s understanding, but that it will result from his
own efforts.

On this basis, we can understand the verse, “Open
my eyes and I will gaze at wonders from Your
Torah,”

the request being that the Holy One, blessed be He,
enable man’s eyes to see, so that he will perceive
the wonders in the Torah. The intent is

(not only that the wonders of the Torah, the Torah’s
mystic secrets be revealed,
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9. Sec. 23 (p. 40).

but also, that) the revelations come about based on
man’s own makeup and service, thus, reflecting how
he has internalized them.

Based on the above explanations, it is possible
to explain the statement in the Rebbe Maharash’s
maamar® that the interpretation of the verse,
“Open my eyes and I will gaze at wonders from
Your Torah,” is

that the perception of the “wonders of the Torah”

(the “soul” of the Torah and its “soul of the soul”)

come from “Your Torah,” ie., from nigleh, the
revealed dimension of the Torah.

On the surface, what is fundamentally important
is that one see the wonders of the Torah.

What is the advantage that “the wonders” be per-
ceived through their being enclothed in the stories
and laws that are in the revealed Torah?

It is possible to resolve this question as follows:

The starting point for everything that occurs in
the world at large and in the individual world of every
person is found in the Torah."

10. This concept is reflected in the teaching (Zohar, Vol. II, p. 161a) that G-d “looked into the Torah and created

the world”
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The revealed dimension of the Torah relates to man’s life within his everyday real-
ities. Seeing how the Torah’s mystic dimensions are enclothed in those teachings
enables a person to perceive such profound spiritual truth within the context of
his ongoing, everyday life experience.

SUMMARY

The request “Open my eyes..." is a wish is that G-d enable the person’s eyes to see.
On the surface, the reason a person cannot appreciate the wonders of the Torah is
not because of his eyes’ inadequacy, but because these wonders are sublime in na-
ture, above the level of man’s perception. Seemingly, the request should be that G-d
reveal the wonders, i.e., draw them down to a level on which they can be understood.

This issue can be resolved through an explanation of the concept mentioned in the
preceding section, that Lag BaOmer is “the Giving of the Torah" of pnimiyus haTorah.

The Giving of the Torah brought about a change in the spiritual dynamics that char-
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acterize the world. Before the Torah was given, there was an unbridgeable gap
separating the spiritual and the physical, as intimated by the verse, “The heaven is
the heaven of G-d, but the earth He gave to the sons of man.” When G-d gave the
Torah, He made possible an interaction between the two; in the Midrash’s words:
“Those who are below shall ascend on high and those on high will descend below.
And | will begin,” i.e., G-d took the initial step and entered this lowly realm by de-
scending on Mt. Sinai.

The Midrash states “Those who are below shall ascend on high” before “those on
high will descend below” even though, chronologically, the descent of “those on
high” came first, because the ultimate intent of the Giving of the Torah is that “Those
who are below shall ascend on high,” that mankind - and through man, this entire
material plane - become mediums for the revelation of G-dliness. Nevertheless,
for that goal to be accomplished, it is necessary that there first be a revelation of
G-dliness within the world. Hence, the nullification of the decree began with G-d's
descent.

Similar concepts apply regarding the Giving of the Torah of pnimiyus haTorah on Lag
BaOmer. The Divine intent in bringing about the revelation of pnimiyus haTorah is
that it be internalized within man'’s understanding and come about as a result of
his efforts.

For this reason, the request “Open my eyes” places the emphasis on man's eyes.
For the ultimate intent is that the Torah's mystic secrets be internalized within man.

The above explanations enable us to understand the Rebbe Maharash's statement
that the request “Open my eyes and | will gaze at wonders from Your Torah,” is that
the perception of the “wonders of the Torah” come from “Your Torah,” i.e., from
nigleh, the revealed dimension of the Torah. The revealed dimension of the Torah
relates to man'’s life within his everyday realities. Seeing how the Torah's mystic
dimensions are enclothed in those teachings, enables a person to perceive such
profound spiritual truth within the context of his ongoing life experience.
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In a more general sense, the two dimensions
that characterize the nullification of the decree
and the barrier between the higher realms and
the lower realms - that “Those who are below shall
ascend on high and those on high will descend below”
- that were introduced at the Giving of the Torah
are reflected in

the Torah and its mitzvos.

The “descent of those on high” that was intro-
duced by the Giving of the Torah

is reflected primarily by the Torah,
while “the ascent of those who are below” that

was introduced by the Giving of the Torah

is reflected primarily by the mitzvos,

As is well known,' the Torah involves drawing down G-dliness from Above, while mitzvos
involve the ascent of the created beings — man and the material entities with which the
mitzvos are observed — upward.

DRIPIINT XA 1Y)
,RI77 NI¥N? 77R P2
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To explain this concept: Among the differences
between the Torah and its mitzvos is

that the Torah is “G-d’s word,” the wisdom of the
Holy One, blessed be He.

1. Torah Or (p. 2a), et al., explained at length in Likkutei Sichos, Vol. 9, p. 65.
2. With regard to the concepts that follow, see Sefer HaSichos 5748, Vol. 1, p. 213 and Vol. 2, p. 666.
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mYny 771°W XX Nevertheless, it descended to this lowly plane
WX 7202 w2201 and enclothed itself in mortal wisdom and con-
cerned itself with material reality

929 DIRJY >102  so that man could understand and comprehend
APy aran? it

The Torah exists on an abstract spiritual plane, beyond connection to material
reality, for it is G-d’s wisdom. To explain by analogy, just as a person can sit alone,
detached from the world, and conceive intellectual concepts, so too, the Torah
existed before the world,’ i.e. it is G-d’s truth that exists independently, above
material reality.*

Nevertheless, to enable man to grasp these truths, G-d enclothed His Torah in
concepts and a thought system that man is capable of comprehending. Even after
that process, however, the Torah essentially remains G-dly truth, fundamentally
bound up with Him.

DY NI¥NTY By contrast, the mitzvos are commandments to
JOTRA?7 0198 man.

072 Wpan11 73123 Their intent and objective is (not the command-
Jnyy mga XY) X7 ment itself

"3¥73 01" (XX but that) the commandment be fulfilled by man.
0220 OTRIIW  Thus the existence of man and the world in which he
lives is integral to the mitzvos’ fundamental being.

N7 12vnwW a1 On this basis, we can understand the concept that
X377 oy 02119y “the descent of those on high” primarily concerns
,11P2 9py2  the Torah.

3. Thus, our Sages state that the Torah existed before the world. See Bereishis Rabbah 8:2; Midrash Tanchuma, Vayeishev,
sec. 4; Zohar, Vol. II, p. 49a.

4. See the maamar entitled Issa BeMidrash Tehillim, Sefer HaMaamarim 5708, p. 273.
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For the natural place of the Torah, inasmuch as it
is G-d’s wisdom is “on high,” in the spiritual realms,’

and the fact that the Torah was given on this
lowly plane and enclothed in mortal wisdom and
material realities

represents the descent of “those on high” below.

{By* contrast, through giving of the mitzvos on
this lowly plane,

the descent of “those on high” below is not
emphasized to that same degree.

For on the contrary, the purpose of the mitzvos
is that they are (commandments) that man must

fulfill.}

Conversely, the motif of “those who are below
will ascend on high” is expressed fundamentally
through the mitzvos.

With regard to the Torah, since even after it descend-
ed to this physical plane, it remains G-d’s word,

therefore, even in man’s learning and study of the
Torah, the primary emphasis is on the Torah as it
is drawn down from above,

5. See Tanya, ch. 4 (p. 8b), which states that “The Torah descended from its place of honor”

6. Squiggle brackets { } are used here, because the main text employs two sets of parentheses, one inside the other.
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that the Torah, which is the wisdom of the Holy
One, blessed be He, is drawn down and enclothed
in man’s mind.

The emphasis is not on the refinement of man’s
mind.

True, when a person understands a Torah concept, he develops and refines his
mind. However, ultimately, the emphasis is on what he has grasped, that his mortal
mind has comprehended G-d’s truth.
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7. Bereishis Rabbah 44:1.

Conversely, the motif of “those who are below
will ascend on high” is reflected primarily in the
mitzvos,

For the objective of the mitzvos (commandments)
is that man fulfill them (as explained above),

the intent being, in our Sages’ words,” “to refine the
created beings,”

so that the powers and limbs of the person who
fulfills the mitzvah are refined and elevated,

and also that the material entities with which the
mitzvah is fulfilled

are transformed into mediums for G-dliness.

Thus, the mitzvos reflect the motif of the ascent
of those below on high, for through the observance
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of the mitzvos, man and his material environment are
connected to levels of G-dliness to which they could
otherwise not relate.

Based on the explanations above (sec. 4)

that the fundamental intent in the nullification
of the decree separating the higher realms and the

lower realms that was brought about by the Giving
of the Torah

was that “those below ascend on high,” it follows
that

similar concepts apply with regard to the nulli-
fication of the decree and the barrier separating
the higher realms and the lower realms that existed
regarding pnimiyus haTorah

(which is reflected in the request “Open my eyes and
I will gaze at wonders from Your Torah”).

What is of fundamental importance is the ascent
from below, that man as he exists in his own frame of
reference identify with pnimiyus haTorah.

Accordingly, it is necessary to say that the new
development alluded to by “I will gaze at wonders
from Your Torah” must include mitzvos, which as
explained above, reflects the dimension of the Giving
of the Torah that relates to man, as they are reflected
in the soul of the Torah.
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’9073R) NIXDYT  that the “wonders from Your Torah” refer to the
NI¥m”3 N2 07 intentions that motivate the mitzvos.

On this basis, the Rebbe resolves the question raised in sec. 3. There, it was asked:
Why in the midst of the explanation that pnimiyus haTorah reveals the soul and
“the soul of the soul” of the Torah did the Tzemach Tzedek cite the interpretation
of Shalah, that the “wonders from Your Torah” refer to the intentions that moti-
vate the mitzvos?

Explaining that the request, “Open my eyes” places the emphasis on not merely
revealing the Torah’s mystic secrets from Above, but that they affect man’s “eyes,” his
way of perceiving and understanding reality, enables us to understand why there
must be a connection to mitzvos. For mitzvos reflect how “those below ascend on
high,” i.e., how man rises to a level beyond his own reach.

,X37 7239771 To explain the concept, i.e., how the intentions that
motivate the mitzvos relates to the soul and “the soul
of the soul” of the Torah:

ni¥na 0Ppw >71027 The observance of mitzvos in a desirable manner
%Y X377 - Y272 7°7° comes about through the study of the Torah, as
Kbl 7Y *71> our Sages commented,®

SYn 7% X°2n 7nPnT “Study leads to action.”

Now, every mitzvah has a body, the actual deed of the mitzvah, and a soul, its
spiritual intent.” The observance of the mitzvos in a desirable manner obviously
involves both these dimensions, a precise observance of the actions required by
the mitzvah and a thoughtful and heartfelt appreciation of its intent.

8. Kiddushin 40b, Bava Kama 17a.

9. See Tanya, ch. 38; Shalah, p. 249b. See also the sources cited in the Mafteiach Passukim U'Maamarei Chazal
in Tanya, p. 90, note 11.



35

GAL EINAI V'ABITAH 5737

7537 (77N A7) 70T X023 TID -5V RIT - YT 7 (Psna Y
N0 TID P-DY XIT - VAT AN (PRNINHAT INWIT) DNXAT NINOW

(RDPIIRT RDNPWI) 1791017

7927 93 U
20 M) mgna nvyny
— Y272 T (R

X223 797 -5V XN
77907 MI33) 77307
NiYRT NIPY 219
(MINTT ARYID)

— ¥ an

N30 TN YT-YY XI7
.(RD7IIRT XDPW) 77IR7

It is possible to explain that the possibility for the
deed of the mitzvah (the “body of the mitzvah”)’
to be performed in the desired manner

comes about through the study of the revealed
Torah (the body of the Torah).

and the possibility for the intentions that moti-
vate the mitzvos (the soul of the mitzvos)® to be
as desired

comes about through the study of pnimiyus
haTorah (the soul of the Torah).

On this basis, the statement of Shalah can be understood, for the study of pnimiyus
haTorah enhances one’s intent in the observance of the mitzvos, which reflect the
motif of “those below ascend on high?”

SUMMARY

The two dimensions that characterize the nullification of the decree and the barrier
between the higher realms and the lower realms - that “Those who are below shall
ascend on high and those on high will descend below” - that were introduced at
the Giving of the Torah are reflected in the Torah and its mitzvos. The “descent of
those on high" is reflected primarily in the Torah, while “the ascent of those who
are below" is reflected primarily in the mitzvos. For the Torah is “G-d's word,” whose
natural place is on high, and yet, it descended to this lowly plane and enclothed
itself in mortal wisdom.

The mitzvos, by contrast, are commandments to man, whose objective is not the
commandment itself, but that man fulfill it and in that way, elevate himself and the
material realm in which he lives.

The fundamental intent in the nullification of the decree separating the higher realms
and the lower realms that was brought about by the Giving of the Torah was that
“those below ascend on high."” Similarly, with regard to the nullification of the decree
separating the higher realms and the lower realms that existed regarding pnimiyus
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haTorah, what is fundamentally important is the ascent from below, that man as he
exists within his own frame of reference identify with pnimiyus haTorah. Therefore,
the new development alluded to by “I will gaze at wonders from Your Torah” must
include mitzvos, which focus on man's refinement, as reflected in the soul of the To-
rah. Therefore, the Tzemach Tzedek cites the interpretation of Shalah, which explains
that the “wonders from Your Torah" refer to the intentions that motivate the mitzvos.

Every mitzvah has a body, the actual deed of the mitzvah, and a soul, its spiritual
intent.

The maamar explains Shalah’s teaching as implying that the study of pnimiyus haTorah
enhances one's intent in the observance of the mitzvos.
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In this and the following section, the Rebbe correlates the statement of the Rebbe
Maharash explained at the end of sec. 4 - that ideally, the Torah’s mystic secrets
should be perceived in the course of one’s study of the revealed dimensions of the

Torah - with the emphasis on the intentions that motivate the mitzvos explained

in sec. 5.
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For just as regarding the study of the Torah,

(even in the revealed dimensions of the Torah,
and how much more, in pnimiyus haTorah)

there are numerous, indeed, an infinite amount
of levels,

so too, regarding the observance of the mitzvos -

this refers even to the actual observance of the
mitzvos, and how much more so to the intentions
that motivate and accompany the performance of the
mitzvos -

there are a multitude of levels.

Based on the above, it is possible to understand
the well-known concept' that the actual obser-
vance of the mitzvos produces garments for the
soul in the lower level of Gan Eden

while the intentions one has while performing the
mitzvos produces garments for the soul in the
upper level of Gan Eden.

1. Tanya, Iggeres HaKodesh, Epistle 29 (p. 150b); Torah Or, p. 53c, et al.
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Our Sages teach? that in Gan Eden, the incorporeal world in which the souls
abide after passing from this world, “the souls of righteous derive pleasure from
the radiance of the Divine presence” Now, a soul — even when divested from its
body - is a created being. Therefore, to “derive pleasure from the radiance of the
Divine presence,” it must have “garments” that enable G-d’s infinite light to be
assimilated within a created being’s limited makeup. Those “garments” are the
mitzvos that the soul performed during its lifetime, for the mitzvos are one with
G-d, as the Zohar states,’ “The Torah and the Holy One, blessed be He, are all one”
Nevertheless, they reflect how His infinite will has enclothed itself in the limits of
material existence. Hence, they serve as mediums through which a soul derives
pleasure from G-d’s light in Gan Eden.

-132 03 >77,779%2%7  On the surface, even in the lower Gan Eden itself,
AR¥Y IANDT 7Y

I3y 199Y3 179-132 191 and similarly, in the higher Gan Eden itself,
,I3770 127 W2 there are a multitude of levels.*

203w DK °X1  How, then, is it possible for these same garments
DNIX 177 NIXTRT  to serve the same function on all these levels? Seem-
.D’W’ID?U ingly, the loftier the spiritual rung, the loftier the

garment it requires.

7Wyn317,772 79IX271  The resolution of this matter is that, as explained

Ni¥nI N11232 121 09¥n3  above, there are many levels both in the actual

2733 n93771 »127 W2 performance of the mitzvos and in the intentions
that motivate the mitzvos.

Observing a mitzvah in a more meticulous manner and with a loftier intention
provides a soul with the garments with which to assimilate the loftier rungs of
revelation.

2. Berachos 17a.
3. Zohar, Vol. |, p. 24a, Vol. 2, p. 60g; cited in Tanya, ch. 4.

4. Torah Or, p. 32d; see the sources cited in Toras Menachem, Sefer HaMaamarim Melukat, Vol. 3, p. 224, note
36.
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Although the intentions that motivate a mitzvah
- the soul of the mitzvah’® -

as a whole relates to pnimiyus haTorah, the soul of
the Torah,

there are, nevertheless, many aspects of the
intentions that motivate the mitzvos taught in the
revealed dimension of the Torah.

As explained in Chassidus,® in the observance of every mitzvah, one must have two
intents: a general intent that motivates the observance of all the mitzvos and a particular
intention relevant to each mitzvah individually.

The revealed dimension of the Torah provides instruction both

320 9302 10
nIgT N7229T

(Y2 Nigna 222Y)
— 17387 0%RY

-2y 03 X°77 97 133197
TYNT 20

TI97 -5V RYX)
71127 ,779R0 NP0
1987 D227 DTRTT 18I
,(INT 79¥1 1DIN2 X 7T

5. Tanya, ch. 38.

a) regarding the general intention that motivates
the observance of the mitzvos

(which is shared by all mitzvos equally) -
ie., to carry out G-d’s will;

this intention is also mandated by the revealed
dimension of the Torah

(it is only that through the study of pnimiyus
haTorah, a person’s intent and desire to carry out
G-d’s will is expressed in a loftier manner),’

6. See Toras Menachem, Sefer HaMaamarim Melukat, Vol. 4, p. 15, and the sources cited in note 25 there.

7. The above statement can be understood on the basis of Tanya, ch. 39 (p. 53b): “A person will not do anything for
another person to fulfill his will unless he loves him or fears him. Similarly, it is impossible to genuinely act
for G-d’s sake, solely to fulfill His will, without remembering and arousing the love and fear of Him.” And the
path to attain the love and fear of G-d is the study of pnimiyus haTorah (as is also reflected by the statements of
Rambam, Hilchos Yesodei HaTorah 2:2).
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and also b) regarding the particular intentions®
that exist for each individual mitzvah.

The motivating rationale and the intent for many
mitzvos is explicitly stated in the revealed dimen-
sion of the Torah,

even according to the simple meaning (pshat) of
the Torah

[indeed, the motivating principle for many
mitzvos is explicitly stated in the Torah itself, for
example, we are commanded to dwell in sukkos, “so
that your [coming] generations will know that I caused
the Children of Israel to dwell in sukkos when I took
them out of Egypt*]

How much more so is this true according to the
approaches of remez (allusions) and derush
(homiletics) within Torah. These two approaches to
study are also aspects of nigleh, the Torah’s revealed
dimensions.

It is only that the motivating rationale and the
intent for the mitzvos according to the approach
of sod (the Torah’s mystic dimension, i.e., pnimiyus
haTorah) is much loftier,

There, Rambam writes:

What is the path [to attain] love and fear of Him? When a person contemplates His wondrous and great deeds

and creations and appreciates His infinite wisdom that surpasses all comparison, he will immediately love... [Him],

yearning with tremendous desire...

in awe and fear....

. When he [continues] to reflect on these same matters, he will immediately recoil

Based on these concepts, | will explain important principles regarding the deeds of the Master of the worlds to
provide a foothold for a person of understanding to [develop] love for G-d.

8. Vayikra 23:43. See the Alter Rebbe's Shulchan Aruch 425:1.
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and moreover, it enriches and contributes depth to
the rationale explained according to the revealed
dimension of the Torah, enabling one to view those
rationales in a new and more refined light.’

It is possible to say that just as regarding the per-
ception of “the wonders of the Torah,”

the request, “Open my eyes and I will gaze at
wonders from Your Torah” is that the perception
of “the wonders of the Torah”

(the Torah’s soul and “the soul of its soul”)

should come about from “Your Torah,” from the
teachings of the revealed dimension of Torah,

from the body of the Torabh, its laws, and also from
its garments, its stories, (as explained in sec. 4),

so too, similar concepts apply with regard to the
intentions that motivate the mitzvos.

The “wonders” of the intentions that motivate the
mitzvos, [the intentions taught by the Arizal, and
even loftier intentions,]

9. See Kuntres Inyono shel Toras HaChassidus, where the Rebbe explains how the explanation of Modeh Ani according to

Chassidus enriches and contributes depth to the rationales given by the other approaches of pshat, remez, derush, and sod.

See Likkutei Torah, Vayikra, p. 4a ff., which compares pnimiyus haTorah to salt and nigleh, the revealed dimensions of Torah

to “bread and meat.” Just as salt flavors bread and meat, pnimiyus haTorah adds depth and clarity to one's understanding

of nigleh.
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,OUBT 777 PYW NI3I27  taught according to the Torahs simple meaning.

N13323 90 — 772 7I0°1  Moreover, these lofty intentions must be perceived
012997 LYDT 717 %Y through the intentions taught according to the
'Xpn? Wnn 127 Torahs simple meaning that can be understood by
a young child, to borrow an expression of our Sages,'

“a five year-old who studies the Written Law.”

XW13% Nu37 07W]  [Such intentions resemble the garments - i.e., the
0’71993 ,KN71IRT  stories - of the Torah, which even young children
Nipirn 0w ,77INT  study.]
LODIR D717

SUMMARY

There are numerous levels in the actual observance of the mitzvos and in the inten-
tions that motivate and accompany their performance. In general, the intentions
that motivate a mitzvah - the soul of the mitzvah - relate to pnimiyus haTorah, the
soul of the Torah. There are, nevertheless, several aspects of the intentions that
motivate the mitzvos taught in the revealed dimension of the Torah. This applies
both regarding the general intentions that motivate the mitzvos, the commitment
to carry out G-d's will, and the particular intentions that exist for each individual
mitzvah. It is only that the motivating rationale taught by pnimiyus haTorah is much
loftier, and moreover, it enriches and contributes depth to the rationale explained
according to the revealed dimension of the Torah.

Just as, ideally, the perception of “the wonders of the Torah” should come from,
“Your Torah,” from the teachings of the revealed dimension of Torah, so too, “the
wonders,” the lofty mystic intent for the mitzvos, must be perceived through the
intentions taught according to the Torah's simple meaning.

10. Avos 5:21.



43

GAL EINAI V'ABITAH 5737

D1V T 09V 07 DOPIVW] AT PV YA ,NN¥HT NII5aT ,’]’01ﬂ51 a
T2 PN D .AMINA WK I MW [NI0WDI DRw M AYR

MIRYDIT DY AN A1-T-5YW X7, NIVWDIAY DPIVAN X7 NIRYDIT NYITW
N7 DR 173 AIXY X DNIHT PV 7137 ,(T PY0 H7I) 171V 1D D3 OIRT
9137 PPl MR DR 0PPRT IR I M2 Kb (7 o YD)

N33 PRI
71 1Y Y30, nignn

,0°7V1 07 D2y
TR DIV W
[MLYD2 DY 1D

1702 WRN N T

NYTY 712 1IN0 2
O33R R NIXDIT
Mooy

IR A-T-2YY R
03 DIXFT NIXZDIT NPT,
J(7 °Y0 271D) 973y T30

X377 DIHT IVY 11
n1720 DR 172 787
(7 °y0 9733)

D-!_}_Sl

T

2 79377 7972 ive?
»I30 DR D203

X7 qﬂDTUj 99923 ‘ll?_:]*g]
,NI¥HI N2 -0y

—7

To add a further point: Regarding the intent
motivating the mitzvos, there is more pressing
relevance to the above concept

[i.e., that even the loftiest truths should be com-
prehended from the understanding of the ideas
in their simple sense,]

than regarding Torah study.

For the positive virtue in “the wonders of the
Torah” being comprehended from the simple
meaning of the Torah’s teachings

is that through this process, man’s knowledge of
“the wonders of the Torah” will be internalized and
will relate to his own understanding (as explained
in sec. 4 above).

The purpose of mitzvos is to refine the created
beings (as explained in sec. 5 above),

ie, to bring about refinement in the person
observing the mitzvah

[the fundamental dimension of that refinement
is achieved through the intentions that motivate
the mitzvos,' for that affects a person’s mind and
feelings;

1. See Sefer HaMaamarim 5702, p. 53.
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and the loftier the intention motivating the mitz-
vah, the more comprehensive the refinement it
will bring about].

Therefore, emphasizing that the comprehension
of the “wonders,” i.e., the mystic dimensions of the
intentions that motivate the mitzvos are to be per-
ceived through the intent

motivating the mitzvah as understood on a simple level, is even more pressingly
relevant regarding mitzvos than the similar thrust with regard to Torah study. For
the internalization of these mystic truths will enable the person’s refinement to be

more complete and encompassing.

W37 W2 11-0D-0Y)
nnY’D XOIBY 1D

On this basis, it is possible to explain why, in
the the maamar entitled Shoresh Mitzvas HaTe-

W’ MRN2 ‘P8 filah (“The Core of the Mitzvah of Prayer”),> the

13077 ‘nponD NIYn

ny1? Y9enm "R
Rrabpshiit

MRR2 TR
NPDRT NIEN WY’

Tzemach Tzedek cites the expression:

“I pray with the intentions of a young child.”

On the surface, it is not appropriate to include that
statement in the maamar, Shoresh Mitzvas HaTe-

770073 170 X2 filah. That maamar explains the concept of prayer

D121y 193 03 ,517:33]
[77507 07078

[as a whole, as well as several particular aspects
of prayer,]

2. Sec. 8 (Derech Mitzvosecha, p. 118a).
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according to Kabbalah, and furthermore, accord-
ing to Chassidus, which reflects an even loftier
approach.?

In such a maamar, how is it fitting to cite the state-

ment, “I pray with the intentions of a young
child”?

It is possible to say that by doing so, the Tzemach
Tzedek alludes to the concept that even the most
sublime intentions of prayer

must be connected to the concept of prayer as
understood by a young child.

This includes both the concept of prayer as a
whole,

that the knowledge of the loftiest levels of prayer
should be characterized by the approach to
prayer of a young child, the artless call of the child
to his Father in heaven,

and also, the explanation of the words (the verses,
the requests, and the like) recited in prayer.

Even the loftiest explanations of the prayers must
be aligned with [and, indeed, the awareness of
them should come from] the simple meaning of
the words of prayer

3. See Kuntres Inyono shel Toras HaChassidus, sec. 6.
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as understood by a young child.

Although this approach is relevant to all aspects
of the Torah,

nevertheless, since prayer involves man’s ascent
from below,

i.e,, his personal refinement,

therefore, this approach is more relevant with
regard to prayer

(in a way similar to the explanations given above
regarding mitzvos).

Therefore, the maamar, Shoresh Mitzvas HaTe-
filah cites the statement, “I pray with the
intentions of a young child”

Towards the end of sec. 4, the Rebbe stated:

The starting point for everything that occurs in the world at large and
in the individual world of every person is found in the Torah. Therefore,
when (a person) sees the wonders of the Torah through the stories
and laws in the revealed Torah - i.e., the body and the garment of the
Torah reveal the soul and “the soul of the soul” of the Torah - this
serves as a catalyst for a similar process to occur within the person
who studies the Torah. He is able to perceive the wonders of the Torah
(even) within the context of his own human circumstances.

A person should perceive that the different approaches to Torah study, pshat, re-
mez, derush, and sod - i.e., all the levels ranging from the simple, down-to-earth
understanding to the loftiest mystic truths — are not discrete disciplines but part
of one organic whole. In sections 5-7, he explained one should view mitzvos with
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the same approach; indeed, such an approach is more relevant with regard to
mitzvos, for mitzvos relate to man as he exists in his own context. On this basis, in
the sections to come, the Rebbe explains how the difference between the spiritual
and the physical that characterizes the world at large reflect only the world’s ini-
tial state. Ultimately, man’s Divine service will reveal how G-d’s oneness pervades
all existence and the spiritual and the physical are both integral dimensions of a
single unity.

SUMMARY

The concept that even the Torah's loftiest spiritual truths should be understood
from the simple understanding of the ideas is particularly relevant with regard to
mitzvos because the purpose of mitzvos is to bring about refinement in the person
observing the mitzvah.

On this basis, it is possible to explain why, in the the maamar entitled Shoresh Mitz-
vas HaTefilah, the Tzemach Tzedek cites the expression: | pray with the intentions
of a young child." By doing so, the Tzemach Tzedek alludes to the concept that even
the most sublime intentions of prayer must be connected to the concept of prayer
as understood by a young child. Since prayer also involves man'’s self-refinement,
the perception of the integration between the spiritual meaning and intent of the
prayers and their simple meaning is particularly relevant.
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On the basis of the above concepts, it is possible to
understand the connection between the two verses
which allude to Lag BaOmer:

“Open my eyes and I will gaze at wonders from
Your Torah”

and “This mound is witness...” which relates how
Lavan and Yaakov set up a mound as a divider between
them.

The mound that separated between Lavan and
Yaakov is

similar to the decree and the barrier that separat-
ed between those on high and those below that
existed before the Giving of the Torah.

In the Siddur im Dach, Shaar HaLag BaOmer,' it
is explained

that there were two dimensions to the mound that
separated between Lavan and Yaakov.

The exposition to follow reflects the approach encapsulated in an adage coined by
the sages of the Kabbalah:* “The Torah speaks in the sublime realms and alludes to
this lowly [earthly] plane,” i.e., primarily, Torah is mystic truth that reveals a higher
spiritual reality. That spiritual reality is subsequently reflected in the events and
laws recorded in the Torah as it exists on this earthly plane. Certainly, all the people
whom the Torah mentions are real historical figures and the events described actually

1. Siddur im Dach, p. 304c ff. See also Toras Chayim, Bereishis, p. 37a; the series of maamarim entitled Be-
Shaah Shehikdimu, 5672, Vol. 1, sec. 107, (p. 2061t.).

2. Asarah Maamaros (the maamar entitled Chikur Din, sec. 3, ch. 22); Shalah (p. 13b ff., 161a ff.).
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transpired.’ Nevertheless, their lives and the stories about them are representative
of and mirror the activity and interaction of correspondent forces in the spiritual
realms above. Indeed, the activity in the spiritual realms is of primary importance.

These concepts are reflected in the relationship between Yaakov and Lavan. Lavan
is understood in Chassidus* as a two-dimensional figure. His source is a sublime
level of G-dliness, loven haElyon, “the sublime whiteness,” a degree of spirituality
that is utterly undefined and unlimited. Yaakov, by contrast, represents a lower
realm, the realm of Tikkun, which finds its consummate expression in the world of
Atzilus, a realm where the lights are limited to the extent that they can be enclothed
in keilim, “vessels” Thus, there is a

19°9¥7 727 1°2¥ 237 a mound, a separation, between the sublime dimen-
,2PY77 2Py N2ynPY) sion of Lavan (which is above Yaakov, for Yaakov
represents G-dliness as it has already adapted itself to

the limitations of the Spiritual Cosmos) and Yaakov.

NinIy 13w X0197 X371 This separation constitutes the parsa (“the cur-
n7ynPW 930-PR1  tain”) between the infinite realms that transcend
P8R NIPYRY  Atzilus and Atzilus.

In the transcendent realms above Atzilus, G-dly light is revealed in an undefined
and infinite manner. In Atzilus, by contrast, each of the sefiros radiates G-dly light
within the context of a defined identity. Chochmah (“wisdom”) is thus distinct from
Binah (“understanding”); Chessed (“kindness”) is distinct from Gevurah (“might”),
etc. The transition G-d’s light undergoes so that it can be enclothed in a defined
realm of this nature is great. The sages of the Kabbalah used the metaphor of a
curtain to describe the spiritual forces that bring about the transition within His
light, because when light passes through a curtain that is only partially translucent,
the light that emerges is of a different nature than the light that shined originally.

= Ir il ol ’7:}[!] The second dimension of the mound between Yaakov
1IR3 71221 and Lavan reflects a division between Yaakov and
Lavan below. In this physical realm, Lavan was a

wicked man, divorced from his spiritual source.

3. See Rashba, Vol. 1, responsum 416.
4. Torah Or, p. 23aff.. et al.
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mbvxg 773V Xp1973  This division between Yaakov and the lower level of
JTPWY-1X-78°127  Lavan is a reflection of the parsa between Atzilus
and the worlds of Beriah, Yetzirah, and Asiyah.’

The transition undergone by G-d’s light as it descends from Atzilus to Beriah,
Yetzirah, and Asiyah is also of a fundamental nature. The sefiros of Atzilus are
subsumed within G-d’s light to the extent that they are totally identified with G-dli-
ness and do not see themselves as independent entities. In contrast, the created
beings of Beriah, Yetzirah, and Asiyah are considered as yesh meayin, new entities
coming into being from nothingness, each one with an individual identity other
than G-dliness. To highlight the difference: The Chessed of Atzilus is the radiation
of G-d’s love and kindness. In contrast, the Chessed of Beriah is reflected in the
angels’ love for G-d.

The transition between Atzilus and Beriah, Yetzirah, and Asiyah is of such a radical
nature that, here too, the sages of the Kabbalah use the metaphor of a curtain to
describe the spiritual forces that bring about this transition, because in this in-
stance, as well, the light that emerges after passing through this “curtain” is of an
entirely different nature than the light that shined originally.

Thus, the mound which Yaakov and Lavan erected represents two points of tran-
sition: the transition between the infinite light that transcends Atzilus and the
limited realm of Atzilus, and the transition between the G-dliness that characterizes
Atzilus and the realms below it that are characterized by yeshus, an awareness of
individual identity.

132 37271731 The allusion to Lag BaOmer in this verse is that
,X377 777 P02

199nW °271°7-%9W  through Rabbi Shimon bar Yochai’s teachings,
7M2031°8’19° 12 this mound and divider was refined. This change
,78°1071 230 affected both

5. There are two dimensions of Asiyah, one, a spiritual realm, and the other, our material world.

6. The series of maamarim entitled Chayav Adam Livereich, 5638, sec. 25 (p. 42). In that source, it is explained
that this parallels the concept implied by the verse (Devarim 32:39): “I wounded ("n¥nn) and I will heal,”
which will be manifest in the Ultimate Future. *ngnm, translated as “| wounded” can also be understood as “| created
a divider (n¥’r)."” See Koheles Rabbah 1:4, which comments on this verse: “The divider that | made between those
above and those below... in the Ultimate Future, | will heal it."
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the divider between the sublime Lavan - the tran-
scendent revelations of G-dliness above Atzilus — and
Yaakov - Atzilus,

and also the divider between Yaakov and Lavan
on the lower plane.

This enabled even in the worlds of Beriah, Yet-
zirah, and Asiyah, including even the world of
Asiyah,’

the world of Atzilus to be revealed, i.e., Yaakov will
be able to communicate with the lower Lavan, Beriah,
Yetzirah, and Asiyah.

Moreover, even the revelation of G-d’s infinite light
that transcends Atzilus

will extend into these worlds. For when both dividers - the divider between the
light that is above Atzilus and Atzilus and the divider between Atzilus and the lower
realms — no longer present obstacles, the light that is above Atzilus can descend
and reach even the lowest levels.

1207 03 X7 77 7239
TRIRY "33 P07
niva o Yy
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This concept - the revelation of G-d’s infinite light
so that it reaches even the lowest levels - is also the
inner meaning of the second verse that alludes
to Lag BaOmer:

“Open my eyes and I will gaze at wonders from
Your Torah,” which was interpreted (sec. 3) as mean-
ing that

even in the teachings of the revealed dimensions
of the Torah
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,(MPWY-17%2-18"M3)  (which correspond to the realms of Beriah, Yetzirah,
and Asiyah)

,R077IR7T XYI272 031 and even in the garments - the stories - of the
,(MWY) 717907 02719902 Torah (which correspond to the realm of Asiyah)’

'NiIRYDY7 1932 1 will be revealed the wonders of the Torah,
,ﬂTln’!

XDPWINID2 e, the soul of the Torah, (which correspond to the
,(M2°%R) RNIXT  realm of Atzilus,)

XnpWi nrn2 031 and also “the soul of the soul,” (which correspond
2V1%) RNHWIT  to the transcendent lights above Atzilus).
(173K Y

SUMMARY

On the basis of the above concepts, it is possible to understand the connection
between the two verses alluding to Lag BaOmer: “Open my eyes and | will gaze at
wonders from Your Torah” and “This mound is witness...,” which relates how Lavan
and Yaakov set up a mound as a divider between them. The mound that separated
between Lavan and Yaakov resembles the decree that separated between those on
high and those below that existed before the Giving of the Torah.

There were two dimensions to the mound that separated between Lavan and Yaakov.
Lavan's spiritual source is a sublime level of G-dliness that is utterly undefined and
unlimited. Yaakov, by contrast, represents a lower realm, the realm of Tikkun which
finds its consummate expression in the world of Atzilus. On the other hand, Lavan

7. See Likkutei Torah, Vayikra, p. 5a, which quotes Pri Etz Chayim (Shaar Hanhagas HaLimud) which states
that the Talmud and the Mishnah correspond to the realms of Beriah and Yetzirah and Scripture corresponds
to Asiyah. In the development of that concept (p. 5b), it is explained that the stories of the Torah are “matters
that cannot be enclothed in wisdom and intellect on this lowly plane at all” From this, it can be understood
that the primary expression of the concept that Scripture corresponds to Asiyah is found in the stories of the
Written Law. The above explanation concerning Yaakov and Lavan serves as an example of the concept stated before -
that the deepest secrets of the Torah can be perceived in its stories.

With the explanations the Rebbe provides here, he exemplifies the concept he is expressing. The story of the interac-
tion between Yaakov and Lavan - a narrative that a child can relate to - is explained as reflecting the deepest mystical
concepts,
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as he existed in this world was lower than Yaakov. The mound thus represents both
the separation between the higher dimension of Lavan and Yaakov as well as the
separation between Yaakov and the lower dimension of Lavan.

Through Rabbi Shimon bar Yochai's teachings, this divider was refined, enabling the
sublime lights that transcend Atzilus to shine within Atzilus and indeed, to descend
even to the realms of Beriah, Yetzirah, and Asiyah.

This parallels the inference to be taken from “Open my eyes and | will gaze at
wonders from Your Torah,” that “the wonders of the Torah” will be apparent when
studying the revealed dimensions of Torah Law and even within the Torah's stories.
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173 ’5-'73_7*5 ,q’o‘lﬂ‘?ﬂ To add a further point: Based on the well-known
MIN2Y 0°173Y3 72W  concept that all the concepts in the Torah are
,P1T0 n";;z_w:g 07 extremely precise in nature,

explanation is necessary regarding the interrelation of the verses, “Open my eyes
and I will gaze at wonders from Your Torah” and “This mound is witness....” For
“Open my eyes...” reflects how the divider between the mystic secrets of the To-
rah and the Torah’s revealed dimensions will be bridged, while “This mound is

witness..” speaks of the erection of a divider.

True, when one looks superficially, the verses share a commonality; both refer
to a divider. But when one seeks a precise correlation between them, a difficulty
arises because one verse reflects the bridging of a divide, while the other speaks
of creating one.

PI0D7W 117 1237 993 It is necessary to say that the concept that the
hin 531 7Y’ verse, “This mound is witness..”

2311 12392 9237W]  [which speaks about the erection of a mound and
73V N¥' M1 divider between Lavan and Yaakov]
[2p¥27 137

12 372 %y m7n  alludes to Lag BaOmer which is characterized by
T2 XIT VY the refinement of the mound and the divider so
,78°1M731 237 that a bridge of communication could be established

DITYI 190 1172 X317 stems from the fact that the sign and the testi-
7R 92YX XY "X’ %Y mony chosen to indicate that “I am not to cross to

9% 792y0 X2 AR 33 you... and... you are not to cross to me”! was that
23 3YW 333 they erected merely a mound

1. Bereishis 31:52.
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but did not make a wall. A wall represents a more
significant barrier, one that prevents passage. A mound,
by contrast,

alludes to the concept that the divider was from
the very outset made

in a manner that allows for the possibility that “I
will cross to you...” and “you will cross to me.”

To apply these concepts to the analogue: When a bond
is established between two inherently separate entities,
the connection they share is novel, running contrary
to their innate tendencies. When, by contrast, initial-
ly, the intent in establishing a divider between
“those above” and “those below” is

so that afterwards, there would be a bond estab-
lished between “those above” and “those below;”
the connection that is ultimately established between
them can be internalized within their own being. True,

initially, it was necessary that there be a divider
between “those above” and “those below”

2. See Likkutei Sichos, Vol. 5, p. 129ff. That source states that when Lavan and Yaakov erected the mound, they
stated that there would be an opportunity that “T will cross...” and “you will cross.” Indeed, they explicitly stip-
ulated “you are not to cross... for evil,” which Rashi interprets as meaning: “But you may cross for commercial

purposes.”
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77777 73123 %2 because G-d’s intent and desire for a dwelling in the
7770V X007 2233002 lower realms is that the dwelling be in the lowest
PRY 1370032 7230 realm, below which there is none lower.’
Jamn T9n? 10D

Hence, a divider had to be established to create a further distance between the
higher realms and the lower realms. Nevertheless, the divider also served a positive
purpose. Without it, there would be no relationship at all between the lower realms
and higher realms. Like parallel lines that never intersect, they would have been
discrete planes of existence with no connection between them.

n1an7 70°7 1971 Therefore, the lower realms were brought into
YT Y19V 0°33PNNT  being through a divider.

By establishing a divider (issuing a decree) separating the higher realms from
the lower ones, G-d established a relationship between them. True, initially, the
relationship was a negative one; indeed, it created an even greater separation than
would have existed had this divider not been established.

9°Xn X P¥i0aw 1 X977 Not only in actual fact does the revelation of the
,079°%¥777 *1937 072 higher realms not shine within the lower realms,

MWW RPX but there is a divider that creates separation
072 N3N between them.

NITY1 12°0 R°JW  For the divider serves as a sign and testimony that
POR I92YR K2’ 17°W  “T am not to cross to you... and you are not to

/728 792y0 8?1 cross to me”

To refer to the wording of the Midrash (cited in sec. 4 above), G-d “decreed, saying, “The
inhabitants of Rome should not descend to Syria, nor should the inhabitants of Syria
ascend to Rome.”

3. Tanya, ch. 36.
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The ultimate purpose of the divider, however, is that
through the Divine service of the Jewish people,
there will be a bond between even such lower
realms,

[realms for which there is a decree* that they not
be connected with the higher realms,]

with the higher realms.

Although initially, the divider (decree) that G-d established between the higher
and lower realms brought about a greater degree of separation between them,
nevertheless, the fact that it established a relationship between them enables the

Jewish people to ultimately bridge that gap through their Divine service.®

W92 X2 TR )
/77 230 7Y’ PI0B2 XN

12 1\YRY 270 17 72
IR IRTY 230 972 RO

T73Y 719303 I-0YY X
DY DISHYTT 171D

DIXRYII TNDTY
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This is the implication of the allusion to Lag
BaOmer in the verse, “This mound is witness.”

Rabbi Shimon bar Yochai’s refinement of the
mound and the divider

made it possible that through his efforts the inner
intent of the tzimtzum itself would be revealed,®

i.e., that the purpose, [i.e., the inner intent,] of
the tzimtzum is for the sake of revelation.

Since this is the inner intent of the tzimtzum, the bond between the higher realms

4. To refer to the words of the Midrash cited previously.

5. True, at Sinai, it was G-d Who initiated the bridging of the gap; in the words of the Midrash cited in sec. 4, "l will begin.”
Nevertheless, as explained in that section, the consummation of the interrelation of the higher realms and the lower

realms is through the service of the Jewish people (“Those who are below shall ascend on high").

6. See the series of maamarim entitled BeShaah Shehikdimu, 5672, Vol. 2, p. 932fF. (see also loc. cit, p. 995ff.) and
Toras Menachem, Sefer HiMaamarim Melukat, Vol. 3, p. 193ff,, et al.
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and the lower realms can be internalized to the extent that the connection is en-
tirely natural, an inherent part of the being of the lower realms, and not a new
development that runs contrary to their nature.
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On this basis, it can be explained why the allusion
to Lag BaOmer in the verse, “Open my eyes and I
will gaze at wonders from Your Torah,” is derived
from the allusion to Lag BaOmer in the verse,
“This mound is witness.” The connection between
the two verses is not just that coincidentally each use
the word 3.

For the fundamental new development and
ascent alluded to by the verse, “Open my eyes and
I will gaze at wonders from Your Torah,” is

that the perception of the “wonders of the Torah”
will result

(not only because the wonders will be revealed
- i.e., a revelation from Above, one that runs contrary
to man’s inherent tendency -

but rather,) that it come about by opening man’s
eyes

that the Holy One, blessed be He, will open the
eyes of humanity enabling

mankind to recognize the wonders of the Torah
in a manner consistent with their own makeup
(as explained in sec. 4 above).
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19PnR3 0IXJW >7221  The possibility for human beings on this lowly,

NIXPDIT NIXT? Y21 material plane to recognize the wonders of the

A1y 33 717907 Torah in a manner consistent with their own
makeup

1973 °7°-%Y X317 is dependent on the concept associated with Lag
19717 M2 3727 BaOmer alluded to by the verse, “This mound is
— 710 937 7Y'2 witness,” i.e., that

197 9372y 193 the inner intent of the tzimtzum be revealed and
,0I¥N¥7T it be manifest

X117 0I8n37W  that the tzimtzum was intended for the sake of
21937 2202 revelation.

SUMMARY

Explanation is necessary regarding the interrelation of the verses, “Open my eyes
and | will gaze at wonders from Your Torah” and “This mound is witness....” For “Open
my eyes..."” reflects how the divider between the mystic secrets of the Torah and
the Torah's revealed dimensions will be bridged, while “This mound is witness..."
speaks of the erection of a divider. The correlation of the two stems from the fact
that the divider referred to by the verse, “This mound is witness” was a mound and
not a wall, i.e., initially it was made in a manner that allows for the possibility that
“I' will cross to you...” and “you will cross to me.”

Similarly, in the analogue, the intent in establishing a divider between the high-
er realms and the lower realms is that ultimately, the Jewish people establish a
connection between these realms through their Divine service, i.e., the tzimtzum
which established the division between these realms was intended for the sake of
revelation - that the created beings experience a revelation of G-dliness.

On this basis, it can be explained why the allusion to Lag BaOmer in the verse,
“Open my eyes and | will gaze at wonders from Your Torah,” is derived from the
allusion to Lag BaOmer in the verse, “This mound is witness.” The fundamental new
development alluded to by the verse, “Open my eyes and | will gaze at wonders
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from Your Torah,” is that the perception of the “wonders of the Torah” will result
(not only because the revelations will be revealed from Above, but rather,) that it
will come about by opening man'’s eyes. Thus mankind will recognize the wonders
of the Torah in a manner consistent with their own makeup.

The possibility for human beings on this material plane to recognize the wonders of
the Torah in a manner consistent with their own makeup is dependent on the concept
associated with Lag BaOmer alluded to by the verse, “This mound is witness,” i.e.,
that the tzimtzum was intended for the sake of revelation.
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The previous section emphasized that the ultimate purpose of creation is that
man perceive the wonders of Torah in a manner consistent with his own makeup.
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Through the study and spreading of pnimiyus
haTorah,

the teachings of Rabbi Shimon bar Yochai,

in particular, as they have been revealed through
the teachings of Chassidus,

which is a revelation in a manner that man can
derive nurture from them, i.e., that they be presented
in a manner that enables them to be understood and
comprehended'

to the extent that the mind of a person who stud-
ies becomes one with the teachings he studies

[- this correlates with the concepts explained
above with regard to the verse, “Open my eyes,’

that the perception of the wonders of the Torah
accord with man’s own makeup -]

1. See Kisei Melech, as cited in sec. 2, footnote 10.

2. See Tanya, sec. 5 (p. 9b).

Such understanding is possible only because of the concept mentioned in the previous section: That the tzimtzum was
intended for the sake of revelation. Otherwise, it would be impossible for man, a created being, to become utterly one
with spiritual concepts that reflect essential G-dliness.
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TIRT NPID "1237 0011 we merit the revelation of pnimiyus haTorah in
,X127-7nY7 Y the Ultimate Future.’

2y 9091 2717 1R "1930W  In that era, not only will there be a revelation from
MY XPR 72vn9m I8 Above, but also the awareness of spiritual truth will
,0299737 93°3Y 717> accord with the very nature of our material world,

X1072m77 2N2W M2 as Rambam writes:* “The occupation of the entire
XPX 079977 2 poy 17 world will be solely to know G-d...
13 72%2 7 DR NY1Y
The term Rambam uses, poy, “occupation,” implies that “the knowledge of G-d” will be the

“business” of the world. Just as a businessman lives and breathes his business 24/7,° so too,
in the era of Mashiach, all humanity will be wholly occupied with the knowledge of G-d.

XYM "D MKW as it is written, ‘For the world will be filled with
MR Y7 7RG the knowledge of G-d as the waters cover the
,0°921 0°2 0’92 ocean bed.”

TRPWI NPARRT APR32  This will be manifest in the true and ultimate Rede-
JIPTY OWN -9y meption, led by our righteous Mashiach;

WUnn 21P2  may it take place in the immediate future.

SUMMARY

Through the study and spreading of pnimiyus haTorah, the teachings of Rabbi Shi-
mon bar Yochai, in particular, as they have been revealed through the teachings of
Chassidus, which enables them to be understood by a person in a manner consistent
with his own makeup, we will merit the revelation of pnimiyus haTorah in the Ultimate
Future. Then, “the occupation” of all humanity “will be solely to know G-d.”

3. See Tanya, Iggeres HaKodesh, Epistle 26, which explains the statement of the Zohar, Vol. Ill, p. 124b, “In the future, Israel
will taste the Tree of Life [the teachings of pnimiyus haTorah]... and [as a result,] be redeemed from the exile with mercy.”

4. Hilchos Melachim 12:5, the conclusion of the Mishneh Torah.
5. See Likkutei Sichos, Vol. 28, p. 271, based on the gloss of Bach to Orach Chayim 47:3.
6. Yeshayahu 11:9.
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