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The following maamar, comprising chs. 1-5 (i.e. 

Part I) of the series of discourses with the general title 
of Basi LeGani, was released in advance for study on 
Shabbos, Parshas Bo, Yud Shvat 5710 (1950), in 
honor of the yahrzeit of the author’s grandmother, 
the saintly Rebbitzin Rivkah. 

 
Part I 

 
Basi LeGani 

 
1. 
 

vkf h,ujt hbdk h,tc — “I have come into My garden, My 
sister, My bride.”1 

[Shir HaShirim, the Midrash explains, is not to be taken 
at face value: it is a metaphor describing the ongoing 
relationship between G-d and His bride, the Jewish people. 
The above verse, for example, refers to the time of the 
construction of the Sanctuary, when the Shechinah came into 
His garden — for it was then that the Divine Presence, distant 
for a time, was again revealed in this world.] 

[The Hebrew word that means “to My garden” is now 
discussed.] 

Midrash Rabbah (on the above verse) observes that the 
word used is not idk [which would mean “to the garden”], but hbdk 
[which means “to My garden”] — and this implies hbubdk [which 
means “to My bridal chamber.” For, as the commentaries on 
the Midrash explain, this possessive form implies a private 
place, such as the chamber in which the spiritual union of 
groom and bride is consummated. The Divine Presence is thus 
saying:] “I have come into My bridal chamber, into the place in 
which My essence was originally revealed.” 

                                                           
1. [Shir HaShirim 5:1.] 
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The Midrash continues: “In the beginning, the essence of 
the Shechinah was apparent in this lowly world. However, in 
the wake of the [cosmic] sin of the Tree of Knowledge, the 
Shechinah departed from the earth and rose into the heavens. 
Later, on account of the sin of Cain and then of Enosh, the 
Shechinah withdrew even further from this world, rising from 
the nearest heaven to the second, and then to the third. Later 
yet, the sins of the generation of the Deluge caused it to recede 
from the third heaven to the fourth, and so on. This progressive 
recession of the revealed Divine Presence is alluded to in the 
wording of the verse that relates that Adam and Eve ‘heard the 
sound of G-d walking about in the garden.’2 R. Abba notes: 
‘The verse does not use the expected form of the verb, lkvn, 
but rather lkv,n, which suggests that they heard the Divine 
Presence springing back in successive stages of withdrawal.’ ” 

The Midrash proceeds to explain that [after the sins of 
seven generations had caused the Divine Presence to 
withdraw seven spiritual levels from its initial manifestation in 
this world], seven tzaddikim arose whose divine service drew 
the Divine Presence down once more into this world below. 
Through the merit of Avraham the Shechinah was brought 
down from the seventh heaven to the sixth, through the merit 
of Yitzchak the Shechinah was brought down from the sixth 
heaven to the fifth, and so on — until Moshe, the seventh of 
these tzaddikim (and “all those who are seventh are 
cherished”3), drew the revelation of the Shechinah down once 
again into this world below. 

Divinity was primarily revealed in the Beis HaMikdash, as 
it is written, ofu,c h,bfau asen hk uagu — “And they shall make 
Me a sanctuary and I shall dwell within them.”4 Significantly, 
the last Hebrew word of the verse is not, as expected, ufu,c 
[which would mean “within it”], but ofu,c, which means 
“within them” — for G-d craves a dwelling place within each 
individual Jew. 

                                                           
2. [Bereishis 3:8.] 
3. Vayikra Rabbah 29:11; cf. the conclusion of the maamar beginning 

HaChodesh HaZeh, 5700. 
4. [Shmos 25:8.] 
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This concept can grant us an insight into the verse, ohehsm 
vhkg sgk ubfahu .rt uarhh — “The righteous will inherit the land 
and dwell forever upon it.”5 Now the word sgk, here translated 
“forever”, recalls the word sg in the phrase, ifua 
una auseu ourn sg — “He Who dwells forever, exalted and holy 
is His Name.”6 Our verse may thus be understood as follows: 
The righteous will inherit the land, which is an allusion to Gan 
Eden,7 because they cause “Him Who dwells forever, exalted 
and holy is His Name,” to dwell and be revealed in this 
physical world below. 

With this in mind [namely, the revelation of the Divine 
Presence in the Sanctuary, and more particularly, the 
revelation of the divine dimension within himself which each 
individual secures through the construction of his personal 
sanctuary], we can better understand the interpretation of the 
verse, “I have come into My garden,” as “I have come into My 
bridal chamber”; i.e., the Shechinah here speaks of its return 
to the original location of its essential abode — in the midst of 
the nether beings. 

Now the ultimate purpose for the creation of the [spiritual 
and physical] worlds was that “G-d desired to have a dwelling 
place in the lower worlds”8: He desired that Divinity be 
revealed [even on the material plane] below — by means of 
man’s divine service of subordinating9 and transforming10 his 
physical nature; He desired that the divine soul descend from 
its spiritual heights and become enclothed in a body with an 
animal soul, which would conceal and obscure the divine soul’s 
light; and despite all this, [through the study of Torah and the 
observance of the commandments], the divine soul would 
refine and purify the body and the animal soul, as well as its 
portion in the world, i.e., its environment. 
                                                           
5. [Tehillim 37:29.] 
6. [Siddur Tehillas HaShem, p. 168.] Cf. Zohar II, beginning of Parshas Vaeira, 

and Biurei HaZohar, ad loc.; see the maamar in Likkutei Torah entitled Eleh 
Pekudei, sec. 6, and its Biur, sec. 4. 

7. [Sanhedrin 90a.] 
8. [Cf. Tanchuma, Parshas Bechukosai, sec. 3.] 
9. [In the original Aram., thpf,t.] 
10. [In the original Aram., tfpv,t.] 
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This, then, is the meaning of the above-quoted verse, 
“And they shall make Me a Sanctuary and I shall dwell within 
them” — within each individual Jew. The individual brings 
about this [revelation of the Divine Presence within his 
personal sanctuary] through his divine service of sifting and 
refining materiality, by subordinating and transforming his 
physical nature. In this spirit it is written, “When the sitra 
achra [lit., ‘the other side’; i.e., the cosmic force opposing 
holiness] is subdued, the glory of G-d rises thereby [and is 
diffused] throughout all the worlds.”11 

When the phrase “throughout all the worlds” is used [by 
the Zohar], it intends to describe a level of Divine light that is 
diffused equally in all worlds — i.e., [the transcendent order of 
Divine illumination that the Kabbalah calls] sovev kol almin. 

[The light of sovev kol almin is unique.] The [spiritual] 
worlds exist at various levels: in the higher realms the Divine 
light shines forth in overt revelation, while in the lower realms 
the revelation is not as apparent. At certain levels, the light is 
[even] hidden and obscured. 

The Midrash refers to this variety of levels in its comment 
on the verse, ohna vjpy hbhnhu .rt vsxh hsh ;t — “My hand 
established the earth, and My right hand spanned the 
heavens.”12 It declares: “He stretched out His right hand and 
created the heavens; He stretched out His left hand and 
created the earth.”13 As is known, the right hand signifies a 
greater light and more overt revelation [than does the left]. 
And this right hand created “the heavens,” signifying the 
higher spiritual realms, where the Divine light is both more 
intense and more revealed. The left hand, by contrast, created 
“the earth,” signifying the lower spiritual realms, where the 
Divine light is both less intense and more concealed. 

[This concept can be grasped more completely through 
comprehension of] the differences between the four spiritual 

                                                           
11. Cf. Tanya, ch. 27 [paraphrasing Zohar II, 128b]; Likkutei Torah, beginning of 

Parshas Pekudei; ibid., Parshas Chukas, the maamar entitled Al Kein Yomru, 
sec. 2. 

12. [Yeshayahu 48:13.] 
13. Pirkei deRabbi Eliezer, ch. 18; Zohar II, 20a, 37a and 85b. 
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realms alluded to in the verse, uh,trc hsucfku hnac trebv kf  

uh,hag ;t uh,rmh — “All that is called by My Name, it is for My 
glory that I created it, formed it, and indeed made it.”14 These 
words allude [in descending order] to the Four Worlds [i.e., to 
the four stages in the creative process] — Atzilus, Beriah, 
Yetzirah and Asiyah. 

The manner of illumination in Atzilus differs from that in 
the other three Worlds, for in Atzilus that [Divine energy] 
which had been concealed becomes revealed.15 Significantly, 
the root (kmt) of the Hebrew word ,ukhmt has two very 
different meanings: (a) “next to,”16 and (b) “separate.”17 On 
the one hand, Atzilus is separate enough from its Source to 
be categorized as a World; on the other hand, it never ceases 
to be one of the [infinite] worlds of the Ein Sof. This is not the 
case with the World of Beriah. There we see the beginnings of 
[seemingly] independent existence: the creation of something 
from nothing. 

In the above-quoted verse, the phrases “My Name” and 
“My glory” signify a state of being that is still at one with its 
Divine Source. They thus refer to the World of Atzilus, which 
is still integrally united with its Source — a World in which the 
Divine light shines forth in utter revelation. 

The Divine revelation in the other three Worlds is very 
different [inasmuch as they are creations, and hence perceive 
themselves as having an identity distinct from that of their 
Source]. Moreover, as their separate names indicate — 
Beriah, Yetzirah, Asiyah — there are differences in the 
degree of light received by each. 

This differentiation, however, [which varies with the 
absorptive capacity of each realm,] is true only of that manner 
of Divine illumination that animates the various Worlds 
immanently. This kind of light is called memaleh kol almin 
[lit., “that which fills all the worlds”]. 
                                                           
14. [Yeshayahu 43:7.] 
15. On this entire subject see the Biur to the maamar entitled Ki Kaasher 

HaShamayim in Torah Or, Parshas Bereishis; ibid., Parshas Vayeira; ibid., 
the Biur to VeEleh HaMishpatim; etc. 

16. [As in Bamidbar 11:17.] 
17. [As in Vayikra 6:3.] 
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But there is another kind of light, a light that is oblivious to 
the particular limitations of the various realms. Transcending 
them all, it illumines them equally. This kind of light is called 
sovev kol almin [lit., “that which encompasses all the 
worlds”]. When the above-mentioned quotation spoke of the 
glory of G-d rising and being diffused “throughout all the 
worlds,” it was speaking of this kind of light, which is absorbed 
by all worlds equally. 

If this light is to be elicited and drawn into all the worlds, 
man must labor at his task of beirurim, sifting and refining 
materiality, by subordinating and transforming his physical 
nature. This is what is meant by the above statement from the 
Zohar. “When the sitra achra is subdued” — i.e., when by 
laboring at his divine service a Jew subjugates the forces of 
unholiness and darkness is transformed into light — the 
ensuing light is superior because it issues from the darkness.18 
When darkness itself is thus transformed into light, this light is 
superior in that its illumination is manifest even in this physical 
world below: it is drawn equally into all worlds. 

In these terms we can understand the above-quoted 
statement of the Zohar: “When the sitra achra is subdued, the 
glory of G-d rises thereby [and is diffused] throughout all the 
worlds.” This refers to the transcendent level of Divine light, 
that which is sovev kol almin, whose diffusion19 equally 
encompasses all worlds below and above. 

This, as explained above, is what is meant by the verse: 
“And they shall make Me a sanctuary and I shall dwell within 
them” — within each individual Jew, through his labors in the 
divine service of subjugating his physical nature and 
transmuting darkness into light. In this way the resultant light 

                                                           
18. [A phrase in Koheles 2:13 speaks of “the advantage of light over darkness.” The 

above teaching understands the words lajv in not as “over darkness” but as 
“from darkness” — alluding to the superiority of light that results from the 
metamorphosis of darkness.] 

19. On the use of the term vfanv [here translated “diffusion”] as equivalent to ek,xt 
[here translated “rising”], Torah Or (end of Parshas Vayakhel; see there) 
comments: “In the Zohar this hamshachah is described by the verb istalek,...for 
this refers to the revelation of the transcendent light of sovev kol almin which 
encompasses all worlds in an exalted manner.” 
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is enhanced and “the glory of G-d rises [and is diffused] 
throughout all the worlds,” for the transcendent light of sovev 
kol almin is thereby revealed. 

 
Summary: The essence of the Shechinah was apparent in the 

lower worlds. The chapter explains that the ultimate purpose for the 
world’s creation is G-d’s desire for a dwelling place in the lower 
worlds. This terrestrial abode is constructed through man’s divine 
service — subduing and transforming his physical nature. In this 
manner he causes the transcendent light of sovev kol almin, which 
illuminates all worlds equally, to be revealed. 
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2. 
 

The divine service in the Mishkan and in the Beis 
HaMikdash centered around the task of beirurim, the refining 
of materiality — through the subduing of man’s physical 
nature, which brings one to the yet loftier goal of transforming 
darkness into light. For this reason, one of the modes of divine 
service in the Sanctuary was the offering of sacrifices. This 
was not merely a physical act; the participation of the 
Kohanim and Levi’im, who accompanied the offerings with 
their hymns and musical instruments, demonstrates that these 
sacrifices were a spiritual mode of divine service taking place 
in a man’s soul. 

In the personal sphere of a man’s service of G-d, the 
theme of a sacrificial offering is alluded to in the verse, hf ost 

:[ofbcre ,t uchre, itmv] inu recv in vnvcv in wvk icre ofn chreh 
“A man who shall bring from you an offering to G-d, — of the 
cattle, of the herd and of the flock, shall you bring your 
offering.”20 The order of the opening words here is 
problematic. If the intention of the verse was simply to 
describe the laws of offering a sacrifice, it would have said, “A 
man of you who shall bring,” and so on. As is well known, 
however, the transposition (“A man who shall bring from 
you...”) shows that the verse intended to teach a fundamental 
principle of the sacrifices, insofar as they are carried over into 
every man’s personal service of G-d. 

The opening phrase should thus be understood as follows. 
The verb used here for “bringing an offering” is chreh, 

which shares a common root with the verb meaning “to draw 
near.” And indeed, the function of the sacrifices21 was to bring 
one’s spiritual faculties and sensibilities closer to G-d. The 
opening Hebrew phrase can thus be understood to speak of a 
man who seeks to draw near to G-d. And the irregular order 

                                                           
20. [Vayikra 1:2.] See Kuntreis Limud HaChassidus, ch. 12; the maamar 

beginning Taama, 5709 (Kuntreis 62), ch. 2 ff. 
21. See the above-mentioned maamar beginning Taama, and the references given 

there. 
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energy on goals that have no substance, and utterly forget the 
purpose for which his soul descended to this world? 

Let him realize that this possibility comes only from the 
spirit of folly, which he was given to elevate and transform. 
With that realization, he will stand fast and fix times for the 
study of Torah. And then “I will dwell within each one of 
them” — Divine light will be revealed within his soul and 
illuminate it. 

This is the meaning of the above-quoted statement of the 
Zohar. “When the sitra achra is subdued” — i.e., when the 
foolishness of the animal soul and the excitement of worldly 
pleasure have been transformed into holiness through the 
fulfillment of Torah and mitzvos — then “the glory of G-d 
rises thereby [and is diffused] throughout all the worlds”: the 
transcendent light of sovev kol almin will shine forth in 
lustrous revelation. 

 
Summary: The above chapter explains that [just as there is a 

folly that derives from the unholy side of the universe, so too] there 
is a folly of holiness, a deviation above the bounds of reason. An 
example of this is the fact that prophecy requires that one first divest 
himself of the awareness of his own mind and emotion [i.e., that 
one transcend one’s own mind and emotion]. The fact that the 
Mishkan was made of acacia wood (ohya) is a reminder of how in 
one’s daily life one can transform the folly of evil (,uya) into the folly 
of holiness. 

��� 
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Having now understood the two levels of folly (,uya), we 
can now revert to the explanation of why the Mishkan had to 
be built specifically of acacia wood (ohya). As stated above, the 
intent of the divine service in the Mishkan and Beis 
HaMikdash was to transform darkness into light to the degree 
where the darkness itself would be luminous; i.e., to transform 
the spirit of folly that stems from “the Other Side” into the 
folly of holiness. The Mishkan was therefore made of acacia 
wood, whose very name in the Holy Tongue (ohya) echoes the 
word for folly (,uya). For it thus embodied the principle that 
conduct which is folly — in the sense that it is lower than 
reason — ought to be transformed into conduct which is folly 
in the sense that it transcends reason. 

We may now more fully appreciate the teaching, “And 
they shall make Me a sanctuary and I shall dwell within 
them.” G-d dwells “within each individual” through his divine 
service of personal refinement which transforms darkness into 
light, and through his efforts at turning the sub-rational 
elements of the world into the superrational. 

[On a practical level:] There are things that people do only 
because everyone does them. Certain folkways that are 
conventionally held to be proper, for example, crystallize into 
unalterable laws. 

Such unreasonable habits ought to be transformed through 
one’s own endeavors: instead of remaining below reason, they 
should be elevated above reason. Business commitments, for 
example, pressing as they may be, do not generally overrule 
the times that convention prescribes for eating and sleeping. 
They do, however, sometimes set aside (or even cancel) the 
fixed times that should be regularly scheduled for Torah study 
and prayer. 

A man who feels accountable to his soul should ask 
himself: “Is there any wisdom in such conduct?” For who is 
the man who knows when his time will come? In the words of 
Midrash Rabbah,61 “It is not given to man to tell [the Angel of 
Death]: ‘Wait until I have settled my accounts and arranged my 
household...’ ” How, then, can a man expend his soul’s 
                                                           
61. Devarim Rabbah 9:3. 
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of the words in the verse now allows it to be interpreted as 
follows: “If a man wants to bring an offering, i.e., if he wants 
to draw near to G-d, then this is from you, dependent on 
you.” [The possibility and responsibility for the closeness of a 
man’s connection with G-d lies within himself.] 

Let no man say, “How shall I approach G-d?” He may 
well know his essential lowliness; he may well realize to what 
degree he has tainted his soul through improper conduct; he 
may well grasp the prodigious distance that he has thereby 
imposed between himself and G-d. But in answer to his 
question, the Torah assures him: “Your nearness to G-d is all 
from you; it depends only on yourself.” 

For it is within the reach of every Jew to say, “When will 
my deeds approach the deeds of my forefathers, Avraham, 
Yitzchak and Yaakov?”22 No bounds, blocks or obstacles 
whatever can prevent a Jew from elevating himself and 
attaining a closeness to G-d. Moreover, “G-d does not 
confront His creatures with unfair demands,”23 but bestows 
His revelation and His light upon each individual according to 
his capacity. In the words of Midrash Rabbah, “When I make 
demands upon them, I do not demand according to My 
capacity, but according to theirs”24 — according to each 
individual’s personal potential. Hence no hindrances can 
prevent one from rising to attain a closeness to G-d. 

The first lesson, then, that the verse about sacrifices 
teaches a man who seeks to draw near to G-d is that the 
capacity to do so is ofn — “from you,” dependent upon 
himself alone. 

The same word, however, holds another implication. The 
sacrificial object to be offered is not only an actual animal; 
rather, as three words of our verse teach: wvk icre ofn — 
“From you shall there be a sacrifice to G-d.” The object that 
needs to be sacrificed is the animal within a man’s heart, viz., 
his animal soul. 

                                                           
22. Cf. Tanna dvei Eliyahu Rabba, ch. 25. 
23. Avodah Zarah 3a; see also beginning of Sefer HaMaamarim — Yiddish. 
24. Bamidbar Rabbah 12:3. 



14

10 Basi LeGani 

 

After stating in general terms that the offering to G-d is to 
be brought “of the cattle,” the verse proceeds to enumerate 
the detailed categories of animal that need to be sacrificed: “of 
the herd and of the flock shall you bring your offering.” For 
every man has his own distinctive task of self-refinement. One 
man has to sacrifice an animal nature that is as gross as a 
goring ox; another has to cope with an animal nature that 
resembles a sheep — albeit an animal, but at least more 
docile. (The meaning of each of these categories in a man’s 
personal divine service is discussed at length in Kuntreis 
HaTefillah, 5660 [by the Rebbe Rashab].25) The verse closes 
on the same lines: ofbcre ,t uchre, — “you (plural) shall bring 
your offering.” For each individual has his unique challenge of 
self-refinement. 

When the offering of an actual animal was brought in the 
Beis HaMikdash, it was sacrificed on the altar. The Talmud 
(Yoma 21b) relates that it was consumed by a divine fire that 
crouched there like a lion. (Rashi explains that a fiery coal fell 
from heaven during the time of Solomon.) So too the Zohar26 
speaks of “a lion that would consume the sacrifices.” 

This heavenly fire has its counterpart in the divine service 
that takes place within each man; this is the flame that flares 
in his divine soul. This is alluded to in Shir HaShirim:27 vhpar 
v-h ,cvka at hpar — “Its coals are coals of fire, the flame of 
G-d.” 

Midrash Rabbah (cited in Yalkut) likens this fire to fire 
from heaven: it does not consume water, nor is it quenched by 
water. Similarly, the fiery love of G-d in the divine soul of a 
Jew cannot be quenched. This is alluded to in the next verse in 
Shir HaShirim:28 tk ,urvbu vcvtv ,t ,ucfk ukfuh tk ohcr ohn 

vupyah — “Great waters cannot quench the love, nor can 
rivers drown it.” The turbulent waters29 are the worries of 
                                                           
25. See also the talk [by the Rebbe Rashab] of Simchas Torah, 5661, in Toras 

Shalom; the second maamar beginning Mashcheini, 5700. 
26. I, 6b; II, 278a; III, 17a; and elsewhere. 
27. [8:6.] 
28. [8:7.] 
29. See at length in Torah Or, beginning of Parshas Noach; the series (hemshech) 

of maamarim entitled Mayim Rabim, 5636; and elsewhere. 
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Similarly, we find a prophet referred to as a madman, as 
in the verse, “Why did this madman come?”55 For during the 
revelation of prophecy a person has to divest himself of 
materiality;56 he has to step beyond his understanding and 
emotions, and to attain a level of self-nullification beyond all 
limits of reason. 

For this reason too prophets would remove their clothing 
during prophetic revelation. Thus we find, “Shaul also 
removed his clothes and prophesied.”57 The need for clothes 
first came about as a result of the sin of the Tree of 
Knowledge of Good and Evil. Before the sin “[Adam and his 
wife] were naked, and they were not ashamed.”58 After the 
sin, man’s feelings [hitherto instinctively good] comprised both 
good and evil — indeed, this is the core of their sin — as is 
implied in a later verse, “They knew that they were naked.”59 
At this point they first felt the need for clothes. The ultimate 
source for the experience of feelings comprising both good 
and evil is one’s awareness of his own intellect and emotions. 

Prophecy thus demands “divesting oneself of one’s 
clothes,” i.e., divesting oneself of this awareness of one’s own 
intellect and emotions, and nullifying one’s own faculties and 
sensibilities. Thus Rambam writes in Hilchos Yesodei 
HaTorah:60 “It is one of the fundamental tenets of the faith to 
know that G-d grants prophecy to men. Prophecy will rest 
only on a man who is wise and courageous, who overcomes 
his desires, and whose desires never overcome him in any 
matter.” Such conduct, which entails a deviation that 
transcends the accepted norms of reason and understanding, 
is called folly. 

*  *  * 
                                                           
55. [II Melachim 9:11.] 
56. Tanya, Kuntreis Acharon, the maamar beginning LeHavin Mah SheKasuv 

BiPri Etz Chayim, citing Ra’aya Mehemna, Parshas Mishpatim; see also Zohar 
II, 116b; Tur Shulchan Aruch, Orach Chayim 98; the Alter Rebbe’s Shulchan 
Aruch, loc. cit., and Hilchos Talmud Torah 4:5. 

57. [I Shmuel 19:24.] 
58. [Bereishis 2:25.] 
59. [Ibid. 3:7.] 
60. [7:1.] 
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at (‘fire’) and the letter h; vat is composed of at and the letter 
v. When a man and a woman are found worthy, [i.e., when 
they approach marriage in a G-dly way], the letters h and v 
combine to spell the Name of G-d: the Shechinah dwells in 
their midst.” (Moreover, the Divine Presence then becomes 
manifest in the kind of marriage that is called sg hsg ihbc — “an 
everlasting edifice.”) 

Because a marriage thus elicits such prodigious spiritual 
power, the joy of the Sages at weddings would burst the 
conventional bounds of propriety. Indeed, in the wake of the 
dancing of Rav Shmuel bar Rav Yitzchak, he was granted a 
sublime revelation of Divine favor: “a pillar of fire appeared, 
separating him from all those who were near him” — a true 
revelation of Divine light. 

The explanation [for the necessity for this folly of holiness, 
for this pattern of behavior that transcends reason,] lies in the 
following teaching regarding the infinite Ein-Sof light: “No 
thought can grasp Him at all.”53 For G-d transcends the very 
category of understanding. The subtlest of spiritual concepts is 
still within the reach of the mortal mind, but that which 
transcends the very category of understanding is beyond the 
grasp of mortal thought. 

The Tanya (ch. 18) expresses the concept as follows: “In 
relation to the Almighty, Who is beyond intelligence and 
knowledge, and Who can in no way be comprehended by any 
thought — all men are like fools before Him. As it is written, ‘I 
am foolish and ignorant, I am as a beast before You — and I 
am constantly with You...,’54 meaning that ‘because I 
approach You as a fool and a beast [i.e., through the irrational 
power of faith] — precisely therefore and thereby am I 
constantly with You.’ ” 

In order to relate to G-d’s Essence one must make a self-
effacing commitment that transcends the bounds of reason. 
Hence this level of spiritual attainment is also called folly. 

                                                           
53. [Cf. Tikkunei Zohar, Introduction II: Pasach Eliyahu.] 
54. [Tehillim 73:22-23.] 
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making a living and the other confusing disturbances that 
distract a person from his divine service, from the study of 
Torah and the observance of the mitzvos. Despite all these 
disturbances, rivers cannot drown this fiery love of G-d, for it 
resembles heavenly fire that nothing can extinguish. 

[Just as a physical offering was consumed by the divine fire 
on the altar, similarly, in the personal sphere,] the offering, 
which is each individual’s animal soul, has to be consumed by 
his personal divine fire. In this way the animal soul too will be 
taught to develop a love for G-d. 

This is hinted at in the wording of a phrase from Shema: 
lcck kfc lhekt wv ,t ,cvtu — “You shall love the L-rd your G-d 
with all your heart.”30 [The word used for “your heart” is not 
lck, but lcck.] The doubling of the middle letter [suggests a 
plural form, and] is thus interpreted by the Talmud31 to mean 
[that a man is commanded to love G-d] “with the whole of 
your dual heart; i.e., with both your desires,” so that the 
animal soul too will love Divinity. 

This comes about through the enclothement32 of the divine 
soul within the animal soul. For initially,33 the animal soul has 
no knowledge of Divinity nor any sensitivity for it whatever. 
Nevertheless, when the G-dly soul — which is enclothed in it 
— meditates on spiritual concepts in a manner in which the 
animal soul can also comprehend, the animal soul also draws 
nearer to them. (As is explained elsewhere, a pervasive 
impression is thereby made upon it that Divinity is 
comprehensible.) This continues to the point that the animal 
soul is transformed from its bestiality; it is elevated and 
consumed by the fiery coals of the divine soul’s yearning for 
G-d [just as an animal offered in the Beis HaMikdash was 
consumed by the fire of the altar]. [This is the sublimation 
spoken of in the verse:] rua jfc ,utuc, cru — “There are many 

                                                           
30. [Devarim 6:5.] 
31. [Berachos 54a.] 
32. [In the original, ,uack,v.] 
33. Cf. the hemshech of Rosh HaShanah, 5710, chs. 12, 13, 21ff. 
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harvests in the strength of an ox.”34 [I.e., a man can harness 
the power of his animal soul to the service of G-d.] 

[In the Beis HaMikdash, one of the purposes of the 
offerings was the refinement of the world.] The offering of a 
physical sacrifice caused the G-dly sparks invested within the 
mineral, vegetable and animal components of the world to be 
refined and elevated. Similarly, the offering of a spiritual 
sacrifice [within oneself] refines and elevates the animal soul 
and transforms its darkness into light. 

In this manner, “They shall make Me a sanctuary, and I 
shall dwell within them” — within each individual. This is 
accomplished through his divine service of subordinating his 
animal nature, particularly in a manner that leads to its 
transformation. For then, as the Zohar states, “When the sitra 
achra is subdued, the glory of G-d rises thereby [and is 
diffused] throughout all the worlds.” This refers to the 
revelation of the transcendent light which is called sovev kol 
almin. 

 
Summary: This chapter explains the parallels between the 

offering of a sacrifice in the Beis HaMikdash and an individual’s 
divine service of self-refinement. It emphasizes that drawing near to 
G-d depends on one’s sacrificing something from within himself. It 
discusses the fire from above; i.e., the way in which the G-dly soul, 
enclothed as it is within the animal soul, teaches it to share in its 
love of G-d. 

                                                           
34. [Mishlei 14:4.] 
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5. 
 

As we have seen, man has a potential for deviating from 
the middle path, lower than reason and understanding; this 
deviation [by which he sinks to the level of an animal] is called 
the folly of unholiness. Similarly he has a potential for a 
deviation above reason and understanding [and by means of 
this deviation he can approach self-transcendence]. This level 
of conduct is also called folly, the folly of holiness. 

Thus we read (Kesubbos 17a) that “it was said of R. 
Yehudah the son of R. Ilai that at weddings he would twirl a 
sprig of myrtle as he danced before the bride.” The Talmud 
goes on to say that “as Rav Shmuel bar Rav Yitzchak danced, 
he would juggle three (‘twigs of myrtle’ — Rashi). Said R. 
Zeira: ‘This venerable sage is embarrassing us’ (‘by making 
light of the respect due to Torah scholars through his 
undignified behavior’ — Rashi). When Rav Shmuel bar Rav 
Yitzchak passed away, a pillar of fire appeared, separating 
him from all those who were near him.” 

R. Zeira thereupon retracted his previous remark. [Three 
versions of his retraction are recorded in the Talmud.] The 
first: “The venerable sage has been well served by his sprig” 
(vhyua ‘the sprig of myrtle with which he used to dance’ — 
Rashi). The second version: “The venerable sage has been 
well served by his folly” (vh,uya, ‘for he clowned like a fool’ — 
Rashi). The third version: “The venerable sage has been well 
served by his policy” (vh,yha, ‘by his customary course of 
conduct’ — Rashi). 

Folly of this kind transcends understanding, and thus 
represents a wondrously superior mode of conduct. [The 
following citation from the Talmud52 throws light on the 
nonrational — i.e., superrational — conduct of the above-
named Sages at weddings.] 

“If a man (aht) and a woman (vat) are found worthy, the 
Divine Presence abides between them. For aht is composed of 

                                                           
52. [Sotah 17a.] 
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When one transgresses one of G-d’s commandments, whether 
a positive or a prohibitive mitzvah, one strand of the 
connecting cord is snapped, (robbing that particular faculty of 
the soul of its connection with G-d, and) weakening the entire 
connection. 

However, since only particular strands are cut, the 
individual will not react as strongly. In these matters, the 
emotions of the animal soul conceal the emotions of the G-dly 
soul, to the point where one cannot perceive the Divine light. 
Thus they can bring an individual to sin. This is the work of 
the spirit of folly that derives from the sitra achra, from the 
unholy side of the universe. It conceals the light of spiritual 
truth from a man until he is no longer light-sensitive; he sinks 
lower and lower until he transgresses the prohibitions of the 
Torah. All this stems from the spirit of folly, as explained 
above. 

 
Summary: The above chapter explains how the spirit of folly 

can cover only the emotions of the G-dly soul; it cannot conceal its 
essence nor its essential connection with G-d. 
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3. 
 

Through the above explanation, we can appreciate why 
the Mishkan, the Sanctuary in the wilderness, was built of 
acacia wood.35 

As we have seen, the primary function of the divine 
service in the Mishkan and in the Beis HaMikdash was the 
transformation of darkness into light — by means of the 
sacrificial offerings (and particularly through the incense 
offering36). This service revealed the light of G-d in the world. 

The word used in the Torah for “acacia” is vya, the root 
of which implies deviation37 in either direction, higher or 
lower, from a middle path. The same root also implies 
foolishness,38 for foolishness (,uya) is a deviation from the 
middle path of knowledge and wisdom. 

There is a foolishness that stems from the unholy side of 
the universe. The Torah therefore uses a derivative of the 
same root (vya,) when speaking of the unfaithful wife who 
“turns aside,”39 for, as Rashi explains there, “she deviated 
from the paths of modesty.” The same root appears again in 
the name of the location (ohya) in which the Jewish people 
encamped40 [on their way out of Egypt, and where they sinned 
through idolatry and licentiousness]. Their conduct there is 
another instance of foolishness that stems from unholiness.41 

In this vein our Sages comment on the above-mentioned 
wife who “turns aside” (vya,): ‘No man commits a sin unless a 

                                                           
35. [In the original, ohya hmg.] 
36. See Torah Or, Parshas Vayeishev, beginning of the maamar entitled BeChaf-

Hei BeKislev; and in Or HaTorah, Parshas Toldos, see the gloss on the 
beginning of the maamar entitled Re’eh Reiach Beni. 

37. On this entire subject see the hemshech entitled Vechacha, 5637, ch. 39ff.; 
Kuntres Uma’ayon [by the Rebbe Rashab; English translation by Rabbi Zalman 
I. Posner (Kehot, N. Y., 1969)]. 

38. [Bamidbar Rabbah, Parshas Balak 20.] 
39. [Bamidbar 5:12.] 
40. [Bamidbar 25:1.] 
41. Sanhedrin 106a; Sifri, Bamidbar Rabbah and Tanchuma on the end of 

Parshas Balak. 
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spirit of folly (,uya) enters him.”42 This spirit of folly derives 
from the kelipah, from the unholy side of creation, and it 
covers over the truth. It is advisedly called a spirit of 
foolishness, just as the Evil Inclination is called “an old and 
foolish king.”43 This unholy spirit of folly veils the revelation of 
Divine light; it obscures the truth and the vitality of G-dliness. 
For G-dliness is both truth and life, as in the verse, “HaShem 
is the true G-d, the living G-d.”44 For this reason, the evil spirit 
of folly is called [by the Kabbalists] kelipah, for like a peel or 
shell that covers the fruit within, it obscures and conceals the 
revelation of Divine light. 

For otherwise, how could a person ever sin? Indeed, this is 
possible only because he lacks the sensitivity45 to realize that 
he thereby separates himself from G-d; it seems to him that 
his Jewishness remains intact. 

If he would only realize the plain truth, that by sinning he 
becomes separate from G-d, then on no account would he sin. 
For by his very nature, a Jew neither wants to be separate 
from G-d, nor can he be separate from G-d. The proof of that 
statement is seen when a Jew is put to the trial of being forced 
to deny his faith. Then, when there is no room for the 
mistaken thought that he will not be separated thereby from 
G-d, he is willing to risk his life, to undergo suffering and pain, 
and to give up his very life in Sanctification of the Divine 
Name. This phenomenon is observable even at the lowest 
levels of spiritual attainment, even among the most 
lightminded and most sinful of Jews. 

Why? — Because they know and sense that in such a case 
compliance would sever them from the G-d of Israel, and this 
no Jew can tolerate. In the case of other sins, however, 
people lack the awareness and the sensitivity that these too 
separate them from G-d; they imagine that they are still as 
fully Jewish as they were before they sinned. This delusion 

                                                           
42. [Sotah 3a.]  
43. [See Midrash Rabbah on Koheles 4:13.] 
44. [Yirmeyahu 10:10.] 
45. See Tanya, chs. 24 and 25; Kuntres Uma’ayon, the second maamar and 

following. 
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them, just as the body of a cord that is suspended from above 
connects both ends. Similarly, with the cord of the soul, the 
upper extremity is connected to G-d; i.e., [in Kabbalistic 
terms,] the final letter hei of the Four-Letter Name of G-d (v-

uvh) is connected to the first three letters. The lower extremity 
of the cord of the soul is bound below; i.e., the lower reaches 
of the soul, that are known as the “reflection” of the soul, are 
enclothed in the body and give it life. 

Through this explanation we can understand the above-
mentioned verse, “Yaakov is the cord of His inheritance.” 
[The name cegh is not only the name of the Patriarch but also 
refers to his descendants, the Jewish people. This name 
comprises two elements: the letter yud stands for the Name of 
G-d; the remaining three letters (ceg) mean “a heel.”] Through 
the cord of the soul, even those individuals who are at the 
humblest of levels — even the heels, so to speak, of the 
Jewish people — are firmly bound to the very Essence of G-d, 
and are able to realize their potential as part of His 
inheritance. 

When a Jew denies G-d or commits a sin punishable by 
kares (excision), he affects the totality of his connection; he 
touches the very essence of the soul. This is alluded to in the 
verse, ofhekt ihck ofhbhc ohkscn uhv ofh,ubug — “Your sins have 
made a separation between yourselves and your G-d,”50 i.e., 
between yourselves and the G-dliness within your specific soul. 
As is well known,51 nothing can obscure the connection of the 
essence of the soul. For this reason, when the totality of a 
soul’s connection is threatened [by certain categories of sin], 
the individual concerned senses that he would thereby become 
separate from G-dliness — and, as has been said above, no 
Jew is willing or able to be thus severed from G-d. He 
therefore stands up staunchly for his Jewishness. 

Other sins, however, such as those not punishable by 
excision, affect only particular strands of the cord in the above 
metaphor; when the same individual is confronted by such 
sins, they do not arouse as powerful a response within him. 
                                                           
50. [Yeshayahu 59:2.] 
51. See Tanya, ch. 19; Kuntreis HaAvodah, ch. 5. 
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4. 
 

Though, as stated above, the world obscures G-dliness — 
i.e., the spirit of folly stemming from the animal soul can 
obscure the light and truth of the G-dly soul — this affects only 
the middos, the emotive attributes of the G-dly soul, but not 
its essence. 

The bond of the soul with its Divine Source is alluded to in 
the phrase, u,kjb kcj cegh — “Yaakov is the cord of His 
inheritance.”48 The connection of the soul to G-d is compared 
to a cord49 comprising 613 strands. The cord is the soul itself: 
it is the soul that connects a Jew to G-d. The 613 strands are 
the 613 faculties of the soul that are spoken of in Tanya, ch. 
51. 

This metaphor can be better understood in terms of the 
teaching of our Sages (Sanhedrin 4:5): hkhcac rnuk ost chhj 

okugv trcb — “Every man is obligated to say, ‘For me was the 
world created.’ ” As we have seen, the word in the Holy 
Tongue for “world” has the same root as the word for 
“obscurity”, for the very existence of the world conceals 
G-dliness. Perceived from this perspective, the above 
statement teaches that “every man is obligated to say, ‘For me 
was G-d’s initial self-concealment and self-limitation created’ ” 
— so that I should seek out the Divine element within the 
world and elevate it. 

Man is so structured that he has 248 organs and 365 
sinews, a total of 613 components. The universe, which is a 
macrocosm of man, therefore parallels this structure 
throughout all its spiritual realms, throughout all the stages in 
the progressive descent and self-concealment of the Divine 
light. For this reason, too, [since it is the soul that connects a 
man’s body and environment to G-d,] the soul likewise has 
613 faculties, and there are 613 mitzvos dependent on them. 

[These 613 faculties of the soul are the 613 strands] of the 
cord connecting man to G-d and establishing unity between 
                                                           
48. [Devarim 32:9.] 
49. See Iggeres HaTeshuvah, chs. 5 and 6. 
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emanates from the spirit of folly described above, that 
obscures the light and revelation of G-dliness to the point that 
they are not felt. 

This spirit of folly deadens one’s sensitivity. The power of 
one’s physical drives46 and the burning urgency of the animal 
soul’s desires cool one’s ardor and numb one’s sensitivity for 
spiritual things. A person can become so bound up and 
excited by his passions and material desires that his awareness 
of spiritual feelings becomes utterly hidden to the point of total 
insensitivity. He no longer feels the pleasant sweetness and 
the goodly value of fulfilling the mitzvos. Likewise, he no 
longer senses the lowliness of his distance from G-d, which 
has been brought on by his misdeeds. And the underlying 
cause of this entire process is the animal soul, which covers up 
and obscures the light of the G-dly soul. 

Now the fundamental nature of the G-dly soul is G-dliness. 
This is especially true of the unique spark47 of G-d that is 
related to the body of any particular individual. By means of 
this spark, the soul appreciates all G-dly things, and is keenly 
aware of anything that opposes G-dliness. It wants no part of 
anything in which G-dliness is not manifest; when faced with 
something that actually opposes G-dliness, he flees as if from 
danger or from death. Indeed, it is clear to the G-dly soul that 
spiritual death is much worse that physical death. Its only 
desire is to connect with G-dliness and to make vessels for 
G-dliness. 

However, the gross materiality and the self-assertiveness of 
the animal soul muzzle the spiritual tastes of the G-dly soul. This 
is self-evident: pleasure-seeking worldly enjoyment obscures 

                                                           
46. Cf. the maamar beginning VaYomer Moshe, 5709 (Kuntreis 63), chs. 12 and 

13. 
47. This is possibly a reference to a statement in Etz Chayim, Shaar Derushei 

Abiya, ch. 1 (which is cited in Likkutei Torah, in the second of the maamarim 
beginning VeSamti Kadkod, ch. 2): “There is a minute spark, which is 
Divinity..., and this spark is garbed in a created spark...that is called the 
yechidah.” It seems more probable that this is a reference to the above-
mentioned “created spark.” See also Likkutei Torah, Parshas Emor, the 
maamar beginning VeNikdashti, ch. 5; Derech Chayim, ch. 8; Kuntreis 
HaAvodah, ch. 5. 
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one’s sensitivity to G-dliness. Indeed, in the Holy Tongue, the 
very word for “world” (okug) is related to the word for 
“obscurity” (okgv). 

This situation is the very opposite of the ultimate purpose 
for which the universe was created, for “G-d desired to have a 
dwelling place in the lower worlds” by means of man’s labor of 
refining his body and animal soul, his physical nature. Man 
was placed in this world in order to sift it and refine it. Instead, 
the very opposite can occur. The world covers up the light of 
truth within him, to the point where he becomes so coarse 
and so materially oriented that he loses every trace of spiritual 
perceptiveness. 

This contrary course of behavior is brought about when a 
person is dominated by his animal soul, which is firmly fixed 
and rooted in worldly desires. That is its nature and its goal. 
That is what such a person ponders on and thinks about and 
talks about with zest. Exercise of these feelings, and in 
particular the enjoyment of worldly things, negates the divine 
soul’s sensitivity to G-dliness. This happens mainly because the 
animal soul is intrinsically frigid with respect to spiritual 
matters. 

That is how the animal soul is constituted. Its very name, 
the animal soul, describes it. All its vigor and all its feelings are 
directed only toward things that are animal in nature. This is 
what we in fact observe in people who are dominated by their 
animal nature: not only are they devoid of the Torah’s wisdom 
and of upright character, but they moreover act like animals, 
trampling and scorning spiritual matters of which they have no 
conception. Like an animal that lacks the sensitivity or the 
discernment to know whether it is trampling on the ground or 
on plants or on men, these people scoff at the Torah and the 
mitzvos. (Some of these people choose their own paths: one 
mitzvah they decide to observe, another mitzvah they spurn, 
and so on.) 

This behavior results from the brazenness and cold 
insensitivity of the animal soul and the spirit of folly that it 
induces. They can cover the light of truth to the degree where 
a person will sin, thus achieving the very opposite of the 
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divine plan for creation. For G-d desired that the world be 
created in order that it be refined, thus becoming a vessel for 
His presence. Instead, the animal soul effects the exact 
opposite. The world is not only left unrefined and unpurified, 
but it serves moreover to cover the light of truth. Thus, the 
spirit of folly of the animal soul causes the truth to be hidden. 

 
Summary: This chapter explains how the spirit of folly and 

one’s powerful desires — and the animal soul in its entirety — 
obscure the truth, thus dulling one’s sensitivity to G-dliness, one’s 
appreciation of the value of the mitzvos, and one’s awareness of the 
lowliness of being separate from the mitzvos. 


