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I. Introduction

A teacher once said that he found it ironic that we call ourselves human beings, for more
and more so, we exist as human doings; simply being has very little to do with our lives.
We spend our days going about the business of doing: doing errands, doing bills, doing
exercise, and (especially if you are from Los Angeles) doing lunch; making money,
making meaning, making sense of our lives with little if any time reserved for the act of
simple and pure existence. The importance and purpose of our lives is driven by desire to
do more so as to acquire more so that we can do more with what we have acquired, and,
as such, we collectively deny the value of being as a way to spend our time. That there is
value in the process of getting present and simply existing is an essential and undeniable
truth. But the mistake in calling ourselves human beings is not in its misrepresentation of
our true selves, but rather in the fact that it denies our fundamental nature ~ that of
desiring to be and to have more than we’ve already got. Our acts of doing reflect the fact
that wanting is the driving force of our lives. From the moment of birth we are wanting:
first air and then food, then to communicate and to walk and to play and to learn and to
acquire more than what we already have; that is the true nature of who we humans are.
And as such, we adopt the act of doing as the means by which to effectively get what we
are wanting, such that our time is spent in some aspect of preoccupation with that force of

our essential nature.

The problem with existing as ‘doings’, however, s that it keeps us locked in the cycle of

existential dissatisfaction: we are always wanting something more. And in our misguided

social belief system, we are taught to assume that it is only through perpetual doing that




we will ever reach a place that we can finally be. More and more often, I find myself
asking people the same simple question: “what is it that you want?” And while the
specifics of the responses vary (though less than you would imagine), the final statement
is always this: “I want to be happy.” Meaning, “I want to reach a state of being — in
which I am sated and satisfied and whole.” We live our lives doing because we live our
lives wanting — but we chronically ignore the reason behind our actions, which is to reach
a state of shalom: of complete and peaceful presence of being. It is not so much that we
are misrepresenting ourselves through the term ‘human beings’, but rather, that we are
denying that description as the source of who we are. We have forgotten that the only
true way to fulfill our perpetual wantings is in embracing and harnessing the force of

being behind them.

Additionally, we err in the way we interpret our wanting; we become trapped in the cycle
of dissatisfaction not only because we become preoccupied with goal — oriented action,
but also because the goals we define for ourselves as the recognition of our desires are
limited and unfulfilling ends. Our state of being is interrupted not only by our doings, but
more significantly, by the fact that those actions are driven by our perceiving ourselves as
ego — based, material creatures for which the world occurs as an isolated and personal
experience. Our desires are perpetually unmet because they are based on our definitions
of self as separate and corporeal entities in search of materials that will make ourselves
more complete. It is only in the realm of spirit that we will finally and totally reach a

state of being; to ‘be happy’ requires us to reunite ourselves with one another and with

the Force that exists as a result of participating in that experience of Unity. It is from that




act of reunification that we can experience perpetual satiation; by reuniting with God we
allow ourselves a true and total sense of being by which all of our wantings in the
material world are granted effortlessly as a by - product of our authentic nature. If we
stay only in the corporeal realm, we are destined to live in a state of constant lack of
fulfillment; we must nurture the Divinity that exits within us and beyond us in order to

find true bliss.

That ability to achieve wholeness, satiation, and material fulfillment is allowed by
returning to the realm of God, and the most effective methods for doing so are outlined in
the teachings of the Hasidim. Through their spiritual practices, they dictate the way by
which we can coexist with the Divine such that it makes Itself manifest within us and
around us in each and every aspect of our lives. Hasidism, and most specifically, the
teachings of the Maggid of Mezeritch, outlines the ways in which to manifest our deepest
desire: that of being -- through our reality and beyond it. It allows us to tap in to the
realm of universal consciousness by which we can transcend the struggles and contrasts
of our mundane lives for the complete state that contains them; it directs us back to the
source of All There Is such that we can participate in It and create from it what we are
wanting for ourselves and our world. Through these teachings we are reminded that all
of our reality is the result of the transformation of the Nothingness into all of the
‘something’s’ that we behold. We are allowed to reacquaint ourselves with the basis of
natural law: that everything comes out of Nothing, and as such, our processes of creation

and fulfiliment depend on the ability to resource the Unmanifest for that which we seek

t0 make manifest.




In the teachings that follow, the keys to true and total fulfiliment exist — both in terms of
creating what it is that we desire in the material realm, and more significantly, in the
ability to return ourselves to the celestial realm that contains us and gives us life. The
following paragraphs will outline the processes by which the Hasidim understood the true
nature of existence and learned to navigate themselves within that understanding so as to
reach fulfillment and enlightenment. By examining these teachings, it is my intention to
present the guidelines by which we modem seekers can activate our own journey towards
bliss and wholeness. The ultimate intention is, and has always been, to return to our
experience of self as a reflection of the Creator. In Genesis we learn that God created
humanity in Its image — Betzelem Elohim. It is our nature and our function to exist as
microcosmic reflections of our Source — mirroring the Unity, the infinite potential, and
the power of seemingly miraculous creation that occurs in the realm of the Divine. The

fulfillment of our every mundane desire is a by — product of harnessing the power of the

Deity; by engaging in the practices of Hasidic mysticism we are given the keys for

ultimate well - being in the material world and far beyond it. We learn to lose our selves
for the sake of reclaiming ourSelf: a recovery of utter wholeness. And so...through the
presentation of historical, theoretical, and practical ideas, the journey towards

enlightenment and the return to Spirit begins...
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Olam Hayichud and Olam Hapredah

“If the material world were constantly attached to the Creator without any forgetting, the
creatures” existence would be nullified, {since] they would be attached to the root, to ayin. Thus
they would do nothing, considering themselves to be ayin. So there had 1o be a breaking [of the
vessels], which brought about forgetting the root. Everyone could then lift his hand and act.
Afterwards, through Torah and prayer, they attach themselves to the root, to ayin ...and thereby
raise the sparks of the matenial worid...bringing pleasure to God. Such pleasure is greater than
constant pleasure, as when a father who has not seen his son for a long time is reunited with him:
the father is more overjoyed than if the son had been with him always. The son too, having not
seen his father for a long time, has a greater desire and yearns all the more to be together with his

father.”™

In the beginning...before the beginning of the beginning, there was God. And God was
everything. And it was, well, great! But in the experience of being everything, there was
nothing that was something apart from everything, and therefore no way to objectively
experience being everything, and this was not so great. And so God set out to separate
Itself from Itself so that it could experience Itself, and it is from this place that the

journey into transcendence begins...and ends.

This act of separation of God from Itself manifested, according to the Hasidim, two

opposing worlds: Olam Hayichud and Olam Hapredah. The former is the realm in which

there is Nothing; the infinite and endless occurrence of God known as the Ein Sof. Here




there is nothing beyond the Unity which is the Divine, and an unadulterated participation
in that union on the part of all Its endless components. In this world there is no possible
perception, no access to objective knowing of self, because everything is one thing that is
indistinguishable from anything else. And while this “root” of Nothing is the ultimﬁte
whole, in which utter completion occurs, it exists before anything else: before knowing,
before understanding, before experiencing; it is the source from which all of that grows,
but precedes those developments in its envelopment of them all. As such, to occur within
the ayin is to exist before understanding that existence, where we would “do nothing”

because Nothing was all there was.

The opposing world — that of separation — was thus manifested by its Source as a means
for objectively understanding everything in terms of its particular components, allowing
for action on the part of those components as a means for returning to their container. In
the Olam Hapredah exists the experience of the mundane; the everyday world from
which we apprehend the contrast of the Infinite and the Nothingness of God as yesh; this

realm is comprised of the “things’ that have Nothing as their root.

In the process of God contracting Itself so as to manifest in the world of yesh came the
opportunity for It to know lItself; we are the manifestations of that endeavor. We, and our
world of particulars, are the results of the Divine contraction, or rsimtsum.* We are the
gift of objective perception that God gave to Itself, and all of the darkness we think we

see; all of the matter that we believe to exist in its distinct and independent form, is

nothing more than an indication of the spark of light lying dormantly and quietly within it




— waiting to be retrieved and brought back up to the container that holds it all. There is
. no true shadow; there is no real material, only illusory expressions of a world of
substance — or yesh -- that are in effect the gift we (as part of God) gave ourselves so as to
have the experience of knowing our Source. There is in fact no greater gift — no deeper
joy — than having the experience of God, and this bliss is induced by our process of first
separating from that experience and intentionally reuniting with It. The glory of
forgetting comes in our actively re — membering, returning ourselves intentionally to the
ayin, the Nothingness, from within the world of yesh. This return is the apprehension of
unity, of love, of wholeness...of light, and it can only be known to us through our
transaction in restoring the sparks of light within that which is material, fractured and
unable fully shine. We know God by confronting the mirage of what It is not and
actively lifting the veil to rediscover the unified truth. That is why we chose to be here:
to re — member ourselves, to re — collect ourselves, and to re — create ourselves in the
image of the Divine, and we do so by retrieving the sparks of light from the shattered

matter of our world.

We are the reflections of a vessel that is eternally giving of its light and infinitely
receiving it, and in the moments when we permit this flow to occur within us and through
us, we are reunited with the One that contains us, and blissfully aware of this reunion.
The Maggid of Mezeritch remarked that “as much as the calf wants to nurse that’s how
much the cow wants him to nurse from her; so too, just as much as the people want to

love God, that’s how much God wants the people to love Him -- and that is why He

contracted himself [by fsimtsum].® Our lives are simply a gift of apprehending who we
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are: a series of lessons that work to remind us of our true Divine membership with a
nature that is ever giving, ever receiving, and charged with the mission of restoring the
broken pieces of the containment of the Light. Understanding and navigating through the
Olam Hapredah as a means of actively returning to Olam Hayichud is thus fundamental
to the practice of Jewish mysticism and specifically, to the spirituality of the Maggid.".
Its application allows for an interpretation of the world and our purpose in it that can
bring only bliss, empowerment, and enlightenment; it is behind all of the analyses that

follow.

Transcendence

The process of moving from within the realm of yesk back into the world of ayin is in
essence an act of elevating the elements of matter back to their source, with the particular
manifestation of the self as a separate and ego — based individual the basis of that world
of matter. This elevation, or aliyah, of which the Maggid speaks constantly, can be
termed a process of transcendence. Merriam — Webster defines transcendence as *
surpassing; exceeding usual limits; extending or lying beyond the limits of ordinary
experience ...being beyond the limits of all possible experience and knowledge, beyond
comprehension [and] the universe of material existence.” Evelyn Underhill further
clarifies this process of elevation from beyond the material world as composed of three
distinct processes: “1) The primary break with the sense —~ world 2) The ‘new’ birth and
development of spiritual consciousness on high levels, [and] 3) That ever closer and

deeper dependence on and appropriation of the fullness of the Divire Life; a conscious

participation, and active union with the infinite and eternal.”




The following writing will use the word “transcendence” as a means for describing the
act of elevating oneself above the realm of material existence that is definitive of the
Olam Hapredah. This term seeks to signify the total annihilation of the realm of matter
as a means for lifting above it to the world in which all exists as a total and unified whole.
In so doing, the senses are abnegated and an awareness of God is reached as a reunion
within which one can consciously participate and apprehend. Transcendence is the
surmounting of matter from identifying the illusory limitations of that mat;erial and

redefining it by means of that which exists above it and contains it all.
Dveikut

...The important thing regarding devequt is that God, blessed be He, thereby receives pleasure
from us, [even] as we have said, that by pushing away the evil we cling to the good; that is, we
fulfill what is said, “I have always placed God before me™ [Ps. 16:8...] we find that if we merit
this clinging (dveikut), we will think of ourselves that we are nothing without God, may he be

blessed, who sustains us, and who is the one that exists, and without Him there is no other..."

In transcending the ‘evil’ shadows of an illusory reality, we are able to fulfill our purpose
in a reunification with the source of Light by engagement in dveikut. This word, which
has its source in early Kabbalah" defines the act of communion with G,od,’or a
“cleaving” to God. The use of the word “cleave™ is interesting in that it connotes a

separation in the process of ultimate unification; in order to attach oneself to the Divine, a

sever must occur simultaneously with the physical realm of limited material and




separation. The achievement of dveikut was the foundation of Hasidic spiritual practice
and manifested as the driving force behind all actions and intentions; the ability to reunite
with the Divine and have a direct and total experience of It sponsored both the mundane
and spiritual life of the practitioner. Divergent from mainstream Judaism in which a
distinction between the Godhead and His creations was maintained, Hasidism broadened
the Kabalistic intention of Divine reunification, which was described by earlier mystics
such as Isaac of Akko as “pouring a jug of water into a flowing spring, so that all
becomes one™™, In its earliest manifestations, the act of dveikut was the final act of
ascension from out of the elements of the material world into the chambers of God; a
process reserved for an exclusive group of initiates. Hasidism expanded the
demographics and applications of attaching to God such that it became reinterpreted as a
“commandment* binding on everyone™ Transcendence and unification with the Source
of ali emanations was the focus of Hasidic spirituality, with all practices directed towards
dveikut — both in the realm of mundane existence and in the process of prayer. No longer
was this task of spiritual ascension an esoteric and occlusive one relegated to the highest
of spiritual disciplines; rather, with Hasidism, dveikut became a more “user — friendly”
element of the life of all practitioners in all of their undertakings. The act of elevating
oneself back to the source required recognizing the presence of God within all things as
the only truth of that matter. By a positive state of awareness fostered by the intention in
cleaving to God, the possibility of awakening the Unity within the particular became the

foundation of Hasidic spirituality.




Making use of early kabalistic divisions of the soul” Hasidism reaffirmed the distinction -

- between the animal soul and the Divine soul™, The process of dveikut was for them one

in which the primitive and individual aspect of the self be elevated through its
corporeality while the godly element of the soul was simultaneously awakened and
reunited with its Origin. Rabbi Luzzatto explained, “If one sanctifies himself...even his
physical actions come to partake of Holiness.”™ In the act of communing with God, all
aspects of being were directed towards that end, and rendered meaningless outside of that

exclusive intention.

The notions of separation and meaning within the mundane was something to be totally

nullified — as a means for experiencing that which preceded them; in attaching to ﬁe One,
every thing becomes one thing that is beyond conception. As such, the processes of
abnegation of anything that contradicts the apprehension of Unity are essential to Hasidic
spirituality and will be discussed presently; explications of the specific methods of

reaching communion with God will be presented in the second section.




II. Bittul Yesh: The abnegation of ego and the casting off of the world of particulars

that it affirms to be real.

“This is the foundation of the entire Torah: that yesh [the apparent somethingness of the worid] be

annihilated into ayin™"

That the basis of the Torah is ayin, or ‘nothingness’, seems profoundly ironic. Here we
have a scroll of parchment that seems to pay ultimate homage to the value of tangible
objects. Costing upwards of forty thousand dollars to create filled with painstakingly
crafted letters, garbed in intricately embroidered fabrics and adorned with jewels; the
Torah seems most certainly a precious commodity. And then there are its contents,
which also seem to focus in detail on the specifics of human life in all of its
manifestations; journeys, romances, families, finances, conflict, sadness and joy,
blessings and curses, laws, customs...The torah is quintessential material. In all aspects,
it seems to be a reflection of the physical world, so that it is puzzling to read a statement
suggesting that its foundation exists in the obliteration of all physical matter. And yet, it
is possible to conceive that behind all of the adornment — underneath all of the
specificity’s and legalities and particularities -- radiates a soft but overwhelming light that
illuminates a sense of quiet wholeness to anyone who gazes upon it. It is feasible that all
of the tangibility of the Torah is nothing but a yielding veil over its essence: a powerful
refraction of the Nothingness of God made manifest through the particulars of language.
The foundation of our reality — of which the Torah is a prototype -- is in the renunciation

of matter for meaninglessness and of something for Nothing. That is the basis of our faith

and the secret lying speechlessly between the letters of the words of the stories on the




parchment in the scroll under the cover that we kiss. The process of converting
something back into the Nothing from which it came is known is Hasidism as Bittul Yesh;
itis for those mystics the path towards communion with God, and as such, demands a bit

of attention.

Negative theology as a philosophic backdrop

“The depth of the primordial being...is called Boundless. It is also calied Ayin because of its
concealment from all creatures above and below...if one asks, * What is it?" the answer is Ayin ,

that is, no one can understand anything about it...it is negated of every conception.™"

In the everyday world, it is only by experiencing what something is not that we can fully
recognize what it is™. This fact holds true in just about every situation: one never notices
the way a finger feels until they get a paper cut; it is in the experience of a pain that is not
normally occurring at the top of the finger that they are made conscious of what it feels
like when there is no pain. It is in a friend’s unusual bad mood that her normally chipper
disposition is noted. It is in the going out of a lightbulb that we realize the illumination it
usually provides. If the light was always on, there would be no experience of it; we
would be forced to take it for granted if it were always in existence. It is only through the

absence of light that light can be understood; an objective understanding and experience

of something requires having its opposite exist alongside it. The only way to know light

is to experience ‘not light’ — darkness. The only way to experience silence is through




sound. The only way to understand bliss is through suffering. The only way to encounter
Unity is by separation. The only way to apprehend God is through the objective illusion
of what God is not, and if God is everything, then one method for truly grasping this
Everything is by negating it all. A “positive sense of nothingness” " is the end result of

describing God through negation; it is the means by which we can experience that which

is always there.

Huston Smith explains that “the Infinite cannot be defined positively because definitions
compare; either they liken what they define to something or they distinguish it from

something. If they distinguish, we are back with negation: the object defined is not what

itis contrasted with. And if they liken? But the Infinite is all ~ inclusive, so there is !
nothing other than it to which it can be likened.” Negation is the means by which we are

able to break free from any and all limitations, which is the essence of experiencing God; ;I
it is the process by which the rational mind is broken down through its being forced to %
contemplate something that exists beyond the terms of contemplation™™ so that a return
to the Source of everything can occur as a total and direct encounter. As such, we Jews l

use a name for God that is forbidden to us to pronounce. The tetragrammaton has been

for two thousand years a symbol of that which we apprehend to the point that we cannot

vocalize it, so that our physical negation of the name allows it to occur beyond the limits

of pronunciation; it is the primary emblem of negative theology that exists in Judaism. |
The notion of God as something that can only be characterized in the mundane realm by

negation is a universal religious truth.™* Moses Maimonideswas one of many religious

thinkers who articulated the process of negation as a means for literal characterization of

the Divine. Under the influence of medieval Muslim philosophers, he created a method




of negative attribution as a means for understanding the reality of God,” explaining that *
a description of God ... by means of negations is the correct description, a description
that is not affected by indulgence in facile language and does not imply any deficiency
with respect to God...You come nearer to the apprehension of Him, may he exalted, with

every increase in the negations regarding him™*

The Rambam’s negative theology was taken up by the mystics of the medieval era; Azriel
of Gerona, Shem Tov Ibn Gaon, Moses de Leon, and Solomon ibn Gabirol all adopt and
mold this negative theology such as to develop a relationship with God through the
understanding of Its Nothingness; the concept of Ayin (the Hebrew term for
nothingness)™ occurs for these mystics as the means for objectively understanding the
Divine. Through the contemplative expansion that occurs by negative attribution, an
experience of that which was previously taken for granted can occur. There is a mental
and spiritual freedom that transpires through understanding that there is no thing that God
can be; all limitations are lifted from the thinker and the God that he is thinking of when

the parameters of definition are negated.

Due to its effectiveness as a means of spiritual development, this mode of negation in
approaching the Divine continued to be a practice up through the Hasidic movement.
Rivka Schatz Uffenheimer categorizes the Hasidic practice of annihilation as a form of
“quietism”, explaining that “In the history of religion, quietism is known as the path
towards God via the abandonment of self, the primary goal of which is the destruction of

the natural forces in order to facilitate the action of the divine within man.”™* Negation

1R




manifests in quietism as the apprehension of Nothingness as the only truth in existence,

with the effacing of the self as the means by which to unite and exist within the Divine.

1t is through the process of elimination, of negating all perceived itlusions of existence,
that the passive presence of God can occur for us. That the Divine presence is a passive
encounter demands the total abandonment of preoccupations with the particular’s of life;
the dualities of existence must be negated such that the unity that lies quietly behind them
can make itself manifest. “God does not desire any particular thing from man — neither

good nor evil, neither the performance of certain actions or the refraining from others.”™"

A transcendence of the dualistic nature of reality is at the source of Hasidic quietism, in
which the process of negation is used in order that all oppositions are rendered

meaningless in the face of that which unites them.

Engagement in negative theology is a popular religious practice because it is an effective
one in the objective of returning to the Source of being. It fosters a sense of pure
consciousness and an experience of untainted existence in which an encountering with
totality occurs. In that it is a state of awareness that precedes everything that emanates
from it, it occurs in and only in the realm of absolute being. There is no thought no
material, no sense of a separate self in the realm of Ayin, but rather a complete and total
interconnection from which all the power of the universe can be made manifest. As such,
it is the essential starting point for the attainment of enlightenment as well as the place
from which all earthly desire can be made manifest. By negation, we stretch the
boundaries of our contemplation to the point that they are broken through, such that we

may return to our spiritual core and thus to the potential for all possibility in the corporeal




world. All spiritual practice demands the apprehension of the void™ as the source of

focus by means of releasing oneself from the world of particulars that emanate from it.

To exist within this realm of Nothing is to render the world and its particulars as
meaningless; negation has at its basis the realization that nothing means anything apart
from the definition we give it — which we can just as readily take away. In a universe that
is in effect Nothing, there is no thing that can have a denotation in and of itself; what we
define does not exist beyond our interpretation of it, and does not possess any inherent
meaning outside of that interpretation. By the process of negation, we are allowed to
encounter the illusions of our translations — realizing that all of our renderings of ‘reality’
are nothing beyond our limited thought processes obscured by past experiences and
emotions projected onto whatever it is we are encountering at the present moment. There
is, in fact, no meaning in any thing, any thought, any emotion. All we see before us is the
mirage of past experiences projected forward so that we repeat the fallacy of believing
what was true for us before to be true now. We allow ourselves to eclipse a Divine
encounter (one in which we accept the boundlessness of Nothing) by our limited versions

of existence, in which we are trapped by the ‘something’ we allow Nothing to mean.

A teacher tells a story about preparing for a major conference, for which she was hired by
one of Rabbi Larry Hoffman. As she initiated the presentation, she noticed Rabbi
Hoffman towards the back of the room with a sort of perplexed look on his face. His
eyes were squinted, his forehead crinkled, his arms folded across his chest. Glancing at

him, she began to get concerned; he was clearly displaying the posture of someone in a
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state of discontent. She began to muster up thoughts of defense: “how can he be sitting
there criticizing me? | prepared for this presentation for a month! He is passing
judgement on my work and he hasn’t even been here for fifteen minutes. Maybe I ought
to just quit. Yes, clearly if I am not up to his standards, we are better off going our
separate ways in the future. I have plenty of other places where my talents are
appreciated....” As it turned out, the reason Rabbi Hoffman was looking the way he was
had to do with his having lost his glasses. He was not able to see to the front of the room
- hence the squinting and crinkling, and he was frustrated by that state of affairs, thus the
crossed arms. My teacher took what was occurring and gave it a meaning that somehow
resonated with her past experiences and thought sequences; defining her present reality
with a series of interpretations that were totally real to her —~ until she realized that they

were in error.

Argyris and Senge of Harvard University title this application of arbitrary meaning onto
the circumstances surrounding us as “the Ladder of Inference”. Our lives are only the
meaning we give them, which is a projection of our past experiences onto the present
circumstances; behind that meaning Nothing is there. And the more powerfulty we
accept this truth, the more liberated we are on both the mundane and spirituai plane. The
former becomes more obviously true in our power to define our lives with interpretations
that bring us happiness, and the latter allows us elevation from the world of interpretation
altogether; a re — union with our Source as a coexistence in the realm of Ayin. Were my
teacher for example, to have had more awareness around the fact that her interpretations

were nothing more than selective applications of meaning onto something which in itself




was devoid of the meaning she gave it, she would have been free to apply something
more supportive of her own sense of self -worth to the situation; something that gave a
more pleasurable meaning to the situation. In the realm of her attachment to the opinion
of those around her of her work (which is a product of the ego — a topic that we will visit

in more detail later in this writing), she would have recognized that it was nothing more

than her interpretation of their responses that would define for her their opinion, and
could therefore elect a kinder meaning with which to objectify her own performances. At
best, the act of reinterpretation would have liberated her from believing in the limitations
of her perceptions; by rendering the situation as meaningless, she would have been able
to reapply meaning that was more bolstering. However, reapplication of meaning still
provokes the experience of the mundane realm, for there is no meaning in the domain of
Sprit beyond Its own definition. A focus from beyond the Olam Hapredah into the wortd
of ultimate unity — in which all borders are dissolved - is the true intention; it is in
elevation from the attachments to personal meaning that we are reunited with the Infinite.
Ayin has no definition, no limitation, no boundary, no temporality; this is the Truth. This
is our only freedom, from which unfathomable possibilities can occur — for, within
Nothing is the possibility of Everything. Our access to all that is miraculous comes
though our rendering of the physical world and ourselves within it as nothing. From that

act we commune with God in dveikut.

To this end, R. Hayyim Haykl of Amdur stated, “ for those who gaze at the Creator,

blessed be He, bringing everything to nothingness...when they bring everything to

nothingness, to the primordial matter, then everything is transformed — and this is called




A T RTINSO K S

i
§
%
$

“war”, and this is the world of transformation and opposition, and thereby one is
victorious in all wars.” ®™ The intention in our acts of “bringing everything to
nothingness” is transformation by means of communion with God, but this endeavor
initiates a war to be sure: a battle between and in triumph over opposition. To embark on
the journey of transcendence above the world of contrast requires that we become
warriors in the domain of meaning; we must eliminate any sense of believing in the
existence of “some thing”. However, this is by no means as existentialist endeavor; the
conclusion is not that there ultimate meaningless — on the contrary. In rendering the
mundane world devoid of inherent meaning we are raised up into the realm of
Nothingness from which derives Divine meaning: a pure expression of God as light and
love that fills the world it emanates. God as Nothing fills the world with meaning that is
independent of the definitions that we apply to it; our war with opposition triumphs in the

abnegation of personal meaning for an acceptance of the Divine definitions of the world.

Releasing personal definition for the sake of embodying the will of the Creator is at the
heart of experiencing Nothingness. And in order to fully understand the nature of ayin
and the methods by which to attach to It, we must first examine the world from which we
must elevate ourselves. In understanding the nature of the physical atmosphere and the
contention by which it is composed, we are more fully equipped to participate in the act

of negation that will lead us back to God.
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Understanding Opposition in the Process of Bittul Yesh

A friend recently spoke of the first great love of her life — one that remained so for a total
of three agonizing and adolescently dramatic years. During that time she wept many the
tortured tear of a young woman in ‘love’ — addicted to the roller coaster of highs and
lows of a relationship that only rarely gave her the security and adoration she was
constantly asking for. She spent her time with that young man ecstatic over the moments
of full attention and communion that he chose to give her and in agony over the rest of
the time — during which he was unavailable, non — committal, and profoundly
argumentative. In the end, there came a moment when she had an instant of
transformative revelation: she was sick of the roller coaster and she was done arguing.
She realized in a second that she had been perpetuating a game of contrasting emotions
by which she could intensely experience a moment of rapture through and only through
its opposite feeling of total abnegation and rejection, and that she was no longer prepared
to play that exhausting game; better to live in a state of simple and consistent bliss than in
a world of such traumatic ups and downs. It was in that same moment that she reflected
back on our relationship — for it was suddenly over for her — and began to examine what
it had taught her beyond the important fact that she no longer needed extremes to be her
definition of romance. That she was done arguing was a big conclusion; she would never
again allow herself to participate in extended discourses that based themselves on two
parties battling for the need to be right. But then again, it was through all of the
arguments, and through all of the other emotional extremes, that she had come to this

new and more balanced state of being. It was by way of experiencing opposition that she
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was able to find the middle ground between the two poles and as such, the sense of

existential bliss in inhabiting that space of center.

We have all allowed ourselves to participate in proverbial emotional and intellectual
roller coasters for the same reason that we go on those rides at the amusement park: the
intense experience of contrast is the stuff that human existence is excited by. And not
only are oppositions the source of our human entertainment, they are also the means by
which we learn to define ourselves, our beliefs, and our desires. It is solely by coming up
against a negation that we come to fully recognize and understand its opposite; so long as
we use that contrast to return to the middle ground we are given the gift of a recovery of

Bliss.

Movies are not made and books are not written on the ease of attaining and maintaining a
peaceful and blissful love; the subtlety of such graceful relationships has little draw for
the human audience. It is rather the drama: the highs and lows and conflicts that must be
overcome that define romance for us; the stories end when the oppositions are overcome
and “happily ever after” concludes that triumph with an indication that a state of balanced
completion has finally occurred. The desire to attain union with someone that we
perceive as unattainable is such a compelling one because we define the value of that
attainment by our experience of its painful absence. We are creatures of duality; that is
the essence of the material world: a composite of invaluable oppositions that seek to

maintain a state of balance through their proper coexistence. Our suffering occurs

physically, emotionally, and spiritually when we deny the laws of our corporeal nature,




i

SIS T S

which dictate that all material maintains itself through and only through the state of
homeostasis, or ~ in Hebrew, existing beinoni™. It is by recognizing the duality and
maintaining a balance between its opposing components that we can effectively live

within it and transcend it.

“...This is the meaning of,  and God separated between the light and the darkness’ [v.5]. And
why is this so? Because ‘and God called’ — that is, that man called suffering by the name Elohim,
which is judgement. Therefore, [he called] ‘the light, day® and ‘ to the darkness’ ~ therefore it is
darkness because of ‘night’. But in truth, ‘and there was evening’ -- for he who does not believe,
the suffering is for him as moming. And itis all ‘one day’ [ibid.}, for everything that He did was

done for good ~ and contemplate this. ™™

Through understanding the way in which our [illusory] existence presents itself, we are
then free to raise it and see what is beyond it. As was previously discussed, the purpose
of negative theology is to transcend the realm of perceived reality as a fractionated and
incomplete occurrence, and move into the Divine experience of wholeness that sponsors
it. This Unity is achieved through acknowledging that something...any thing... is not in
fact that thing; negation is the introduction of opposition. In order to nullify something’s
existence, its diametrical pole must be presented against it. That is the nature of reality,

for what we understand to be real manifests as an opposition of some sort.

“In the world of asiyah [of physical doing] there is division, while in the upper world there is

unity. "™*




Opposition is the source of creation; in the genesis of our world, God created a series of
confronting phenomena: light and dark, land and water, day and night, man and woman,
work and rest. This process of separation was brought to its ultimate manifestation in the
Garden of Eden — at which time humanity took upon itself the knowledge of the
archetypal distinction of good and evil. In the eating of the apple our ancestors initiated
the autonomy inherent in the ability to distinguish the polarities of the mundane universe.
Our reality was defined for us by God’s declaring the endless dualities within it and by
our choosing to exist within the realm of those oppositions. Our human experience is one
in which we behold separation, with our success in the mundane sphere largely
determined by how powerfully we can engage in the process of distinction. Carl Jung
explains this process of distinction as that of successful individuation. He submits that
“each human being has originally a feeling of wholeness, a powerful and complete sense
of Self”™; with the Self to whom he is referring equivalent with the experience of Unity
that one achieves in cleaving to God. He goes on to explicate that as “the individual ego
emerges during the transition from infancy through childhood” a separation must occur
with this sense of wholeness, such that autonomy by which the individual can
successfully “relate himself to his adult environment” can be achieved. Autonomy is the
ability to comprehend mundane polarity. There is no way to successfully navigate
through the realities of terrestrial human existence without a competency to appropriately
identify the oppositions within it, and in order for that necessary separation of the

individual to occur, some “severe injury to the original sense of wholeness” is inevitable.
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Since the moment Adam and Eve became autonomous by means of the ability to
distinguish material duality, human experience has been defined by that ability. Indeed,
our corporeal undertakings are all colored by how well we triumph over the world of
distinctions; it is in overcoming our own limitations (which, ironically, occurs through
the recognition of the limitations in everything that surrounds us) that we more
powerfully exist in the world. But inherent in that experience is the concept of limitation,
or opposition. No matter how far ahead we can move in the reaim of challenging the
dictated limits of our reality, we find ourselves troubled by another set of limitations; that
is the source of all our mundane struggles. And in those struggles, we turn to seeking
that which is beyond limitation; our spiritual experience occurs in opposition to our

human one.

Our spiritual experience is one in which we behold Unity; God is at the source of the
oppositions that come from It — It is the Limitlessness that contains all of us limitations.
It is from this type of understanding that Dov Baer, The Maggid of Mezeritch states,
Think of yourself as Ayin and forget yourself totally. Then you can transcend time,
rising to the world of thought, where all is equal: life and death, ocean and dry land. Such
is not the case if you are attached to the material nature of this world. If you think of
yourself as something, then God cannot clothe himself in you, for God is infinite. No
vessel can contain God, unless you think of yourself as Ayin.”™ While the true
objective is the transcendence of all aspects of corporeality, The Maggid acknowledges
the oppositions that humans must first learn to distinguish in his explication of how to

move beyond them.
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The psychology of Hasidic mysticism therefore has at its source the act of contemplating
opposition such that it can be transcended. The term used for this trascension, or
elevation, back into the celestial realm of Nothingness is leha’a lot; this is one of the key
terms and concepts in the writings of the Maggid of Mezeritch. Elevation is in effect the
process of the “union of compliments”™ by which the point that contains the variant
‘poles of reality can be retrieved by the individuated self. Negation and ultimate
ayinhillation occur through resolving the oppositions of mundane life; returning oneself
to the center “point where compliments unite and opposites are resolved”™ Hasidism
instructs the use of corporeality as the means by which to successfully categorize and
distinguish; only from that process can we return to the Ayin from which we came. We
engage in the elements of day and night, man and woman, land and sea, work and rest
because they emanate from the Creator that exists beyond them, and, so long as we
maintain that Source in our doings, we are able to return to It through our very acts of

negative distinction.

The Abnegation of Ego

Another friend of mine was telling me about a very difficult time he had at a recent
dinner party. He had gone to the gathering with a woman he had been dating, who had
recently expressed uncertainty about her feelings towards him and their romantic future.
Already feeling insufficient to merit her love and commitment, and wanting something

more from her than she seemed interested in providing, he entered the party with

29




insecurity. And as the evening progressed, his date spent most of her time speaking to

another man, while my friend struggled to overcome his experiences of isolation,

abandonment, and betrayal. He felt increasingly small, intensely lonely, totally

disconnected, and deeply incomplete; these are the characteristics of existing solely in the

physical world — these are the antitheses of communion with God. All of the

manifestations of my friend’s upset came from an ego that had been wounded and

quickly swollen such that it made the world of ‘somethings’ appear real and terrifying;

fear is always present in an unbalanced expression of ego. The ego is the basic |
opposition in the material world; it occurs in contrast with our selves as part of the Divine
— part of Nothing. And while, as Jung demonstrated, it is a necessary mechanism for
both corporeal and spiritual existence, it is only of benefit when properly directed

towards ayin.

When the ego is allowed to ‘run the show’ independent of its spiritual opposition, it
induces a world based on limitation and apprehension. In investigating anything that has
at its source the emotion of fear, a sense of separation, negativity, and lack will be
identified. In that these attributes are connected to the sense of the individual ego, they
are simultaneously the markers of all which is opposite to the experience of the Divine.
The emotion of fear comes up in circumstances that seem threatening to one’s sense of
individual security and perpetuate the experience of separation by fostering belief
systems indicating that very separation. We fear rejection, criticism, abandonment,
loss...we feel anxiety at and only at the thought of something that is limited and can
occur as a lack for us. It is solely in the participation of the illusion of a finite and

restricted existence that this emotion exists; there is no place for it in the realm of the
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Infinite. As such, it occurs for us (often) as the most powerful tool we have for
transcendence. For, when we recognize fear and the egotistical preoccupations it feeds

upon, we are given the most powerful opportunity to apprehend its opposite.

The ego is the fundamental outcome of God’s contraction; the pinnacle of Everything’s
ability to objectively return to Itself. It was formed with the bite of the apple in Eden,
and demonstrated in the moment when Adam and Eve felt compelled to cover their
nudity. With that act they exhibited the first demonstrations of self — consciousness

(which is a key indication of the ego at work) and the need to place some sort of material

protective covering on their suddenly vuinerable physical bodies. In that process we
recognize the archetypal demonstrations of the ego: a sense of separate self that feels in
some way unsafe and seeks out the acquisition of material substance to try and
compensate for that experience of fear. However, with the advent of the ego also came
the possibilities of autonomy and free will. Separation implies autonomy, and that
independence gave us the means by which to exist Berzelem Elohim -- actively re
~creating in the image of God so that an apprehension of that Source could be a

knowledge — based experience.

Hearkening back to the explanation of Tsimtsum, it is clear that in order to know
something requires a evel of distance from it — otherwise it would simply be, and there
would be no objective ascertainment of its occurrence. In order to experience God, God
had to contract Itself to the point of creating an objective stance from which to view
Itself. The individual ego is the point of view from which we can experientially know
What Is by our identifying what it is not. R. Shneur Zalman explains, “The cause and

reason for tsimtsum™* and concealment with which the Holy One, blessed be He,
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obscured and hid the life — force of the wortd, making it appear as an independent

existing entity, [is as follows:] It is known to all that the purpose of the creation of the

world is the revelation of God’s sovereignty, for, ‘there is no king without a nation
[Pirquei de — Rabbi Eliezer, Ch. 3], The word am is related etymologically to the word

amunot {‘dimmed’ or ‘extinguished’], for they are separate entities, distinct and distant

from the level of the king...but only ‘in a numerous nation is the glory of the king’ [Prov.

14: 28]

So long as the individual self is applied towards an objective understanding and return to
the Source, it is an occurrence of great power. This return is the ultimate manifestation of
Bittul hayesh, with the annihilation of the separate self fundamental to the Hasidic
endeavor of reuniting with the One. Individual nullification, along with the void of all of
the illusory aspects of separation that is perceived from an ego — based observance is the
objective. It was an intention behind all practice of human existence for the Hasidim, by
which one could learn to “think of oneself as a limb of God, not as separate”™", Union
with the Divine was an active and all — engaging process that demanded constant and
total negation of the self and all of the particulars occurring for that individual as a means
for elevation to the Source. In short, the process of annihilation of the separate self - the
ego (or the ani in Hebrew) allows for a return to the experience of the ayir™*. This
cancellation permits for rediscovering our authentic nature as totally connected, all
pervasive, and filled with endless possibility in which we occur beyond duality,

resistance, and intellect. It is an experience of self that is no longer corporeal or
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objective, but rather based on the apprehension of Spirit within and beyond our

individuality.
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The Maggid states that “the righteous make from something (yesh) nothing (ayin) ;
in other words, those who are committed to a spiritual life work to transform the material
dualities of corporeal existence into the state of all — encompassing nothingness. This
transformation occurs through the renunciation of the ego and the realities it perceives:
those of an object - based environment in which the points of reference always occur
outside of the self. As was previously mentioned, perceptions based on external material
are based on fear — for they require the approval from and control over and power
achieved by conquering things perceived to be separate from oneself. Any experience
that is fueled by a sense of separation is an ego (and therefore fear) — based occurrence,
and it occurs as tremulous because it denies a sense of abundance and interconnection; in
the province of material is the belief of limits and scarcity. The process of moving
outside of the perception of ani allows for freedom from all illusory limitations — moving
us out of an existence dependent on externality and material control in which strength is
contingent upon and limited to that outside source of definition. Engaging in bittul
hayesh brings us back to a true sense of self; ironically, it is in canceling out the meaning

of all substance that an understanding of permanence, interconnectedness, and internal

reference can occur.
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To engage in an act of Bittul Hayesh is to negate what is, and as was previously
discussed, everything that we declare to be real and distinct in the world around us is an
illusion of separation defined by our pretenses as individuals. With each moment that we

allow our separateness — our ego — to solely define our reality, we give more power to the

fantasies of duality, trapping ourselves within the limitations of the substances we have
given meaning to. We live out a life of opposition based on a fundamental simulation:
that ‘I’ exists as an isolated and distinct entity from everything else, and from that stance
the world becomes essentially defined for us as a place to suspect and protect our selves
from. In the world of the ego there is opposition; in the world of ego there is death, and

this threat of death causes the emotion of fright in the individual.

Abnegation of the self must begin by recognizing the Divine spark within the matter that
lives in constant opposition with itself. In this case, that light lies in the fact that the
human ego is also the key for our being able to effectively function within the world of
duality. The more powerfully we can ascertain our own parameters and the fluidity
within those boundaries that seek to expand themselves beyond us, the better we are
equipped to approach the elements of the material world. A healthy ego allows for skill
in navigating through the polarities of mundane reality, it is the way in which we achieve
an identity and a motivation for independent progress (a chicken will eternally eat, sleep,
mate, and produce eggs — while humans will constantly invent new ways for collecting
and packaging those eggs... and tastier recipes for omelets...). But a healthy ego is one
that is balanced with the understanding that it is not in charge of the Self, rather, simply
an element of it that helps it upon its journey of enlightenment. Sadly, an unbalanced ego

moves quickly out of the gift of autonomy and into the hunger for tyranny. When
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something is based on notions of ‘me’ and ‘mine’ and fixated on the illusions of yesh as
things that really exist with independent meanings and definitive values that inspire their

acquisition, it can take hold of the body it inhabits as the driving force.

More and more so, that imbalance is perpetuated in a society that affirms the prominence
of material and the importance of the separate self without equal weight given to the
nature of the spirit and the unified whole. Without the intention of God in our
perceptions and actions, we are exiled to the world of singularity — from which comes
confinement and fear; that emotion indicates a distrust of the Eternal. All of the material
symbols to which we give value are representations of our ego at work. Prestige,
connections, money, clothing, all of these illusions of Nothing are made into something
of value by our separate selves in an attempt to replace the sustenance and love of the
Divine. They are nothing short of idols - representations of separation that will
ultimately fail in bringing about the sense of completion and fulfillment that drives the
need to posses them. They will fail and they will leave an ever-greater experience of lack
and isolation as they do. And the greater the power of the ego, the more fear it will
instill, until the mechanics of self — consciousness swell into a depressing narcissism that
overtakes all inclinations towards unity. An unbalanced ego throws us into exile from
our authentic Self (it is ironic that self — consciousness is really the antithesis of being

conscious of the Self) — trapped in the galut of idolatrous separation.

And yet, the Maggid explains that “every liberation from galut gets us out of exile”™™*.
Our moments of ego — based despair have within them the most powerful sparks for
release from that state of illusion; in the moment that we redefine our fear as something

that holds God within it we are liberated from its mundane confinement. Fear allows us
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the choice to move into love and without the experience of it that choice and that return

would be impossible. When we come to the place of humility from our encounter with
consternation we disarm the ego; when our trepidation becomes sufficiently extreme and
our understanding that no material can offer sufficient protection, we are humbled...we
are released from expulsion and returned to the Source. Yirah is the word for fear not
only as a material result of preoccupation with the limitations of yesh, but also the
definition of reverence when associated with the Divine. Reb Menahem Nahum of
Chemoby! teaches that “’the fear of the Lord is His treasure’ (Isaiah 33:6). There are
different types of fear to be sure, but the true treasure is awe before God’s greatness —
fearing Him because He is master and ruler, the Source of all worlds. It is this attitude
that will lead you to serve God with all your strength and devotion. You will do so not
out of fear of death, punishment, or hell; these will all be meaningless in the face of your

true awe before the Creator.” ¥

The concept of fear is defined in Hasidic thought on two levels, with the former existing
as a manifestation of the ego and therefore occurring against its opposite: love. The
Maggid distinguishes between ahavah (love) and yirah (fear), explaining “when you are
afraid of something you cannot love it but the ayin combines love and fear as one for the
[the ayin] combines the power of action in its potential”™. We have already examined
how the return to the realm of nothingness allows for a transcendence of the experience
of opposition; the aforementioned statement supports another example of contrasts that
become a unified experience in the apprehension of the Infinite. But the use of love and

fear are more than an additional illustration of the world of contradiction and the ability

to move beyond it; they are in fact the fundamentals of that world and, as such, need to be




examined in greater detail. Fear and love are the essential contrasts that color our human

experience. The former is the indication of the ego at work, while the latter is the

definition of the Divine as an objective experience to which we can return.

When the emotion of fear is harnessed such as to foster a sense of humility as a part of
something greater then the individual self, it becomes a key method for cleaving to God.
Yirah in its spiritual context is totally distinct from the experience of fear as an ego —
based sensation; rather than fostering a sense of isolation, danger, and withdrawal, this
emotion induces a state of reverence and awe when directed to the Source. It evokes a
state of katnut — of smallness — before the Infinite that contains us all, and in this way
abnegates the preoccupation with the individual self. Therefore, in terms of engaging in
the realm of opposition in order to transcend it, the polarity of love as obeisance,
humility, and reverence is the way in which to find the sparks of light within that darkest
of emotions. We must find the ‘who’ that is aware of the experience of fear and induce
meekness in that ego before its Creator. In the cultivation of that humble stance -- or
shiflur™ -- before the greatness of the One we are able to lift above the boundaries of our

smallness; ironically, it is by harnessing humility that we are granted uvitimate greatness.

The essence of the worship of God and of ali the mitzvoth if to attain the state of humility,
namely...to understand that all one’s physical and mental powers and one’s essential being are
dependent on the divine elements within. One is simply a channel for the divine attributes. One
attains such humility through the awe of God’s vastness, through realizing thay * there is no place
empty of him’ [Tiqgqunei Zohar 57]. Then one comes to the state of ayin, which is the state of
humility...One has no independent self and is contained, as it were, in the Creator, blessed be

He, i
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Once this retrieval of humility within Greatness is achieved, the true objective — which is
to elevate ourselves into the realm where both (and neither) exist - can be undertaken.

The Maggid teaches that “both love and fear are needed in combination in order to reach

God” ™ By effectively hamessing the contrast that is provided for us by our feelings of
trepidation we are able to encounter its antithesis: the emotion of love — which is the
experience of God. But this love is not to be confused with that of coveting or possessing
that occurs on the material plane. Divine love is that which the Maggid refers to in
explaining that it is beyond the contrast of the two human emotions and rather in the
realm of Unity which encompasses and transcends them both. Love in the domain of
devikut is an absolute emotion in which the awareness of anything other than it does not
exist — a complete and eternal feeling in which limitation, polarity and distinction no

longer endure.
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Love is the result of releasing the ego and the denial of Unity that it perpetuates such that
we are once again participants in the secure and ever — flowing source from which we
come. In returning to this source of love, a sense of greatness will inevitably occur, but
this is achieved only through first becoming humble; “humility comes before greatness

[as] the depth of the darkness brings forth the light.”™ It is not that we should abnegate
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the natural desire for greatness, but rather that we foster this aspiration as spiritual rather

than egotistical creatures. With the ego annihilated, notions of competition, hierarchy,
and ownership that are associated with ‘greatness’ in the physical world are absent; this
eminence one cultivated by total unity and inclusivity, and is motivated by spirit rather
than matter. The Maggid teaches, “gadiut [the desire for greatness] to reach a higher
spiritual state is legitimate, but not a reason to feel you are superior [to others]. Itisan
[acceptable] necessity in our doings, and only when it is disconnected from the larger

sxlvi

[spiritual} value system is it unacceptable.

We abnegate our identities — from which we put forth an experience of ourselves that is
limited to a certain set of behaviors, characteristics, and beliefs -- for the revival of our
authentic Selves, which occur as microcosms of the Greater Oneness from which we
come. In our forfeiting the independent ani for the wholistic ayin, we succeed in
embodying all parts of ourselves and the endless possibilities of who we can become in
the likeness of our maker. Ali pretenses are washed clean, all of the shame and deceit
and insatiable desire that manifested with the advent of the ego in Eden disappear, with
nothing but a complete and all encompassing Love to take their place. In the release of
the individuated self, the illusory knowledge from the primal tree is replaced by the
wisdom that preceded it. In Job 28:12, we read “Where [me - ayin] is wisdom to be
found?” In that ayin connotes both ‘where’ and ‘nothing’ in biblical Hebrew, Jewish
mysticism transformed the question “into a mystical formula, ‘Divine wisdom comes
into being out of nothingness.” Asher ben David writes, the inner power is called ayin

because neither thought nor reflection grasps it. Concerning this, Job said, * Wisdom

comes into being out of ayin. "™ The knowing that promotes a need for acquisition and
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individual security is displayed as illusory, overcome by a wisdom of uncertainty, a
detachment and personal fluidity through cleaving to God. To exist in this ultimate state
of love and wisdom is a subtle and unwavering experience, but we humans still occur in
the process of rsimtsum. We are subject to restriction within our acts of abnegation;
vulnerable to the realm of oppositions as the means for transcending them. Therefore,
examining the nature of the human will and the processes of resistance in terms of

Hasidic spirituality is important.

The Nature of Resistance™

"Once Rabbi Dov Baer was walking on the street accompanied by his disciples and saw a little girl
hiding in an alcove, weeping. 'Why are you crying, litle girl?' asked the rabbi. T was playing
hide-and-seek with my friends,’ replied the girl, 'but they didn't come looking for me!* Rabbi Dov
Baer sighed and said to his students, '[n the answer and the tears of that little girl | heard the
weeping of the shekina, '. And ] will surely hide My face.' (Deut. 31:18) I, God, have hidden
Myself 100, as it were, but no one comes to look for Me!""**

In playing the game of hide and seek, the whole joy in finding someone is in their having
hidden really well; they resist exposure to the best of their ability, and the more well —
hidden they are, the more time and energy it takes to find them, the greater the triumph of
having done so. We are entertained by overcoming circumstances of restriction when we
intentionally set them up as a game; its just that we have forgotten that we set up our lives
-- just as much as we developed the games we play within them — as a process of creating
and then triumphing over restrictions. Even more significantly, we have forgotten that
behind the whole process of our individual play with resistance hides God, waiting for us
to summon ourselves to participate in the ultimate game, in which we find the hidden

meaning that is already there.




The analysis of the process of restriction brings us back to our initial discussion of the act

of Tsimtsum — which is essentially defined as God’s act of contracting Itself — restricting
Its perpetual flow of light so as to objectively apprehend Itself. Revelation requires that
something be revealed — which demands that it first be hidden from view; tsimtsum is the
quintessential game of ‘hide and seek’. And in that God’s contraction resulted in Its
disbursement to many seemingly individual pieces, it is in the restriction we meet by
confronting the particulars around us that we are given the opportunity to reunite with the
Source. 1t is in our interaction with the material world — both its people and its property
(and our own primitive ego that defines these things as independent from us) — that we
encounter restriction, and it is through our mastery over these perceived experiences that
we cleave to God. It is our purpose here to re — member our connection to the Divine,
and to do so we must discover and lift up the sparks of the Divinity in everything we
come in contact with. In our games, we are most thrilled by overcoming circumstances
of great opposition; in our lives, we interpret such situations antithetically. And yet, the
same rule holds true: the greatest opportunities to cleave to God come through the most
challenging experiences of conflict, for wherever there is resistance, there is the potential

for the revelation of a spark of Light.

Our confrontation with resistance occurs in the Olam Hapredah; we resist opposition in
terms of the world of particulars and are liberated from this resistance by lifting up the
sparks we find there into the Olam Hayichud; the world of Unity. Interestingly, the word

olam shares its root with ne’elam, which means ‘hidden’. God hides within the everyday




world everywhere and all the time, waiting patiently for us to recognize the illusion of
our so-called “realities” and wake up to the Light shining behind them. God hides
because we hide: from our true purpose and our complete perfection. As long as we
remain wrapped up in the fragments of self-judgement and lack of faith, God will remain

hidden in the shadows we have cast for It.

The Maggid of Mezrich writes, “In the name of R. Baer, may he live long, {concerning]
the matter of the changes in the creator: he and his changes are one, for the master
receives his kingship from the opposites [act of] changing, for kingship is used [in
reference to] the servants, to the fact that they would do the opposite of their own will in
order to do the will of the King.” ' Taking into consideration the previous discussion on
the nature of opposition as a means for effectively navigating through concrete reality,
this paragraph affirms not only the relevance of engaging in acts of opposition ~ but,
more significantly, the fact that such an engagement allows for the experience of Unity
behind them. This leads to a discussion of the nature of will; according to the Maggid, it
is by identifying one’s separate will and reconciling it with the opposition that is
stimulating it that dveikut is achieved. It is through the proper use of our will (namely, in
acting in opposition to it) that we are allowed to experience God consciously and
voluntarily; there is no other way to do so — for when there is no opposition there is no
objective experience. As such, all experiences of resistance and opposition become
spiritual gifts; they are the sole opportunities that we have to understand and experience
the Divine. We must constantly and actively participate in the raising of our personal will

to act in accordance with God’s will; any and all opportunities to move beyond the realm
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of separation should be greeted with the joy of one who is gifted with the encounter of

God.

Contrast is essential to the process of dveikut in that it is the only means to consciously
return to wholeness. But that return demands that one does not become buried in the
contradiction or in the driving force of his or her individual will. Rather, the will and the
experience of resistance that stimulates it is to be recognized as the means by which to
return the realm beyond it. We humans become preoccupied with the elements of
kingship and servitude in our mundane lives. We immerse ourselves in the reality of
opposition, where ‘mine’ and ‘theirs’ and the social hierarchy that dictates such
perceptions are allowed to overcome us. Hasidism invites us to recognize our
experiences of resistance as the means by which to transcend them rather than engage in
their limited offerings of pleasure. In engaging in the “opposite acts of changing” and
allowing our will to return to the will of the One that encompasses us, we are allowed to

transcend the suffering of reality by our recognizing the contrasts that perpetuate it.

These contrasts that cause our circumstances of resistance are termed by the Hasidim as
our evil inclinations (the Yetzer Harah). They exist in and only in the realm of the
physical as shadows of the light; they are delusions of our primitive element. The
Maggid explains: “Man was born with an animalistic soul and moves into the world of
spirit by overcoming the yetzer harah.*” This act of mastery comes from mirroring the
cosmic fsimtsum; by inducing a personal state of restriction we are able to objectively

examine the negativity that is in some way conflicting us and find the spark of light

within it such that we can return it to the ayin. To elevate above the evil inclination
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requires our being able to examine it and render it as meaningless, which is accomplished

through the act of restricting its impact upon us. All negative experiences are only such

that we may know what God is, and therefore what we are in God’s image, by the

experience of what God is not. By engaging in the act of resistance — specifically to the
acceptance that the elements of particularity are unreal — we align our will with its Source
and rise above the darkness. We recognize that we set up the process of resistance in our
lives for the same reason that we do so in our games: as a means for actively triumphing

overit.

“Consider this in the light of Deuteronomy 31:18, where God says, "1 will surely hide my face.”
The Hebrew here employs a common biblical construction for emphasis by using two forms of the
same verb, "hestayer <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>