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THE ANNOUNCEMENT OF THE REDEMPTION

...And still more: those who "know what is done behind the
scenes" - and are acquainted with a great many unpublicized details
- realize much more the amazing wonders and miracles which
occurred at this time in these days.

* * *

During the course of this year - to which the Jewish people gave
the name and sign: "It will be a year of miracles [that] T will show
him,"! and even before this, at the conclusion of the past year,
designated by the Jewish people with the sign, "It will be a year of
miracles"! - it has been emphasized many times what our Sages of
blessed memory have foretold (in Yalkut Shimoni, Yeshayahu,
Remez 499) regarding the war which would come in that part of the
world, namely that thy are among the signs that the complete and
true redemption through our righteous Moshiach is imminent.

And in light of the above mentioned events and miracles, one
needs to strengthen awareness that this is the time to prepare
immediately for the fulfillment of the promise "For sovereignty is
the L-rd's"> when all people will be convinced that "there is a
master to this world."? This acknowledgment will bring them "to
call all of them on the Name of G-d to serve Him together."

(General letter, 25 Adar 5751)

1. [An acronym formed from the Hebrew letters used to designate the year.
Translator's note.]

2. Ovadiah 1:21.
3. See Bereishis Rabba, beginning of chapter 39.
4. Zephaniah 3:9. And see Rambam Hilchos Melachim end of chapter 11.
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The Announcement Of The Redemption
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As we come from the days of Purim - days of miracles which
G-d performed "in those days at this time," and as we approach the
holiday of Passover - when we celebrate the holiday of "the time of
our freedom" and we thank G-d for the wonders and miracles
which He performed for us at the Exodus from Egypt - now is an
appropriate time to turn our complete attention to the wonders and
miracles which occurred close to this year's Purim.

These were open miracles, not just for the Jewish people, but
also for all peoples, until "all the ends of the earth saw"; everyone
saw the great miracles that occurred at that time.

...According to the natural conditions of the world, in such a
situation there should have been not only a declaration of war, etc.,
but the conflict should have involved many countries and ignited
into a world war, G-d forbid; what actually happened was beyond
the familiar natural order, for not only was a world war avoided, but
the war that did break out ended quietly.

At the time, all the signs indicated it would be a difficult war,
and therefore a huge army was mobilized, well equipped with huge
caches of the most sophisticated weapons. After all the
arrangements, which is the procedure when preparing oneself for a
long war which must last weeks, months - the victory came in a
very short time!

The victory was so remarkable that it not only avoided a blood
bath between the nations of the world (as was feared at first), but it
also reached the point that the enemy freed, in a fitting manner,
some of the prisoners of war and even some of those captured
earlier.
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LIKKUTEI SICHOS

PEKUDEI P9

A

I. Every word, indeed every letter, in Torah in
general and in Scripture in particular, is precise and con-
sidered.® Many halachot are derived from single words or
even single letters in the Torah.

Nonetheless, we find in the parshiyot of Vayakhel
and Pekudei a repetition of the detailed description of the
vessels of the mishkan and the priestly garments which
had already been described in greatest detail in the earlier
parshyiot of Terumah and Tetzaveh.

Why this repetition? The Torah could have stated
very briefly that the Jewish people made the vessels of the
mishkan and the garments of the kohanim ‘as the Eternal
had commanded Moses® and thus avoided dozens of
verses!

II. Many halachot are not stated explicitly in the
Torah and are derived from single letters. This is so
because since all these halachot can be derived from an ex-
tra word or letter in the Torah, any explicit statement is
superfluous.

This is also the reason why many laws are merely al-
luded to in the Mishnah while they are discussed at length

a. [See Sanhedrin 99a; Zohar 111:149a-b. Maimonides, Principles of
the Faith, Principle VIII, and Moreh Nevuchim II1:50. Nachmanides,
Introduction to his Torah-commentary. Adding or omitting even a single let-
ter thus renders a Torah-scroll unfit for use; see Eruvin 13a; Nachmanides,
ad. loc.; Shulchan Aruch, Yoreh De’ah, sect. 274. Cf. Introduction to the
English translation of Lik. Sichot, Bereishit, notes 13-14.]

b. [This phrase occurs anyway numerous times in Pekudei, at the com-
pletion of every part; cf. further on, sect. VIIL]

4
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preceding our own, yet they were far from the Messianic
redemption. How can we understand that this generation
will merit the redemption? Surely the present generation
is not better!™™

The answer, however, is — on the contrary! That is
precisely the reason why [this generation will merit the
redemption], and as explained above.

Just before daybreak sleep is deeper.”” Thus there
must be a special effort not to oversleep, and to wake up
for the morning-light until we merit to see ‘the night shin-
ing like the day.’

(Adapted from the Sichot of Shabbat Parshat Pekudei 5717)

(] g

mm. [Yevamot 39b)

nn. [Just before day-break, before the light of day is about to shine and
prevail, the darkness of the night intensifies (Zohar Il:46a; cf. Midrash
Tehilim 22:4), casting a deeper sleep upon man, all in order to sustain its hold
upon him. Thus one must make a special effort to overcome the darkness,
and to anticipate and welcome the light.]
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XVI. This principle offers a lesson to everyone in his
avodah. One must never despair, Heaven forbid,
regardless of his status. On the contrary, the concealment
itself makes it possible to achieve a superior revelation.

The same idea applies to generations also. A question
has been raised: there have been worthier generations

Genesis 1:27; and Zohar [11:222b.) The 613 ‘organs’ (or faculties) of the soul
receive their vitality or sustenance from the Torah: there are 248 positive
precepts corresponding to the 248 organs, and 365 prohibitions cor-
responding to the 365 blood-vessels. (Zohar 1:170b. See also Maccot 23b;
Tanchuma, Tetze:2.)

In this context, the mitzvot are metaphorically called the ‘organs of the
King’ (Tikunei Zohar 30:74a; see also Zohar 11:118a). The implication is that
the performance of every mitzvah elicits a particular illumination or revela-
tion of Divinity (the hamshachah spoken of in the sichah). The one perform-
ing the mitzvah enjoys a fresh insight or sensitivity to G-dliness, or, one may
say G-d ‘reveals’ something of Himself appropriate to the mitzvah. There is a
reciprocal interaction between the organs of the body performing the mitz-
vah, the ‘organs’ of the soul which animate their physical counterparts, and
the ‘organs’ of the King.” (See on all that, Tanya ch. 4 and 51, and the
references cited above in notes jj and kk.)

The orderly and systematic avodah of the tzadik is predictable, since it
is based on Torah-prescription: he goes by the book. Inherent in this avodah
is its limitation — a limitation of intellect or heart or physical action, since
these are engaged in the mitzvah at hand. He moves from illumination to
further illumination.

The avodah of the ba‘al teshuvah is not orderly, gradual or predictable.
His anguish at his past impels him to change radically, swiftly: he draws
onto himself with a ‘more intense longing of the heart and with greater
forcefulness to approach the King ... (Zohar 1:129b. Cf. above, Bo note
9). ‘As his soul had been in a barren wilderness and in the ‘shadow of
death’ . . . removed from the light of the Divine Countenance, his soul now
thirsts [for G-d] even more than the souls of the tzadikim.’ (Tanya, ch. 7).

The ba’al teshuvah ‘jumps,’ ‘leaps,’ rather than the gradual walk of the
tzadik. More than the mind and heart are engaged: his core, the very essence
of his soul breaks out of the bounds of habit and experience. He flees the
darkness for the light. This is an experience unknown to the perfect tzadik
who never sinned and consequently never experienced the remorse and
yearning of a repentant soul. Thus it is said that the ba‘al teshuvah’s
premeditated sins are transmuted into virtues (Rosh Hashanah 29a), since
thereby he has attained this great love (Tanya, ch. 7). This is the meaning of
the ruling that ‘where ba’alei teshuvah stand, the perfectly righteous are un-
able to stand.’]
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in the Gemara.* Compared to the Gemara, the Mishnah is
extremely brief. If, therefore, one can derive laws from
allusions in a Mishnah, because of its peculiar style and
precise idiom, any elaboration there would be super-
fluous. The same applies to the Gemara relative to the
rishonim (early authorities), and to the rishonim relative
to the acharonim (later authorities).

This premise increases the difficulty of the question
posed: the whole description of the work of the mishkan
in Vayakhel and Pekudei would seem to be superfluous
wording.

III. The answer can be found along the lines that a
similar difficulty is resolved. In parshat Nasso¢ the Torah
repeats the offerings of the princes twelve times, with all
the details, notwithstanding the fact that they were all
identical. Why could it not say that every prince brought
the same offering as his predecessor?

The answer given there is that every prince achieved
altogether different purposes, as alluded in the Midrash
on parshat Nasso.2 The Torah could not, therefore, state
that one prince brought the same as another, for each one
effected something different.

IV. The question about the sidrot of Vayakhel and
Pekudei can be answered the same way.?

The mishkan about which G-d instructed Moses, as
described in Terumah and Tetzaveh, and the mishkan
constructed by the Jewish people, as described in

1. See Ta’anit 21a. Maimonides, Introduction to his Mishnah-
commentary, s.v. achar kach raah [in ed. Kapach, s.v. veraah shelo
lehazkir; in the Arabic-Hebrew edition, p. 33].

c. [Niimbers 7:12ff.)

2. Bamidbar Rabba, ch. 13-14. See Torah Or, Bereishit, p. 8b.
Likutei Torah, Berachah, p. 98c.

d. [Cf. Derashot ibn Shu'iv, Pekudei, p. 34d; and Or Hachayim on Ex-
odus 39:1.]
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Vayakhel and Pekudei, refer to two separate tabernacles.
Our sages thus speak of ‘a mishkan below and a mishkan
above.”? That is why all details were enumerated for a se-
cond time.

More specifically: the first account of the vessels of
the mishkan and the priestly garments (in Terumah and
Teztaveh) speaks of instructions that were (a) spoken by
G-d, and (b) spoken to Moses.

The special meaning of this, especially in our con-
text, is threefold:

a) Moses, who heard and received the instructions, is
a soul of Atzilut.? Even as he was here below, in this
world, he remained as in the World of Atzilut itself, as our
sages expressed it: ‘The Shechinah speaks out of his
throat.”

All souls are, in the ultimate sense, from Atzilut, but
only in terms of theirt roots. When we speak of souls of
Atzilut, however, it means that even here below they re-
main on the level of Atzilut.

To be sure, there is a distinction between the souls
and the kelim of Atzilut. Thus it is stated in Igeret

3. Bamidbar Rabba 12:12; and elsewhere.

e. [Cf. Tanya, ch. 42. Though it was mentioned earlier that the soul of
Moses was of the world of tohu (see above, Tetzaveh, note dd; Vayakhel,
note z), thus transcending Atzilut, we must distinguish between soul on its
level of manifestation, the immediate root or source of the soul, and the
ultimate root or source of the soul (as, e.g., stated even here, in the following
paragraphs, that ‘all souls are, in the ultimate sense, from Atzilut,” though on
the proximate level ‘most souls are from the worlds of Beriah, Yetzirah and
Asiyah’). In this sense, then, the soul of Moses had its root in tohu, but it was
invested in its body from a level in Atzilut. For a detailed (albeit extremely
technical) discussion of the soul and levels of Moses, as dealt with in the
texts of the Kabbalah and Chassidut, see Lik. Sichot, vol. VI, pp. 244-254.]

f. {Zohar 111:232a and 306b; cf. Shemot Rabba 3:15 (and Radal there).
The significance of this statement is that Moses was on a level of total self-
negation before G-d to the point of being absorbed in Divinity, thus becom-
ing a passive tool, as it were, for the speech of the Shechinah. See Tanya, ch.
34; Igeret Hakodesh, sect. XXV.]

4. See Likkutei Sichot [Eng.] Vol. I, Lech Lecha, sect. III [pp.
31-32].

PEKUDEI

salvation,’?? and beyond that to the ultimate degree of
teshuvah when ‘premeditated sins are transmuted into
merits'"" and ‘darkness is converted into light."

XV. This indeed is the meaning of the ruling that
‘where ba’alei teshuvah (the penitent) stand, the perfectly
righteous are unable to stand.’* Tzadikim, the righteous,
have merits. This includes two levels: a) there is a
hamshachah (drawing forth of the Divine effusions) by
means of positive precepts, which is the aspect of ‘do
good’;” b) there is a hamshachah by means of the
negative precepts (observing the prohibitions), but this is
no more than a repulsion of evil** and not a conversion of
evil into good. On the level of an avodah related to revela-
tions and manifestations there are restrictions. Evil re-
mains evil and must be repulsed. Teshuvah, however,
touches the very core of the soul, and above too — it
reaches to the Divine Essence. It is beyond any restric-
tions. Even premeditated sins are transmuted into virtues.

This is the ultimate call which follows after conceal-
ment. It is not a mere repulsion and removal of the con-
cealment, but ‘the night shines like the day."*

32. See above, end of Ki Tissa, sect. XVII.

hh. [Yoma 86b. See Tanya, ch. 7.}

ii. [See Zohar 1:4a; Tanya, ch. 10 and 27.]

33. Berachot 34b. Maimonides, Hilchot Teshuvah 7:4; see glos-
sary note on Sefer Hamaamarim 5709, p. 183. [Cf. above, Ki Tissa,
note nn.}

jj. [Psalms 34:15: ‘Depart from evil and do good.” See Tanya, ch. 23
and 37; Igeret Hateshuvah, ch. 1.]

kk. [See Tanya, ch. 24 and 37; Igeret Hateshuvah, ch. 1.]

Il [Psalms 139:12. The night — signifying darkness and evil — will
itself be transformed to shine like the day.

To clarify the above paragraphs:

In man there are 248 organs and 365 blood-vessels by means of which
the body functions. These 613 components are animated and able to perform
their appropriate functions by virtue of 613 faculties or powers in the soul.
(See R. Chaim Vital, Sha‘arei Kedushah 1:1. Cf. Targum Yehonathan on
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must turn to no one but G-d. Thus he effects a
hamshachah, drawing forth from above all he needs —
manifestations of the Almighty healing the sick, blessing
the years, and so forth.?¢ This hala’ah and hamshachah,
in turn, effect the joining and unification of man and
Divinity to the highest degree, as the Amidah concludes —

bashalom, with peace. (Adapted from the Sichot of
Shabbat Parshat Vayakhel-Pekudei 5711 and 5718)

B

XIII. From parshat Pekudei we proceed into parshat
Vayikra.

The relationship between these two parshiyot is as
follows. The last verses of parshat Pekudei speak of the
anan (cloud) that was upon the mishkan. Anan signifies
concealment, preventing Moses from entering the ohel
mo’ed — ' And Moses was not able to come . . .”/” The sub-
sequent parshah begins: ‘And the Eternal called unto
Moses . . . #8 — ‘call’ signifying revelation. Thus there
was a revelation that follows upon concealment.

A revelation that follows concealment is superior to
revelation by itself.

XIV. In man’s avodah, the avodah of a revelation fol-
lowing upon concealment is the avodah of teshuvah:
teshuvah follows after man had removed himself from
G-d — a form of concealment; and teshuvah literally
means return — the aspect of revelation.

In teshuvah — as in the revelation following upon
concealment — there is the aspect of ‘twofold for

dd. [The specific requests made in the Amidah.]

ee. [Peace is the highest degree of union, for it harmonizes and joins
together even opposite extremes; see Igeret Hakodesh, sect. XXX.]

ff. [Exodus 40:35]

gg. [Leviticus 1:1])
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Hakodeshs that ‘[the souls of Atzilut] already emerged
and became separated from the kelim.’# Nonetheless they
remain on the level of Atzilut.

b) The manner in which Moses received the instruc-
tion and prophecy was, as Scripture says, ‘and there arose
not a prophet since in Israel like unto Moses.’¢ This en-
tails two aspects: i) Moses retained his normal state in the
face of the prophetic manifestation,” unlike all other
prophets, and ii) the prophecy of Moses was on a level of
zeh — meaning this is, as opposed to the level of koh
(meaning like this).” In other words, with all the prophets
their physical body interfered even with a manifestation
on the lower level of koh, but with Moses his body was a
vessel even for the higher level of zeh.!

¢) The Divine instruction was received on Mount

5. Section XX.

g. [Every level divides into orot and kelim — lights’ (the infinite core
or essence) and ‘vessels’ (the external, relatively finite aspects or ‘bodies’ in
which the orot are vested and contained); see Mystical Concepts in Chas-
sidism, ch. V, for a detailed explanation of these terms. The kelim are in ef-
fect the lowest degrees on each level. As the souls of Atzilut emerge from the
kelim of Atzilut, and are separated from them, it would seem that perhaps
they lose the manifest character of Atzilut. Thus it is stated that this is not
the case.}

6. Deuteronomy 34:10

7. Maimonides, Hilchot Yessodei Hatorah 7:6.

[All prophets, when prophecy came upon them, were filled with fear
and consternation, and became physically weak. Not so Moses, of whom
Scripture says, ‘As a man speaks to his neighbor’ (Exodus 33:1); that is, just
as a man is not startled when he hears the words of his fellow-man, so was
the mind of Moses in comprehending the words of prophecy, and he
remained completely in his normal state. See also Zohar 1:171a; ibid. 111:133a
and 268b; Sifre Zutta on Numbers 12:8 (ed. Horowitz, p. 276) and cf. above,
Va’eira, notes 1-2.]

h. [Sifre, and Rashi, on Numbers 30:2. Zeh means this is, i.e., the ac-
tual words or vision (see above, Va’eira note 2), while koh means by way of
allegory. The implication is that Moses heard, comprehended and transmit-
ted the actual words of G-d, while for other prophets it was by means of al-
legory. Cf. Yevamot 49b; Vayikra Rabba 1:14; Zohar [:171a; et passim. See
also Numbers 12:8, and Rashi there; Hilchot Yessodei Hatorah 7:6.]

i. [Zohar 111:268b]
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Sinai,® when Moses was on a level higher than normally
when on earth. This is seen clearly in the fact that there
‘he did not eat bread and did not drink water,”
notwithstanding that even after Moses came down from
the mountain his eating and drinking differed also from
that of all other people.

It follows, then, that the mishkan of that context
[G-d’s words to Moses] was not made of material gold and
silver, etc.10

The vessels of the sanctuary and the priestly gar-
ments described in Vayakhel-Pekudei, however, were
made i) by people, most of whose souls are from the
worlds of Beriah, Yetzirah and Asiyah;11 ii) here below on
earth; and iii) of physical gold, silver, copper, and so

forth.

V. There is thus a great difference between the
‘potentiality’ [of the celestial mishkan] and the “actuality’
[of the terrestrial mishkan]. Nonetheless, the ultimate
Will of G-d, and His promise of ‘I shall dwell in their
midst,”” became fulfilled only in the physical mishkan of
Vayakhel-Pekudei, and not in the spiritual mishkan
‘shown to you on the mountain,’ as stated there in the
Midrash.?

For ‘the Holy One, blessed be He, desired to have an

8. Zohar 11:159a. See also Bamidbar Rabba 12:8. It appears that
the interpretations in these sources differ from the Gemara
(Menachot 29a). As for the issue raised in lyun Ya’akov (on
Menachot 29a, and also Berachot 55a), that question is both asked
and answered in the Zohar there.

9. Exodus 34:28

10. See Bamidbar Rabba 12:8: 'The Holy One, blessed be He,
showed Moses on high red fire, green fire, black fire, and white
fire. ..’

11. Torah Or, Mishpatim, p. 74c.

[See above, Tetzaveh, note 11.]

j. [Exodus 25:8)

PEKUDEI

By analogy, therefore, in his own soul he must take
along not only the ‘Betzalel’ of his soul but also the ‘Dan,’
the lowliest level. He must pray with all soul-powers
together, to transmute all of them into a mishkan for G-d.

XI. This then is how the eighteen benedictions of the
Amidah correspond to the eighteen times that “as the Eter-
nal commanded’ is mentioned with the second mishkan in
conjunction with Aholiab. For the ultimate intent is to
transmute even the aspects of Aholiab into a mishkan. In
prayer, too, one must elevate ‘Aholiab’ as well.

XII. In the mishkan there was a hala’ah (elevation;
sublimation), from ‘below upwards’ (and especially by
means of the sacrifices offered there which constitute one
of the principal services of the mishkan). This effected a
hamshachah, eliciting ‘from above downwards’ — as ex-
pressed in the words ‘and I shall dwell in their midst’ (‘a
pleasing odor’).%® The hala’ah and hamshachah, in turn,
effect that it be ‘as [the Eternal] tzivah (commanded)’:
tzivah is an idiom of tzavta — company, alliance, relating
to the union of physical beings and G-d’s Essence, the un-
ion of creature and Creator.

This union is made possible by Moses (i.e., the ele-
ment of Moses inherent in every individual).?® That is
why Scripture states ‘as the Eternal commanded Moses.’

The same principle applies to tefilah, prayer (‘the
prayers were instituted to correspond to the daily
sacrifices’).““ There must be hala’ah (sublimation; eleva-
tion of self), that he who prays is fully conscious that he

aa. [A phrase continuously cited in the Torah with reference to
sacrifices, and interpreted to mean ‘a gratification of spirit before Me, that |
commanded and My will was carried out;” Sifre on Numbers 15:7 and 28:8.
Rashi on Exodus 29:18; et passim.]

bb. [See above, Vayakhel, note 23.]

cc. [Berachot 26b.]
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dicate that man has divorced himself from everything
mundane and is ready to stand before the Almighty.?
Clearly then, they raise man to a very exalted level.
When one is thus ready to pray he may possibly
think: ‘There is no relationship between myself and
someone who is not yet ready to pray, let alone someone
who is still before any of the preparations, in other words,
a lowly person.” Thus he is told that the mitzvah of ahavat
Yisrael encompasses even a person at the other end of the
world, i.e., the other end of his own spiritual world.
He is told, moreover, that the mitzvah of ahavat
Yisrael encompasses even the sort of person ‘he has never
seen,” that is, a person who is not even at the level he was
prior to his preparations to pray; ‘and has never had any
connection with,” that is, a person with whom he had
nothing at all in common even before his own prepara-
tions, even at his own lowest level when ‘his soul is (but)
in his nostrils."3°
This concept is not limited to the mitzvah of ahavat
Yisrael — which is the fundamental principle of the whole
Torah.? It affects his own prayer and his own ascents.
Ahavat Yisrael is a preparation and introduction to his
own prayer. '
In order to achieve an ascent one must raise from the
lowest level, as in the familiar metaphor of using a lever to
raise a building.3!

29. See Lik. Sichot, vol. II, Matot-Massei, p. 349ff.

30. Berachot 14a; explained in Or Hatorah-Bereishit, vol. VI, p.
2039ff.

[Cease from a man whose breath (lit. soul) is in his nostrils, for how
little is he to be accounted’ (Isaiah 2:22). The Gemara applies this verse to
man prior to prayer. Zohar Chadash, Ruth, 90d, comments that when man’s
soul is restored every morning it is initially only in his nostrils and will be
settled in its normal place only after prayers. Cf. also Zohar 11:192a; and Rav
Hai’'s interpretation of Berachot 14a, quoted in Abudraham, s.v. dinei
shemoneh esreh (which accords with Zohar Chadash).]

z. [Shabbat 31a; Tanya, ch. 32.]

31. Torah Or, Bereishit, p. 4a.
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abode specifically in the lower worlds,”* and it is ex-
plained in Tanya!? that this refers to ‘this [material]
world, lower than which there is none.” Though this
world is material and gross, a world of doubled and
redoubled darkness — as described in detail in Tanya —
still, and precisely for that reason, the ultimate intent is
realized only in this world.

From this perspective we can better understand the
problem raised with regard to the precious stones which
the nesi‘im (princes) donated for the sanctuary: these
precious stones came about in a miraculous way,!3 how
then could they be used for making the priestly gar-
ments?’ After al], the whole purpose of the mishkan and

mikdash is that it be made specifically of material sub-

stances, thus only objects that are natural — to the exclu-
sion of anything wrought through miracles!

VI. There is here a moral applying to us. No one
should ever feel disheartened, thinking to himself: “As I
am aware of my own lowly status, how can I fulfill the
Divine Will — and do it in a way that is in accord with His
ultimate intent?” To be sure, we live in the intense
darkness of the bitter galut. Nonetheless, we must keep in
mind that if there is only the attitude of nediv lev (willing-
ness of the heart), i.e., involvement with Jewish warmth
and heart, the Almighty assures us that ‘I will dwell in

k. [Tanchuma, Nasso:16]

12. Chapter 36.

13. Yoma 75a.

{The word nesi’im may mean either princes, or clouds (as in Proverbs
25:14). According to tradition, heavenly clouds (nesi’im) brought down
precious stones and pearls to the Israelites in the desert. These were gathered
by the princes who later donated from these the stones required for the
priestly garments (or according to another version, they were gathered by
Moses). See Targum Yehonathan, Midrash Hagadol, and R. Bachaya, on Ex-
odus 35:27; and Shemot Rabba 33:8.]

L. [Cf. Torah Shelemah, Vayakhel, p. 27, note 98.]
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their midst,’ He will help us realize and achieve the
ultimate intent.™

VII. The two tabernacles are alluded to in the begin-
ning of the parshah: ‘These are the enumerations of the
mishkan, the mishkan of testimony.”” Scripture should
have stated simply: ‘These are the enumerations of the
mishkan of testimony;” why the double meaning of mish-
kan? This alludes to the two tabernacles, the mishkan
which G-d showed to Moses and the mishkan constructed
by Israel.”

The term eidut (testimony) is not mentioned with the
first mishkan, the one shown by G-d, but only with the
second one which was made by Israel.

Eidut (testimony) relates specifically to something
that is concealed. When something is known and obvious
there is no need for testimony. (This is seen in the law
about sanctifying [declaring] a new month. Generally,
witnesses must appear before the bet din [court]. If,
however, the members of the bet din themselves have seen
the new moon, they can sanctify the new month without
any further witnesses, so that ‘it should not appear as if
hearing carries greater weight than seeing.”)!4 Moreover,
for something that is bound to come to light eventually

m. [Cf. Shemot Rabba 33:8: When the Holy One, blessed be He, in-
structed Moses concerning the mishkan, he said: ‘Lord of the Universe! Will
the Israelites be able to construct it?” The Holy One, blessed be He, replied:
‘Even any one individual Israelite will be able to make it;" as it is said ‘of
every man whose heart makes him willing . . .” In other words (as interpreted
by Yefei To’ar), if there is but the willingness of heart anyone can have all
the materials necessary, for G-d shall provide them, as the Midrash con-
tinues to explain how the precious stones came down in a miraculous way.
Cf. also above,Vayakhel, end of sect. VI.]

n. [Exodus 38:21}

0. [Zohar Chadash, beg. of Tikunim, 93c. See also Tanchuma,
Pekudei:1-2; and above, note 3.}

14. Rosh Hashanah 25b

.10
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Nonetheless, this is merely the granting of a special ability
while the avodah itself is performed by man, ‘from below
upwards.’

In this context we can understand why prayer is
related to the second mishkan, for both signify the same
principle: the principle of taking material entities and
transmuting them into a mishkan and dwelling for G-d.

X. Prayer, as noted, is an act of sublimation, ‘from
below upwards.’

This means that one must elevate even the lowliest
things, and in accord with the well-known expression that
‘even the boots must be taken along.’?”

It is not enough, though, to take and elevate all of
one’s own soul-powers, including the lowly ones. The
same principle applies also to the totality of the people. It
is stated in Peri Etz Chaim,?8 and the Alter Rebbe quotes
this in his Siddur, that before prayer one must take upon
himself the mitzvah of ‘Love your fellow-man like
yourself.”* Each one must include himself with everybody
else. One must elevate even such as are on a level of
Aholiab — i.e., as stated in the Midrash, the lowliest of the
tribes.

After all, that is the meaning of ‘Love your fellow-
man like yourself.” The Baal Shem Tov taught: The mitz-
vah of ahavat Yisrael (love of a fellow-Jew) relates even to
someone at the other end of the world whom one has
never seen or had any relationship with.”

Before one is ready to pray there are a number of
preparations to follow. These preparations generally in-

27. See sichah of Simchat Torah 5701, sect. 9 (published in
Sefer Hamaamarim 5710, p. 85f.)
28. Sha’ar Ill:ch. 2.

x. [Leviticus 19:18]
y. [See Keter Shem Tov, Hossafot, sect. 140. See there also sect. 139-
147.]
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(in the earth, but artzah — drawn to the earth,2¢ to
earthliness, deep in the earth.2s It is man’s task to take the
lowliest things, even those that are ‘beneath the earth,’
and to elevate them to be not only bashamayim (in the
heavens) — ie., makifim* but much higher —
shamaymah, signifying makifim to the makifim, and in-
deed still higher — hashamaymabh, signifying the very Es-
sence. That is how high material entities must be elevated.

This is, as stated, an avodah of sublimation, ‘from
below upwards,” analogous to the work of a servant. It
may generate delight, but its character is the avodah of a
servant.’

To be sure, man receives special strength from
Above to achieve this, as indicated in the phrase ‘and
Laban rose early in the morning,’** i.e., in the morning
there is a radiation of the Supreme whiteness26®

24. See Keli Yakar on this verse.

25. Cf. Bereishit Rabba 68:12 — ‘set up artzah — as it says ""and
they stood at the nether part of the mount”” (Exodus 19:17), and ibid.
13 — ‘as it says "He set it up in the plain of Dura” (Daniel 3:1).

u. [Makifim (encompassing; encircling) refers to supreme levels and
influences which transcend revealed or immanent levels and influences.
They are from the supreme aspect of the Divine transcendence. See Tanya,
ch. 48]

v. [In other words, this is an avodah of working with physical objects
to endow them with a spiritual quality which they do not have independent-
ly. Moreover, this is done analogous to the work of a servant — which is not
necessarily gratifying to the servant, but undertaken because the Mastet’s
ends are attained. The servant may in fact enjoy his work, but essentially he
performs it as a duty.]

v*. [Genesis 31:55]

26. Torah Or, Vayeitze, p. 24c.

w. [Laban is a personal name, but also has the meaning of whiteness.
On the mystical level, then, in the context of the aspects of holiness, Laban
signifies the ‘supreme whiteness,” i.e., the attribute of chessed (R. Joseph
Karo, Magid Mesharim, Vayeitze-2). Our verse thus is interpreted in the
context of the premise stated in Zohar 11:21b, that in the morning there is a
radiation of the supreme whiteness; that is, in the morning the Divine at-
tribute of mercy and kindness prevails and extends itself to the world, mak-
ing the morning a most auspicious time. Cf. Zohar 11:21a-b; ibid. 63a and
81a; et passim.]
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there is no need for full, legal testimony.s The whole pur-
pose of testimony is for something concealed.

This explains why the term eidut is mentioned only
with the second mishkan, and for two reasons:

a) The second mishkan was a human construction
and composed of physical materials in which Divinity is
not manifest. Thus it is in need of “testimony.” The first
mishkan is altogether spiritual, evidently so, and thus
does not require any testimony.

b) It is only through the physical mishkan that one
elicits a manifestation of the Divine Essence, something
beyond all forms of revelation, thus something altogether
concealed.1¢

The mishkan which G-d showed Moses was a source
of Divine revelations, effusions, illuminations and in-
fluences; but there was not a manifestation of the Divine
Essence. In the physical mishkan constructed by Israel,
however, there was the fulfillment of ‘I shall dwell in their
midst’ — relating to the Essence of G-d.

The mishkan constructed by Israel was made of
physical materials. They used gold, silver and copper in
the literal sense and made a mishkan of these. Precisely
this fact brought about that ‘the essence of the Shechinah
came to be in this lowly world’? — and as explained in
Chassidut, the very essence of the Shechinah, and not just
some forms of revelations.?”

15. Rosh Hashanah 22b.

[Full, legal testimony requires at least two witnesses (Deuteronomy
19:15). In the case of something that is bound to come to light later, that is,
the truth will ultimately be established in any case, we accept even the word
of a single witness. We proceed on the presumption that under such circum-
stances people will not lie. Thus, if a man were to come (even from the other
end of the world) and say: ‘The bet din have sanctified the new moon,” his
word is taken.]

16. See Sefer Hamaamarim 5700, p. 51

p. [Shir Rabba 5:1; see also Bereishit Rabba 19:7 etc.] '

17. See Bati Legani 5711 [Sefer Hamaamarim-Bati Legani, p. 29-

30.]
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VIII. We can now understand a statement in
Yerushalmi:1s

‘Man recites eighteen benedictions every day . . . cor-
responding to the eighteen mentions of ‘[As the Eternal
did] command’ written in the section of the second mish-
kan.” The Yerushalmi refers to the mishkan of
Terumah-Tetzaveh as the first (the spiritual) mishkan,
and to the mishkan of Vayakhel-Pekudei as the second
(the physical) mishkan. Thus, corresponding to the eigh-
teen times that ‘as the Eternal did command’ is mentioned
with the second mishkan, we recite the eighteen benedic-
tions [of the daily Amidah].

The Yerushalmi notes on the spot that actually there
appear to be nineteen mentions of ‘did command,” and ex-
plains that we count “only from ‘And with him was
Aholiab the son of Achisamach* to the end of the book.”
In other words, we count these references only as they are
mentioned with Betzalel and Aholiab together, but not
where it is mentioned with Betzalel alone. This raises
several questions: a) What is the relationship between the
eighteen benedictions of the Amidah and the eighteen
mentions of ‘as the Eternal commanded’? b) Why is
prayer connected specifically to the second mishkan? c)
Why do we count the eighteen mentions in relation to the
eighteen benedictions only as they appear with the inclu-
sion of Aholiab?

There is another problem: the word tefilah (prayer)
has a meaning of union, conjunction?? (as in ‘hatofel — if
one plasters a clay vessel’? [to keep it together]; and in

18. Berachot 4:3

p* [Exodus 38:23]

19. Torah Or, Terumah, p. 79d

q. [Kelim 3:5. Actually the word hatofel there is spelled with a tet,
while tefilah is spelled with a tav; but a) the root-word is generally taken to
be the same, with the spelling interchangeable; see Aruch Hashalem, s.v.
tafal-tefilah; and moreover b), Tikunei Zohar 47:84b already notes the two
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‘naftulei . . . niftalti — by bonds from G-d have I been
joined’);” for tefilah means the union and conjunction of
the supplicant to Divinity. This principle would seem
more closely related to Betzalel by himself, as he is from
the tribe of Judah, than to Aholiab who is of the tribe of
Dan; for a) the tribe of Judah was the most prominent of
the tribes (as the Midrash20 states that Betzalel and
Aholiab were singled out to construct the mishkan
because one represented the most prominent of the tribes
and the other the lowliest of the tribes); b) the name Judah
is an idiom of hoda’ah (praise; thanksgiving),® which is
especially relevant to the context of the Amidah, 2! for the
attachment of prayer can be achieved only by means of
hoda’ah and bitul (self-negation). Why then is this related
to Aholiab?

IX. The Zohar?2 comments on the verse,’ ' A ladder set
artzah (in the earth) and its top reaching hashamaymah
(into heaven)’: the ladder refers to prayer. The Midrash??
comments on the same verse that the ladder refers to
Sinai, i.e., Torah. Chassidut explains the difference
between Torah and tefilah: Torah means to draw down
from Above, and prayer means to elevate, from below up-
wards.

‘A ladder set up artzah and its top reaching
hashamaymah’ in the context of prayer means that the
ladder is artzah (lit. to the earth). It is not simply be‘aretz

spellings for tafal and emphasizes that tefilah is to be related to tafal with a
tav. See the glossary notes on Sefer Hamaamarim 5709 (Kuntres 64), p. 79.]

r. {Genesis 30:8. See there Rashi, and also Targum Onkelos and
Targum Yehonathan.]

20. Shemot Rabba 40:4

s. [See Genesis 29:35, and Rashi there.]

21. Torah Or, Vayechi, p. 45a; Yehudah Atah 5688 [Sefer
Hamaamarim 5688, p. 46.]

22. Zohar 1:266b, and I11:306b. Tikunei Zohar 45:83a.

t. [Genesis 28:12]

23. Bereishit Rabba 68:12
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