ABSTRACT

Barukh of Medzibezh was a Hasidic Rebbe in Podolia. Ukraine The grandson of
the Ba'al Shem Tov. the founder of Hasidism, Barukh lived a roval lifestyle and believed
that the Zaddik is the “leader of the universe.” the one person whose power allowed him
io overnde divine will

The history of Barukh 1s not well documented  This thesis offers a profile of
Barukh. both providing historical data of his life and stating his beliefs in vanious facets of
Hasidic doctrine 1t is posited that Barukh trew up almost entirely outside the direct
influence of his grandfather. who died when Barukh was approximatelv three vears old
His primary teacher was Pinhas of Korets. and he praises both Pinhas and Jacob Joseph of
Polormaye. considering them the only two true Zaddikim Barukh believed in many of the
common Hasidic doctrines in his day Opposition to Lunanic Kevvaror. praving to fix the
imperfections in the Shekfunal instead of pérsonal petitional praver. and the primary
imponance of the Zohar. which he considered himself a master  Additionally. Barukh
advocated minimal conversation. according to Aozma IiNehora (the first complete work
devoted to Barukh of Medzibezh)  The evidence suggests that historians have sharply
attacked Barukh's intelligence and his conduct based upon two primary sources Hozima
DiNehora and the memoirs of A B. Goutlober, Zikhronot Mimer Ne ‘wrai. Almost entirely
ignored in scholarly circles is “Likuter Imrot Tehorot,” the first printed collection of
Barukh teachings. which appeared in 1850 This collection suggests that Barukh was-more
sophisticated mystic than academics have thus far portrayed

Barukh’s vision of the Zaddik is analvzed. using all the available sources on .
Barukh's teaching - While it has long been thought that Barukh was the first Rebbe 10 live
an openly royal lifestvle, with carriage. throne. and “court.” little real analysis of his
teachings have been offered. It is found that Barukh’s Zaddikism involves the dualistic,
more ancient perspective that the univérse is controlled by the constant battle between
good and evil. between Zaddikim and Kesha ‘im. In other texts. however. Barukh ponders
the htavy burden placed upon the Zaddik to perform avodah begashmivur, or w orshiping
God while simultaneously engaging in earthly activity. This act is seen as solely the
burden of the Zaddikim, and anyone who attempts to engage in avodah begashmivur will
be halted by the Evil Inclination d

In a handful of texts. all from “Likutei Imrot Tehoror,” Barukh describes the
mystic’s experience of channeling the divine influx into the world The Zaddik/mystic is
pictured as a vessel for the shekhinah, the tenth sefirah and source of contact between the
world and the celestial powers

Finally, in the conclusion, it is explained that the Barukh of Bozina DiNehora
perceives his relationship with the divine as a question of faith, whereas the Barukh of
“Likutei Imrot Tehorot" views it as a question of deveikut, or spiritual attachment (o God
The two portrayals are so radically different that scholars need to consider the possibility
that one of these two sources is unauthentic
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Chapter L: Introduction to the Study of Barukh of Medzibezh
I. Introduction
Barukh ben Yehiel lived like aning  The erandson of the great founder of
Hasidism. the Ba al Shem Tov, he rejoiced with immense wealth, a roval throne of wold
precious jewels, and a regal palace in Medzibezh, then Tulchin, then finallv in Medzibezh
agan until the end of his life As a third-generanonal Hasidic leader. he grew up in the
shadow of his grandfather. clamung :i';u nights to the Besht's prestige ar a time when the
Hasidic movement had begun to transtform nself from a small. Podolian (Ukraine) social
order into a.global. dvnastic empire led by the manv students of the Besht s greatest
- _.:._'I..

disciple. Dov Baer of Mezhirech. also known as the Mageid  Barukh watched as .
countless Rebbes built théir dvnasties throughout Eastern Europe. especially \ olhvnia
He followed suit and created a roval court in his own home town

Despite his efforts to claim authonty over the entire Hasidic world. which allegediy
includes insulting other Rebbes and insisting that his fineage emit/lcd him to automatic
honlor_ Barukh's teachings and real biography have been ignored  Without any sons.
Barukh\did not create a dynasty like lus many fellow Rebbes His dj_ﬂicull personality
carned him many enemies. and his (small) circle of disciples did not publish his teachings

until many vears after his death. The Hasidim of today. for the most part. have forgotten

Barukh. When | asked bookstore owners in Jerusalem for Bozina DiNehora, the pnmary

¢ollection of Barukh’s teachings, few lad even heard of it

. Despite his importance as a bridge between early Hasidism and its nineteenth-
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century incamation. few have examined Barukh's teachings 10 ascenam whether he was
as Pinhas of Korets and Doy Baer of Mezhirech allegedlv claimed. a devar st a new
creation in the development of Hasidic thought - Such a study 1s long overdue
2. Scurces for the Teachings by Barukh ben Yehiel of Medzibezh

The storv of Barukh's hite and teachings has come down 1o us today in a
perplexing fashion  While he did have disciples who learned under him. no book devoted
to this leading Zaddik appeared i prinfunnil 1879 fifiy-eight vears after his reported
death in i811 However. while historians had disputed the istoricity of his grandfather
Israel Ba'al Shem Tov." the ample references to Barukh by dther Hasidic fzures leaves no
scholarly quesuon as to Barukh s exisience

The first literany source 1o preserve 4 Barukh teaching appears in the work by his
brother. Moses Hayyvim Ephraim of Sudvlkow (known in Hasidic literature as “R

Ephraim™), titled Degel Mabhanel J-fravim (*Standard of the Division of Ephraim.” a tile

borrowed from Num 2 I8), published in 1808 in an unknown location = This book

>
'"Murray Jay Rosman decisively demonstrates the historicity of the Baal Shem Tov by
examining Polish Archives Moshe Rosman, 1*ommder of Haswdisn (Berkelev University of

California Press, 1996)

*According to Beir Fked Sefarim. this 1808 first edition of 89 folios appeared without a
place of publication. However. Jay Rock. in his unpublished dissertation, Rabbi Moses Henyvim
Lphraim of Sudlikov's Degel Mahane Ephraim. p 438-139_ notes that Chaim B Friedberg
suggests that the firstedition was published in Berdichev. 1809-10 Samuel Weiner agrees but
gives it a question mark However. Abraham Ya'ari disputes this claim and suggests that the ven
first edition was probably published in Polonnové. in 1810 1t is clear. however, that the first
edition was published virtually simultaneous to Barukh's demise. 1f Beir [ked Sefarim is correct.
then the very first edition was published prior to Barukh's death
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contans one teaching - two guestions ' and a dream” related 10 Barukh. which R | phy
presumably recorded and wiich lus son lacob Yehiel later published after R Ephramm «
death. in 1800 Jacob Yehiel becan the process ol publishing his tather = manuscript ty

ABOF when Barukh was sull alive  ge test nself refers 1o him as “my brother may his

estng that {Heee! Vol Lfeavim had vintvally no eduonial

hght shine, ™ sug

interference since Moses Havvim Ephramn wente it even when persans mentioned within

. e
the texMhad died  Reterences 1o Barukh s teachings and questions Rere are surely
authentic
‘Under Torah portion Ao, if reads just as [ heard from my brother. the holy. well-

known Rabbi. our teacher, Barukh. mav his light shine, who said 10 connect the end of the Torah
with 1ts beginning *Before the eves of all Israel Herershir (1 e the creation storv) - This
means. according 1o “the eves of all Israel.” who look at the Torah [That is.| corresponding 1o
their [ability for] comprehension Of Torah is the renewal of the act of creation. which is renewed
every day © R Ephraim proceeds 1o apply Barukh's notion to the verse. “This month shall mark
for you the beginning of the months (Ex 12 2)

"These are difficulties which Barukh allegedlv has with the 1ext. and which R Ephraim
explains The first one. found in degel. Parashar Terumedr s the rabbinic interpretation of the
word, A2V (Jerumeh. or “Comnbution”) in which the single word is broken in two. 2 =y
(Jorah M) Later. in Parashar Fhev. R Ephraim explaims Barukh's l.|I.IL‘);|IUI1 as 10 which illnesses
are meant by “The Lord will ward off from vou all sickness. He will not bring upon vou any of the
dreadful diseases of Egypt™ (Deut 7 15)

"In a dream | saw my master. my grandfather. and he gave me a handful of coins Among
them there.were quarter-rubles — several - a half=ruble. white cons. old coins. and brass coins
like the old gildens And for my brother Baruch Leib, he.also ook from this what amounted
to two old gilden This was on our trips to the holy community of Meziboz  Such did 4 see ina
dream on the eve of Friday. portion Hukkat ha-Torah, 5540 (1780) ™ Emphasis added
Translation from Rock. Rabbi Moses Havvim bphraim of Sudlikov's Degel Mahane Ephraim,

29 A
327 h —_

“Four of the first five approbations were-gathered in 1803, and all of them mention Jacob
Yehiel's,involvement in the process The last of the original five. from Levi Isaac ben Meir of
Berdichev, is dated 1807 T
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In addition 10 the actual text. Heir Fhed Sefarmn notes that the 1815 Berdiches
edition of Degel NMabaneh ran i meludes “additions by Barukh | could not find
these alleged addinons. and smce the I nzebfopedian [alfusidn makes no references 1o
them. | believe that they do not exist infhe [8135 edinon However. the 1850 Zitomn

Barukh matenal labeled [ thnter It Hhoror on

ecdinon defimtel does contwn additno
the title page * According o the header which introduces it~ All this was wntten while
s sun sull shone upon the earth. and now it 1s copred from anew i the vear “How
awesome s this HOLY PLACI whidh is equivalem 10 I-h' 36 Without anv indicanion
that he had died before these texts were recorded. it seems most likely that these are
indeed. his words  Published only tweniv-five vears after his death, this material
represents the first collecuon of Barukh teachings

Likuter Imrent felorer consists of both brief interpretations of texts from various
Torah portions and more lengthy addresses  Many of the addresses have titles which

.

suguest the occasions they were presumably presenied. such as “Homily (/1) on Song

of Songs.” “For the Haltarah of Shabba Nahamu."and."Fer Yom Kippur ™ Overall. it is
¢

P 229

*The rare book room in the library of the Jewish Theological Seminary in New York
contains tivo copies of the 1815 Berdichey edition  The one which | examined had no additions
and unfortunately, the second copy was unavailable because it was being prepared

"Barukh of Medzibezh, “Likutet Imret [ehorat,” Sefer Degel Mahaneh Lfravim

(Zhitomir. 1850) 192-]99

) 2 BPR. by means of gematna (Jewish.numerology). 1s equivalent to 596, which
corresponds 10 the secular vears 1835 and 1836 | could find no secondary sources which take
note of this dating. despite its critical bearing on authenticating the teachings of Barukh
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partially organized. with weekly Torah portion material presented first (without
introductory titles). followed by Ion:_-:;-r. discourses for special calendrical occasions
, However, the last puftion contains a collection of dissimilar comments on verses fromjhé ;
Torah. the Talﬂl\ld. and even the liturgy. Both the comments and the homilies gre the
longest and most elaborate of any materials attributed to Barukh, sugécsting that ‘!hcsc .
SErmonic units were h‘an.;;crihed bv a disciple shortly after they were presented to his
followers. As with most Hasidic texts. Barukh probably taught in Yiddish and his

disciples later transcribed his ideas into Hebrew Y

'
e

Within the entire <I:orpus of Barukhi’s \\orks.’lliesc texts published in Degel
Mahaneh Efrayim contain his most complex and developed extant ideaﬂs. As we shall see,
his views of the Zaddik are nmre.snpﬁ'rstjcalcd here than in later sources. and whilé no
-olhér texts ascribed to Barukh contain the K-sbhalislic oorm.:pt of a three-fold unity of
God. Torah anﬂ Israel." it appérs five tmes in thc;' body of the homi-lics. Also. whereas :
many later mate‘gin[s portray Barulzh as self-absorbed and relatively non-verbal, these texts
never suggest l.hat he was fna;sgq_upon jei.rh».:r wealth or power. Considering 1he.

| dissonance between these lesser-known texts by Barukh and lh:’-,ones which’appmr later,
it is quite possible that either these materials published in the 1850 Zhitomir editionof
Degel Mahaneh bﬁ'amu (and‘nd@here else) or the later texts are fnacmrately ascribed to
Barukh, /The Degu,-l'ma_;;e_rial i introduced simply as “precious things which we heard from
* the holy and blessed moith which he said when we were with him. . . HaKadosh

"Zohar3:73a -
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ul ARUKH “(the Holy apd, BLESSED)"" without any indication of its redactors nor its
origins. Without.a reliable source, we must question their authenticity.

Moreover. the Ilmnilctjc. [L'\'E.'«' of Likuted Imror Tehorot bear remarkable similarity

in thought7o.the ideas of his brother. R Ephrain} who refers frequently to the Zoharic

L\

" passage suggesting that God. Torah and Israel are One. -If some of the Likutei Imror

I'ehorot texts did indeed appear in the 1815 edition of R. Ephraim’s Degel Mahaneh

F I-fraim, then it is possible that they were mistakenly attributed to Barukh when they were

actually R. Ephraim'’s ideas:"* Nevertheless, \\'ilhrkl\ul any proof otherwise. we should
accept the editor's word that these texts are Barukh's

The next source to include material in Barukh's name is Hesed [.°A l‘nmu{n_“--
which consists primarily ut‘tcachings by Abraham ben Dov of Mezhirech (Cha-Malakh™)
but also contains substamiai ‘mater‘ial‘ n th:_: name of Abraham Ben Alexander Katz of
Kalisk. as well as Barukh '*. These texts are almost entirely repnnh of Likutei Imror

hhumfteus with only a few ‘additional texts which add little significant new insight on

“Lit. “The Haly One and Blessed.’ probablx intended as a variation on Hm\admh
Barukh: H::. a traditional name for God.

“However, a CD- ROM :.carch of recent editions does not reveal that these texts are in
any part of today’s version of Degel Mahaneh Efrayim. 1f they are actually R. Ephraim’s. then
they were extracted from his worl\ at a very eariv stage. which seems unhkely.

_"“Kindness for Abraham.’’ based upon Micah 7:20, * “You will keep faith with Jacob,
Loyalty to Abraham.” First published in (‘hernoms 1851 "All citations based upon the Lemberg,

1858 edmon : f i ”

-

“*Barukh ofMédzibem\‘l ikutim Y 'karim.” Hesed 1. 'Avraham (Chernovits, 1851) 33a- .
39a. However, unlike the two other Hasidic Rebbes, his name does not appear on the title pages
of either the first three editions nor-the most recent edition, Hesed 1. "Avraham (Jenisalem:
Malkhon Siftei Zaddikim, 1995). A e :
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Barukh ‘ RN

% S . f ; \ 1 After Hesed I "Aveaham, the next work to appear with a major quantity devoted
‘ P - ; to the ideas oi‘Barukb was Migdal David” in 1873, written by Barukh's student. . David
| o 2 . S . - ' _ : Solomon of Tulchin (d. 1840) : Very little is kmt\-n about him, but it is stated that after he

; ; il - 43 , : .--/ : \ - was a student of Barukh. he spcm- time with R.. Shalom Shachneh.'* the grandson of the
- PR S ] : A 0 I \ ; e Great Maggid of Mezhirech and father of R Israel quurhin Identified as a ;

: . . . i
“distinguished student” of Barukh." he left behind a literary legacy of two works, each
- HER one presuinably completed between 1811 and 1§40* but published posthumously by his
\ _ .

: _grandson !

- -- 2
A . .

: = 2 _ [ :
. o : : y .7 "“The hew header for the Hesed I Avraham version refers to Barukh as “Bozina .
ot _ Ax DiNehora” (*Lamp of Light), whith becomes the title of the quintessential collection of Barukh ;

- * stories and ideas. thirty years later It a,ddsf “Take it (the teachings) and bring bléssing upon your

' ' homes, taste it and may your eyes shine. May | teach you FEAR of the Lord * Fear, PR, which

: is enlarged, is numerically equal 1o 611 indicating that these texts were redacted in the year 5611.

* or 1851, the year of ublication for Hescd I Avraham. There is no indication that lhc\' are
reprints of the lkgcl Mahaneh Ffrayim matenial

. “David Selomon of Tulchin. Migdal David{Lvoy. 1874) 2t eS|

- : "J}t:!qux'dfa LaHasidut: Ishim. 5'01-%04- Title page of Migdal David (Lvov, 1873) ;
' ) j ’ Title page of: Hl, lor ‘rut HaTlefi illah. Pigtrkov. 1910. . ' 2 =

. ; - ®Without exception. he refers to Hasidic works and luminaries who had died prior to

\ : Barukh, who diedin'1811 He honors Barukh avith “may the memory of the Zaddik and holy one

. : - be for a blessing for life in the world to come.” a title bestowed uponihoscwhohavedlad Since - -
' : he himself died in 1840 (according to the Ln::k?lym!m LaHasiduf), he must have oompleted his

s L : : -  two wulu between tilese dates. .

' : ‘ : L AR R SR L T S amuel of Brody was‘me father of David Solomon of Tulchin (author of Migdal David)
- " St e . i TEM S - whose son, Samuel Lenovich, wrote X vodhHaTorah. David of Tulchin's grandson, NoahZu
\ L0 e SR - - BRI “Lemovich, published his grandfather’s work and his father’s work, probably separately (Beit Eked ;
: : ' Sefarim indicates they are of different sizes) in Lvov (Lemberg), in 1873. y -
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The order of the publication for R David Solomon of Tulchin’s works is unclear
The earliest extant work is A f.fgd;;! Devid, published iﬁ 1874 However. the title page and
a textual note on folio 25a from that work .~:1alcs that Sefer h;:f;:r ‘rur Halefillah (“The
Excitement of Praver”) had ;1Ircad_\- &‘en puhlishlcd =11 .tcrcsingl_v, both Beir Fked
Sefarum and the Enziklopedia 1 atfasidut list the first p&licalinn of Hitor rut Halefillah
as Warsaw. 1901, over twenty-seven vears later than what Migdal David suggests. While
no known copy of an 1870 edition of Hitor: '::r:.' Halefillah c'ould be found. we should
believe the publisher. that Hiror 'rur Hal d;!!uh was pqalished iu'o vears béforc Migdal
David Both works were published by Nodh Zvi Lernovich from the manuscripts of his |
grandt'"athef Additionally. in Migdal Hami the grandson mentions frequently that he B
hopes to publish a third _man'l;scripl by his grandfath;er. titled Bigdei Shabhat, in the near
future. Many of the glosses in Barukh’s name found in Migdal David allege&l_v originate
from this unpublished work. We will pr(;hably' névcr@nw wh;n ideas by Barukh, and
probably by R. Shalém Sachneh. were left unpublished from this .rnyslerio_us H:_Qde.r_
Shabbat o5
Hitor h:r.HqIL'ﬁﬂuir’*‘ is a populag work. ofinsiruction an prayer: written’in the
swor_n'i pemn to add_res; lhc-pmper appmacl;et'o prayer. which it frequently identifies with
the Talmudic dictum, *Service of the Heart ™ While it cites six different Rabbis, Barukh’s

= 0 )‘ "o ; %

_ *The note on folio 25a by Noah Zvi bm'lovi:y./ the editor and grandson of R. David
Solomon, asks the reader to “look.in Hitorut [sic] Hal¢fillah from my-master. my father, my
grandfather, my teacher. my-Rav. théwyriter, which had been published by me in 5630 (1870) in
Zitomir.” . iy { g Al .

3} am usiog David Solomon of Tutchin, Hitor rut HaTefillah (Piotrkow, 1910).

-
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three teachings make his the most represented ideas in the work Interestingly. he1s called

? ” % «Hakadosh ul arikh.” “ihe Holy Barukh. """ autle also found in Likuter Imrot Tehorol n
- - * ', .

his brother’s / egel Afahaneh Lfrayim 1t seems that this was a common title for Barukh

= y during his lifetime ;
The teachings in Hutor ril Halepillah a(-;- brief and ;implc One of them: that the ~
4 ot ; word Yesh is an acronyim for Yir ‘ar Shamayii. also appears. interestingly. in Likutel {mrot ) “
Tehorol. suggesiing 4 historical relationship hcm een the two W :‘-rks Another idea. which
is unique to Hitor rid Halefillah. reaches that the d“n’crkuHspiriiual atlachnxcs;l 1o God)
gained during prayer is necessary 10} dvetkut Quring slud.\-,liand vice versa 2
s # : By far the more significant W ork by 1)a.\'id Solomon of Tulchin for studying -
e : Fing - ; Barukh is Migdal Darvid. a-cul'n.:ctiml of “pleasant homilies and lc\e;.cucall hints and
E gematriot (mystical commentary 1..'-'ascd upon Jr:m:,h numcrolm.\] 7 With three
- ' - : approbations. by Abraham Jacob of Sadu_un (d 1883, son uflsrae'. Eriedmann of Ruzhin).
Menahem Mendel of \'i.};hnilz (d 1884). and jacob Samson of Kosov. it begins with an
introduction by the author s grandson. Noah Zvi. who explains that his grandfather “drew
‘ | ' fr(:'lm the wells and st;nrqhuuse:a of treasures from the chief shepherd. mighty 4nd aweSome,
like one o'f 'lhé.- Seraphs. pillay of the universe. pur}: and refined light. the faithful shepherd
2'Shab:)rn Shakhna Fnedmann is alm fu\ ena dwmc title, as “Sdr Shalom.” The ideas of
Baru'kh appea.r oo pages 6. 10. and 18 of the 1910 Plctrkm;edmon :

i LW 1 ikutei Imrot Tehorot in Degel (Zhitomir, 1850) 192
5% Er . : ; S - - - *Hitor'rut Ha?l*_ﬁh‘uh.p. I8. :

g : B3 : A ; R »Title page of Migdal David 3 AN :




ological

mon of

The first 1w enty-one folos of actual 1ext explore nuiv

\
The Holy Barukh ~ e
ible The main body of texts. presum

ably by Dav id Solo

¥
associations 10 the B
4 commeniary o8 his words by his grandson Noah Zvi. Five of
;. who

1 10
onal cnmmcnmrics_

. 4 . Tulchin. are placed next
%
¢ z the mine yeachings by Barukh are found in the ~__'|';-.nd.~:nn' s additi
S S \
) w claims that each of these allegedly origie ate nthe mmuh'.n’m.d Rigdei Shahbat
on repeats the teaching found n Degel A ;‘u}umvﬁ Ffrayim

E ; o Interestingly. on 16b. the rands
{ - . » ) ,
that oné should connedt the end of 'nhL Torah to the beginning.”
26a 10 the end (30h). the \mrk is titled / r};‘rmm Yekarim (“Precious

From folio =
ok. these

Extracts ) This portion is entirely di_ngumnd Unlike the si.trkl part ¢ of the bo
master. - the Holy One. Barukh ™" have 3

=

.
~ : ten pages of material "W hich 1 peard from our
no additions by \uah Zvi These 1exts. W hich appear out of any logical order. cover

: : wide range of ldcah m..ludmL interpretations of Biblical and liturgical statements and
.
jons Again. PasSALEs which appear elsewhere. this time the 1850 Degel

Talmudic discussions
change SIX

resurface 0 Migdal David *' Also- the Hebrew fonts

L]
Worse yet, a complication arises from the fact that a
i /

and Hesed I ‘Avraham.
times. suggesting further disorder

) figdal David (LYOY: 1873)p folio 2a

; h ! ,t"rmmr Bo y
I he is called * ‘Kadosh ul'urukh v

21 degel ) Mahane
ul Hu'ﬁ.{ﬁﬂuh.
12b. Tronically. the first duphcatcd

2 A\ figdal 2 sed 1502 Migdal
¥ e ¥ : ge involves the sopht siicated mystical notion of Toral. G God. and \srael’s unity. mention
_above .The versions in & igdal is Slmphﬁw{\ the removal of several phrases. suggesting that
ed the app‘.ared in Hesed L *Avraham amd abbrewalcd
us, itis possible that they. 100.. originate

= ' Noah Zvi Lernovich us
1. " Avraham texts are anumm

B them. Since the Hesed
with David Solomon ! of Tulchin

- ] - -
' - x . I \,- ._
‘ =25

"ba Asin Hiron v

“'M‘igda! huwd folio
27a with He “711
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number of texts 'ml this section. which are allegedly from Barukh. cite other Rahfuis instead
. r such as R Phinehas ben Abraham Abba Shapiro of Korets and'R Ze'ev \k'ull'-m'
* ) A (. _ Zhitomir © Asa result of all these complications. we cannot assume that all the materials
. in this corpus of texts are authentically the tedchings of Barukh. ’
. = : The first book cni‘iwl\' devoted 10 Barukh.1o appear n .p;\nl. is Bozina | yuNehora.,
¥ i : first pub'.ishc(i in Lemberz. 1880 1t contains both stones about Barukh and commentanes
on verses from the-Bible. T almud. and liurgy s 33 folios (00 pagesi. without pagination.
bm_;in with-an approbation by Zevi Hirsh ().icnsl.c{n_ a leading figure of nineteenth century
. . 4 i,
: : h Lvov. More int riguing are the ~certifications” of Abraham Jacob of Sadgora.” David
3 ] Moses of Chortkov. and \hﬂ‘du,d\ Shraga of Husy atin, the three of lsrac‘: Friedmann of
Ruzhin's six SONS W ho were alive al l“t umc- of Hu:um s publication These cenmcalmns
are written and siguc& by other individuals. prcsumahlv {heir personal aids Moreover. all
of their sons. R |srael’s grandsons. maLL written .pronu*:cs to purchase the work when it
s pubhshed and these prmui;cs, Loo. are written by other mdwlduals who probably served
{hem as aids. The pn.punduanu. of written acceptances by inheritors of the Ruzh‘in-
s ' : Sadgora dynasty is paﬂicularh' intriguing because of the sircmg. parallels between R Israel,
and Barukh Both- -of them. as We shal see. daim-cd superiority Over all other Zaddikim
» : : S
and each one was known for (heir illustrious courts

o According 10 the edifor’s Intr oductpon the materials £ Lathered were found among
.

R - oo

: ; : Vo : "Migzh! 29a and 29b. respectively ™ B z =

o + $e also offered an approbatmn 1o Migdal David.
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the possessions of Libile Altshidaver. a prmniném Hassid of Barukh. ™ who “gpathered by .
hand his holy words and wrote them for memory inabook © The writer of this
introduction. Nahman Jacob ben Elijah Libman of Bar. then explains that he “showed the
holy writings . 1o R AMenahem Nahum of Litin. the holy grandson of Barukh,” who
testified as to their authenticiiy h'.!s:‘l.’l on his own memory of his grandt‘a{h\r Nothing
indicates exactly how ll'u- ll\f‘inglil] texts dame into his hands. and the only authentification
of the body of texts comes from a grandson sixiy-eight years afier Barukh's death in 1811
Needless 10 ;ia)'. this raises some serious questions ﬂi‘ authenticity. Some of the stories

a C ot
found in Bozina DiNehora about Barukh reflect events which must have I;\appcned prior 10
the turn of the nineteenth century. such as those ut; his childhdod™* and others in\-nl‘\'ing
many other Zaddikim. it is impossible for Barukh's grandson 10 authenticate many of these
events. since he would have been far 100 voung.if even alive. to have -any true knowledge
; v " 3
of these events. Barukh's devoteg Hasid could have only heard and not witnessed many
of the tales. su:;h as the first story in the work which refers to his earliest I_vcars, with
Pinbas of Korets .()uly as a legend n‘l'_h‘is Rebbe could Libile Alishidaver have possibly
kno;u'n this tale of Baﬁkh's childhdod - :
a

The main body of Bozind [)iNehora comsists of 1wcni_v-thr,eé folios (4a<26b) with
; 3 : !

'

. e ———

“Bozina DiNehora (LYOV. 1880) 1a. describes the miraculous naming of Libile’s son,
*Bozine . ] :

Solomon. by Barukh in 1792 only davs afier Solomon Ha-Levi of Karlin had been killed by
Cossacks. Although Barukh was unaware of the death at the time of the‘:&‘lual circumcision

(when boys are named): he nrames the baby after R. Solomon of Karlin,

o was his in-law. The

story, which appears on 34a-24b of the first edition, is \x.ﬂ;ltenin_the first person, implying that

’

 these are Libile Altshidaver's actual words. - . . . 3

L -

oy

”Bﬂzfrraj DiNehora 42 2
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' 0 individual, distinct paragrdphs arranued 1wo columns per page 1t contains both rextual

.'cmnn\cmarius by Barukh and stories of his life. the Jast four folios consisting entirely of
” & 5

L]

F ) stories While there 1s no order 1o the textual units. most of the commentaries. in Rashi
% - - scripl. are introduced by @ citation of the interpreied verse and by the text itself, in square
; : \
« seript. The Comments are 1ers¢ usually no more than 1en lines per para_;.*raph_ and many \
“ contaiboth viddish and Hebrew (usually. the Yiddish portiohs are quotations of
. Barukh) Once again. We are confronted by repetfions of texts which appear in earlier
- - . : % 2 / - . 2
sources, such as the same teachine found in Degel A fahaneh Efrayim  and Migdal | yavid
- \ C
. A e : : ] - \
b This demonstrates that Bozina 1 yNehora 15 a composite text and that the publisher used ;
o prc\'inusl).' pula'.ishcd material in his W orh. W ithout citation The work concludes on pages
. ¢ i 27a10 31b with several etters. including ONE from Barukh 10 Menahém Mendel of
5 7 - . Vitebsk (d 1788) and one from Jacob Samson of Shepetovka (d 1801y 10 Barukh, the
.
- {ater dated 18007 Both of these figures Were in 1srael at the fime
I.q 3 S i * .- 1 . - . " - -
| The second edition. * which Berf Joked Sefarim and Enziklopedia LaHasidut 1ists
—_—_‘_—’_’_/____ \ 5
3 24, Jegel Mahaneh Ffrayim Boand A figdal 1 yavid 16bzthere are seventeen different
& i duplications of text or ideas between A figdal Davicd and the first edition of Bozina J)i_.'\'uhr;m
One more duplication petween the 1w appears subsequent editiohs of Bozina DiNehora
Some of tlie units found in Migdal 1 yavid are those which are allegedly t:\;um the unpublished .
Bigdei Shahbat - - 2
’ TThe other letters are from the Ba'al Shem Tov (who signs it ~1srael ben Eliezer of
Tlost"'}.'m Moses of Kitov. from the Ba'al Shem Toy 10 Jacob Joseph Ha-Kohen _of polonnoye.
from Mosges of Sivran to Abraham Joshud Heschel of Apta. and a gcneralimd statement by
_ ' Mordecai of Chernobyl one year after the death of his father. Menahem Nabum Twersky of
- - x ' * Chemobyl. in'1798. Their authenticity should be questioned. particularly those attributed 10 the
_ .BaalS_hcmTov o 3 P 1 y YL
7 e . ; e '“Banﬁ:h-owabczh, Bozina {)iNehorda {Lvov. 1884) in Sefer Toldot uMinhages
= s talc ALy Hatam Sofer, 1989+ This is the same work which contains Hitor srut Halefillah by David
i X T a 3 :

e ——m
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and content of the first edition. although there 15

|
as (hirty-six fol

3 08, presenes the order
only oné colymn. on each page and the pages are pumbered The title page Sates that’

. - :
“pow. 1L 1% puhh.xhud a second ume with addons precious collections and wonderful
. stories.” 'l'ni'nmumtcl\_ {was only able 10 find an edition W hich omits the appmha‘tinm A
the introduction. and the Jast halt of the work (the most ymportant parts'). sO | can only 2 £
+ speculate {hat 1t centans the additions which it claims Certainty by the fourth edition.”
these changes do indeed apped! W and the work shows major differences from the original

o
) . . E
z.' ! edition The itroduction adds
. ’ :
I,lf!umu_uht this holy booklet 1o the publ
: 1880 in Lyoy and now
with precious additions: & colle
= ‘ > from the hols Rabb mentioned
' el - not been puhl'\s.hcd' And many of them W ¢ie heard in his n
3 & mouth of ¥ oski. may his memory be for a blessing. grandson ©
' of Degel A faheneh Lfravin! of Sudylkow. may the memory of the :
+ 7addikim be for cternal lile | also corrected all the errors and Omissions ] -

first edition ™

house] for the first time in
I have bt ought it 10 be publishcd a second ime
ction of statements and wonderful stories
above which in writing vel had still

ame from the

f the writer

ishing

howere

. ? _ which were 1 the
The primarfv difference between the 1880 and the 18 dnion of several

40 editions 1s the ad

. L]
pages of both texts and stories. sandwiched betw een 22b and 233 of the first edition.

.

. Solomon of Tulchin. as wwell as Rom ‘mi Helefillah (both puhlis.hcii together in Pictrl-;m'. 1910)

»garukh of Medzibezh.

hora {Piotrkow. 1889)

Rozina 1 ThYG
ally |

€ major changes aC

14 claims that th
content and design

al 10 the third in

g Withthe cxccpti'on of this addition. the

the first edition. which was- pub}isheg by

the titlepage of the 1889 ediion™. -
gh the cooperation of R. Hanina Lipa

wppziklopedia 1.aHasidut: Sefarim column 4
d that the fourth is identic

rd edition an
yw. 1889) 7-

1 Bozina DiNehord (Piotrk¢
¢ first edition “Unlike

4

. introduction 15 identical with th
¥ - ' Nahman ]acoi) who also wrote u\c.im.rdduc:inm.
: F : e indicates that “it i prought 104 - blishing house throu
: . Margaliyotand R. Moses Yadkes of Berdichev.””

occur in the thi
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L) .
\ » precisely at the pomt where it tarns exclusively 1o 1ales about Barukh  The shorter length
of 29 folios (58 pages) merely reflects the tighter placement of the text onto the pages
- .
- L} -
4 294! Vi : The added texts. which begin on pate 40. are divided into five and a half pages of textual
A . » commentary and then sjx and a half pages of stories, so that the last eight pages consisis
X = r
- entirely ofstoties about Barukh * The mterpretationsand stories are slightly shorter than \
3 J - = thosealready printed in the first edition. but dike the older texts. the additional texts are
- . j S -y
1 b i = 3 < =y : 3 .
L > e el primarily written in- Hebrew. with somie Yiddish.quotations
- 32 - Z =5 !
r: E; j Whité-Nahman Mendel of Bar claims 1o have corrected “the omissions which were
- E v Al
. 5 o by - R = $ v - Y
® ¥ 4 in the first edition.” this second edition deletes five paragraphs and eliminates pans of at 1
6 i least two others swhich had been printed in 1880 Some of the eliminations are
5 N . i
L] . -
: unnecessary duplications which appear in the original edition. but it-is unclear why other
¥ i : L . paragraphs are abbreviated. since the removed confents seem necessary for understanding
»® ; N < *
. ’ . the text * Worse vet. two of the added texis actually create duplications!*
[ r—-‘ - -
*“In addition. a short text is placed by.itself on page 24, in the midst of those which had
3 previously been published: “And at the time that his grandson passed. he said. “Such 1s *“Manv are
e x - b < the'misfortunes of the Zaddik.” meaning that the Zaddik has many misfortunes. “and from all nl
- ! them (@281 but spelled without the vov). “meaning He will also be embatrassed (E922), 1
will save him (")’ from the same language as praver (RIY). meaning that afterward. thc h
Holy One. Blessed be He will apologize to him 2
' '
- ’ *The 1886 and 1889 editions omit the statement from Mordecai Twersky of Chernobyl,
» even though it is listed on the title page. and some paragraphs Imm the other letters are alcn ;
deléted. : » | r
F e c.mpnrc for instance, 23a of 1880 10 48 of 1889, in which half the story about Mo;es
7 5 - Hayylrn Ephraim of Sudvikm\ S visit 10 ’\i{:d:nhuh ‘disappears
f - Pt ' oy e . 5 ' “Page 41 contdins a repttition-of p 13- I-# of the 1889 edition Bcllwh it. there is a
. 2 R et e ( ’ repetition of the-ﬁ;sl teaching. without the story elements. in which Barukh interprets S 0.5 8§ B
: ? 155 y NI \ (see above). - . v :
= - 7 i 5 . 3 -
'l - "’ o - " — -
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\ :
Perhaps the greatest problent with 1he additions 10 the first edition. as with all the

other 1exts (W ith the groepnion of the teachme guestions and dream found in Degel

.
L]

Mehaueh Lrayam). is thesdack of awributions  The compiler states that “many of them.”
were from Y aski. the arandson oA loses Haywam Ephraim of Sudvikow. but since the
appellation “may his memory be 1o Thlessing jmplies that he had already died by 1889.11

is not clear how alicse mate! jalg were £ atered smce he could not have shared them

himself for publication W are foreed 10 conclude. asw th the first edition of the work
and Migdal 1 Jrviel. thar Bozikt DiNedfora may nol reflect the genuine thoughts and
experiences of Bafikh Wecan only assume its authenucity 2

The next editions oft Bozua 1IN chora are essentially reprints of the 1880
~ ] -
Piotrkov edition’” until the late Twenties. althougly the 1925 Bardejov edition adds several
teachings and letters 10 the last sixpages % ronghhy 1930." Reuben Margaliot ( 1889-

#Louis 1 Newman (/e Hasidlic Apthology: [ales and Jeachings of the Hasidim. 1934)

also states that he doubts much of the work's authenticity
‘

47This is not confirmed, since 1 was unable 10 view it However. the 1889 Piotrkov
edition, according (o lanziklopedia JaHasidut. is the same as the 1886 edition Among the later
printings are a 1903 Warsaw edition of 72 pages (which follows {he 1884 Lemberg edition) and

“an identical 1910 editton from Berdichey (Jnziklopedia J.aHasidut Sefarim 414). 1 had access 10

the version published in Bardejoy, Slovakia i 1925 tJﬁ-numbu:rcd pages) My copy lacks both
the approbations. the introduction. and the letiers in the back. although the cover mentions the>
presence of the latter onziklopediad aHasidut Sefarm 415 confirms that the approhatinns'wcre
omitted from this edition Newman { 1934 332) states that he uses 2 192(:_Bilgoraj edition, which
matches the pagination of my 1923 edition, but the J-nziklopedia 1 aHasidut Sefarim 413 dlaims
that the approbations ar¢ included. Finally- the Jnziklopedia l aHasidul Scfarim 415 claims that
there is;a 1925 Lublin edition of forty pages. matching the 1886 Piotrkov edition but lacking the
approbations. severat paragraphs of text-and the letter of Moses Zeyi Wertheim of Savran .. These
five editions are the only dnes for the forty years between 1889 and 1930, © . ok %
: 3 : & -

: #page 43 has comments on xS and ps. 9420 which are not in previous editions. 43 :
o 44 wn\ains another letter from the Batal; Shem Tov and-a court ruling with three signatures,

)

—

: |
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\
,1971)" 1\\1'1ﬂi5~hud 4 pew Y2-paEe cersion, ned pozmal yNehord HaShalem. which he

rcnn_mni.r.c-\ all of the matenal (with 1he Exe pron ol the 1925 '.\ddm-mu\ nmtcnai_ which s
-

L]
omitted) into TOUur cections’ 1) \ fukor Bat ukh Apages 1 35), an essay. pased upon the
stories from caslier editions ol Bozid [uNchora as well as additional lriu'l\‘IL“lll\‘Iu.‘t'-'p
annotated § sources. avhich £ gives the s of Batukh his brother aoses Hayym Ephraim

Sukylkow. '.“-111&,!11:“:; Fddkduy father ) uh'lc'l and his uncle £y 2y [mrot h-hnm;"‘ {36-

49), which consists of the matenial o1 panaliy .11m1u'- i the 1830 Zhitomir edition of Degel

Mahaneh Jofravim (and inever editiol Hesed 1 greraham). 3y Bozma l )iNehord
= .
HaShalem (5t 178 v hich conams all the pr evioushy recorded reachings in Biblical.

Talmudic. and huu's_:-.c-.\l order tthe Jattet pasedupon the holiday € cle). as well as
s E

additional parukh reachings i um_wx'cn..'l other books (cied by pame) > and the

»

44-46 has an unaunbu!.cd gory about Barukh. 1(5-47 contd ains A portion of the famous |etter from
the Ba'al Shem Tov 1@ his l‘l'.'t\'.'l‘i\_'l"\l\-\;l\\ \braham (ershon of Kutow (which had already

appeared in Ben P4l Yosef by Jacob Joseph ben Zest j1a-kohen Katz-of pPolonnoye 1781);, and
47-48 contains a story which relates (o the Apiet Rebbe. dated 1894,(not mu.ntmncd in ’

Enziklopedid JaHasidut sefarint)

L]

Y Reu [oked St iunm Jisis @ 1930 Lyoy. @ y 19531 7amusc. and an unda'ud Bﬂmra] Ldﬂ.\uﬂ.
while £ n'anpvdm JaHasidut Sefarint 110 omits the 1931 edinion and stales ~Bilgura) after
5687 (1927) :

sgorn in Lembere. this proliic hookseller js perhaps best known for his annmalcd editigh

of the Zohar. 1 ikkunel Zohar. and Sefer Hasidim e also wrote pUmMErous piographies. including
one on Abra raham ben Moses N‘la-.munidu A Jukor Bar -kl was one of several (reatments of
Hasidism bY Margaliot 10 1957 he rec -eived the \srael Prize for his work on Hasidism and’

Kahhala,h {f)n\'du;udm Judared 957-8)

“l\ is rmstaken'.\ nitled. (Jmrol Jehorol. according 10 Jnziklope dm A‘uHmrdm Sefarim

416. -
Mos'. notably are \me Am‘d.'l.mru,uulu 1825, ahhnu\_h | was only able 10 find the
l389 editign [1h|rd]fr om _105‘,1{“ thus. it ™as ne p\‘l“l'l'}lt. 10 date the added maienals) compile

._.-J
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- l i
appmhaunn,s and itroduction trom the tirst editions and ) A\ figedal | yvid (T8-87). a

version of David Snlnm‘)n of Tulchm s orgmal 1873 work which extracts the teachings by
2 %
\ . .— 1 3" . .
Barukh At thesend ol the work (87-00). addimonal notes. teachings. and historical

information aboyt Barukh are added m the form ofa letter by Hayyim lssachar Gross of

Mukachevo 7 o s
X 4
The ReubepAtarguial ediion of Boin [iNehora has become the definitive

source for Barukh's history and in(‘i cachings Winle some subsequent editions of Buzina

" DiNehora were reprints of the older yerdon, most simply copy Margaliot's onginal

o
edition. without charfizing the format ** The mostrecent version. which 1 will be using.

was published in 1985
~ : _ :
Many other Hasidic works reter to Barukh. and many of their materials are

included in Makor Burukli ithout citation. Fuziklopedia J.aMasidur mentiond that Nefa
Sha ‘axhu ‘i (Aarsaw. 1891 ) by Nathan Netd ben Abraham of Chelm contains an entire
section. called Liknfum: devoted to Barukh The small booklet entitled Seder Hadoron

HeHadash.™ which ofiers selected tales and mtormanon about the students of the Baal
L T et
by Phineas Lerner of Dinovitz. 1) vash HaSadel (1909, unknown origin) compiled by Dov Ber
Meir; Zror HaHayyim (1 could not find a copy. and Beir Ioked Sefarim lists thirfeen different
works with the same title. none of which suguests the same W ork). and Kol Simhah (alsonot 7
found among the 19 listed works in Be#t Fiked Scfarinn) .

The one exception is section one. Afkor Barukh. which at some point. anonymoysly.
was expanded 10 include the original Mdakor Farukh, the additions by Hayyim Issachar Gross of
Mukacheyo, and other additional material -

; MSefer Bozina DiNchora HasShalem HeHadash (B'nei B rak: Makhbu'L(;hoza‘al_,Scfz{rim
She'al Yedei Gemilut Hesed “Toldot Yizhak " 1985) “Thisrincludes the revised Makor Barukh

- . Y L, . e .
*Megpahem Mendel Bodek. Seder HalJorol HeHadask (Saimar, 1901).
: ; % :

S |

s IR
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Sht‘."ﬂ\ Tov. cur‘ll ains sume
found that the SIx= olume ,-'\
{he Ruzhin-Sadgera Hassid
deal with Barukh, gither v

contribution 10W ard the

it is still the jask af rgsearche

l.{asid'u: literature.
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light upon Barukh St
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was born the year Barukl
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secondary source 1S NOW

without citations

The textual problems encounte

__________————-"I

soHaim Dov Stern. ed .
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(Tel Aviv: D'vir. 1967)
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kor Barikh 1 also
om
nv other sources which
the greatest
Ba'al Shem T ov, vel

from the great sea of

\ secular works which shed
memoir by Abraham Baer HaKohen

kh (and who. Pubnoy explains.

ule else has been

iterature. there afe no

of Barukh' Nearly every primary of
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ern, 1987) 406-412
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1

the fundamental problem that virtually all of our sources sre unreliable and biased The

large corpus of texts known tpom 4 ikurct Lron Lehoror. as an anonymous source. may
R .
]

. o : )
not represent the thoughts or words o {3arukhi  The wdeas allegedly recorded by his

“distinguished” siudemt, David Solomon ol ulchin. appeat adulterated by either R
David's grandson of by R*David hinisell Lvemhe lareest-collection of texIs: Bozina

DiNehora, which has Whe distinctiomof witien approbations by several and the support of
] L] — .

Barukh's grandson. Suffers from a lack ofenuine suthentification. This leaves us with
7 i 2 ! : e e bR :
the disappomnting task of qualifyang cven peaching and tale which is in Barukh’s name as
- E .

S F
potentially inauthentic  *

~

3. Survey of English Studies and 1 ranslations of Barukh of Medzibezh
Despite the uncert Jinty in the testual Ristory of Barukh. his royal lincage and

extreme personality as documented m Hoziu 19iNehorea have kept his legend alive for

English translators and interpreters ol {Hasidism. There are four primary translations of

collections of Barukh Jegends and 1cachings The first interpretor 10 expose Barukh to the.

English-speaking world was Louis Newman. whose monumental work. 7he Hasidic
Anthology. contains fifty-three paraphrases of his teachings scattered throughout the

book, which is categorized topicaliy-- 1 consists of summaries, not translations. of

Barukh's thoughts. and usually his interpretation st rips the original statements (almost »
entirely from Bozina DiNchora) ‘of their soctal sienificance and cultural ongms His goal

is stated in the immdu::l‘mn ‘ v 2

e e :

@ ouis 1. Newman. The Hasidic Anthology {New york: Scribner. 1934). -
- . _—\r‘ >
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< dealin

yihe 7addik jgnore the dm;l.final
cm:ams'usc\css for the study of

i. mmnhu'.inn was Martin guber s
el m\\cctcd pumer ous stornes aboul
ed thet adventures: arrangine {hem by
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asidic leader ship, leaving the reader dey od

1atioys Bubers collection only extends
" 4 L
\

= eaposuréTo faudism LIS essentially a

|- lie Veiesel also provides his readers with two
arZhon.dt iotling 1the stonies:of major Hasidic

ol the Ba al Shem Tov only

A 3
qy pesatine and, at imes. contrary 10 the

[t

on. this grandson of the
Nepent from the other Hasidic Masters of
selieyve that evervihing was due him, for he
who went oticed. but 10 his

qnd depress

thet almost unn

en as he cursed them

1 he said “You
discussion between

s he msulted them. ey
4 domestic quarre
15 a

nm
¢ qust \\1lm:~;:lcd Wi

k to the original Hebrew

of Buber s W or
for instance. Or

Janon
(Compare.

etyWhen one cOmMpar
text, some of Barukh's tale have entit ehedifivrent meanngs
HaGanuz 95 10 Bozina 11 leliora (LYON. e b {he former 188 story of Barukh's self-
PTOClBimed brilliance and superiory. pile 1he lauet s a tale of the vaning wisdom of his
generation. The Eﬁgli_;ah‘uans'lalinn_ [ales 87 OF cOUTSE originates from the same (German source
as the Hebrew re-translation
weends 0f Hasidic Masters. {rans Marion

[s QO lare

SElie Wiesel. SO
om House.

Wiesel (New York: Rand
“Souls, 82

15ouls, 82-83 5

JNortrtils amd 1.us
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In Makor Barukh. WS Moses g Lud

his fights with his wife "
Wiesel's Four Haniedic \ Jusis

suffers from the sam¢ historical impre

Nobel Prize winner. like Buber. has

Hasidism, yet his works’ historcal ve
nd L]

- Barukh's adventures- while notalios:

and for that Wwiesel should be comme

-

Unlike earlier efforts. Louis Jues

with intellectual history. offering tras
~

mc':ﬁd\m_z‘l_iérukh of Medzibezh ke
prc_wi'dcs faithful translations 10 1;\ ¢ sl
ir;léq)rcts them. The collection 1s €3
his depth of understanding of Hasidic 1!

offered for Barukh, it onlv minimally =t

Thus, the Engﬂsh-.qwahng WO

mystical world of Ba kh of Medzibest!

Tehorot and Bozina yiNehora. the minmal gxposure has been

s8pfakor Barukh. 50

@Elie Wiesel. JFour Hasidic H(r\h'r\ cnd thetr= Strugele AL
Dame: University of Notre Dame Press.
. Hasidic Portraits and [eg sends. (rans. Mar

197%)

2] ouis Jacobs, Hasidic Thought (ye
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\
Ao explaims 1o his son the mdden significance of

-

\
wincjhe 1L1mhh~.'ln.-d as \nnwuhvrr a .‘lhl.\;w_""

Gon as Souls on jare. The prolific and prnt‘ound

e an cssential contribution 10 the field of

Ciw niust pe guestioned His interpretation of

ser accurate: 4o bong this rowering figure 10 life.

s Hasidic sught concerms itself exclusively
qions of the li asidic wrilings of thirty-five Rebbes.

swing a-short piography on Barukh. Jacobs

Lpificant passages from Bozina DiNehora and

ent for its accut acy. and his insights demonstrate

pought l'nfun'mmlch; with only five translations

niributes 10 @ sudv of the Besht's grandson

d has l;ccn denred the means of entering the
With the dissonance between Likutei Imrol

entirely centered around

1inst Mﬁ‘andwh' (Notre
20.60; Elie Wiesel. Somew shere a Master: Further

jon W jesel (New York Summit Books 1982) 73-94.

v ork. Behrman House. 1—91.61. v
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A
the second source. which has dubious g o franstanons of any part of / ikuter Imrol

Tehorol. which 1 believe 1o he the most authentic <ource availableon Barukh, have ever
. F .
i
peen offered ofwhiclr ] am aware [ suryes ol Linulj¥h resources makes it clear that
English (ranslations and research on b7 uhly s thougit stilk need ev aluation

.

4. ‘Issues Confronting Research on arukh of Medzibezh A

[} —

The lack of academic Tescarchi v Barukh is anissue which extends beyond

English—speaking acadenna. DNOSCHE qudies of Barukh have ever been publistréd. in

-
any language The general Hebrew ¥ Ls of Simon Dibnov”fand Horodetzsky ~ merely
survey the sources of this major! fiaure Ol carly Hasidism with only minor concern for his
~ 4

theology

-~ £

1If Ba[ul-.:h was.such a majof fiware, whose court ¥ as immense and whose conflicts
with other "l';;.addik'-.m was infamous. 1 ate our sources so unreliable? Why was Likutei
Imrol Tehorot only publ'\shcd once. at themost wice. inJ yegel Nahaneh Ffrayim. the
work of Barukh's prother? Why does the Sha’ar (title page) of Hesed 1A vraham

mention poth Abraham Ben Dov of M sirech (“ha-A Julakl™) and .Abraham Ben

-

Alexander Katz of Kalisk. yet 1 palects Bal ukh. whose Anonymous material are ofa

comparable length 10 those of Abr .-.-...n'.;'nl’ Kalisk? Was he only famous in his own

mind? lsit pecause he is'tbt:.'lasl piolozical descendant of the Ba'al Shem Toy 10 attract

any real attention? The dirth of concreie 'mjhrmalion about Barukh ben Yehiel of

-

T'Dubnov. Toldot HaHasidut. 204-215 309-316. 337-33%
. - 1 32 ; : 4 L3S
ng A. Horodetzky. HaHavidut V*hats aclin 3 VOIS (Jerusalem: D'vir. 1922),

-




.

i &S

Medzibezh suggests that ciaet hus 10
Unlike other Rebbes. Barukh does i
outside of the Ruzh\u Saduora du.

circles. 1t took sixiv-mne vedrs ala

longer than one would expect from Lo

!Jh)'&;d states. “Every Hasid had two

grandson of 1he Holv Besh, pérhaps

surviv ed man.ma'ul\ n l fasidic mens

5. Goals of this Study

Despité the poor presenauon o
for the study of t-la_tsidisw: 1S jmmens *
should bp_idpmiﬁed with the carliést S

Shem Tov‘s city. qf\‘lcdzi’hcm‘ in Poud

Volhyma {noﬂh\\chwm \ men “Biut
 birthplace. allegedly claiming his Tt -
central role. Barukh is important fon' s
of Htﬁdism. Joseph Weiss. in his mo'

Ha}:‘aﬁdm" {*The Beginning of the Fifloarescence of the Hasidic Way) does not

e Wieseh Souls Op Fine, 15+

Klemn 25
s ot 50 viist or that it really consists of infamy. @
siatblish & historically significant lineage. and”
.c:\ few write about him even wi-thin Hasidic
eath for a hook 10 lw-pubiished in his name. far
ol i rovalty, the Ba al Shem Tov. for whom Eli
wets his own and the Baal Shem 7" Barukh, -° .

ryst Zaddik W shantdin a royal court. has only

li.uuLh < history and u.ach\nu«‘ .his importance
(3
dnu,t descendam of the. Ba a! Shem Tov. Barukh
wes ul Iiamdmn when the center was in the Ba'al

A (W E.w'u::'n kraine). While Hasidism flourished

'thrm;h‘ the stuf‘lem;-. of Doy Ba;r a1 Mezhirech: who establish Hasidic centers throughout

Jkly pever strays more than 100 miles from his

{o heir of his orandfather’s legacy. Dueto hi

“omprehensive understanding of the new mo ement

smental ~Reishtl Zumilmfuhq\'hd dek{‘l.’kﬁ

examine Buillﬁh'vs teachings in any dordil in his examination of the burgeoning movement,
¥ ] : g 3
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so research is still necessar Phis 15 - edest conribution (oward filling the void In
chapl.cr 2. a portrait of Barukhis pas th the many 1exts which purport 10 preserve
his memory The-profile mcludes bt arorical mtormat jon and some nl'l-lamkh's
thought oh some af the moie sty “holarly 1ssues. <uch as Barukh’s textual -
(radition and the role of Kavvauol 1 17 iy~ woiship
5 One of the essential transtot 1s of Jewish Jeadership «hich arose with the -

advent of Hasidism was thie duselopr < Ok spinitual intermediary. the ngdik While

. the terti, "Zadf:.iik" 'u;;d ;\i;';ral:i\ c\la'.‘. o centunes of Jewish thought.™ its role as a itle
of supreme authority and communal et ship c.\pcri.cnccd dramatic development.as

Hasidism swep! Europe durmgthe & seenth and pineteenth centuries. However. despite

its _widesp'rcad appeal.n Haswdic arcles the concept has long been examined in depth

within the philasophies of the Grom Niegd s suulum:.,par&ular{v Plimelekh of
i 2 . .

Lyzl;an_sk. Galicia. and Shneur Zalnuass ot L sadiAhe founder of Habad. Arthur Green's

s_cholarly_-disscnaliph on Nahman of Lizasiay “teyfso sheds light on the 7Zaddikism of

Barukh's nephe\\-_' who probabh grew p under his shadow Despite the close evaluation

of ‘Nahr;'lan"s thought, '.\'inun'II\ o et has_been made 10 link the Zaddikism of Nahman

with that of his uncle In chapte! 3 s sudy examings Barukh's doctrine of the Zaddik

and its place in the Hasidic world

The study of Barukh ben yehie of \edzibezh i limited by @ dearth oﬂ"\lis!oﬁoaﬂ‘\'

Mﬁaﬂe information nevertheless (118 my hope that the reader will become familiar

See the beginning,dfthaplﬂ 3 g _ _
7 Arthur Green, Tormemed Master 1\_.{,_",mi_-mc1l Jewbish Lights Publishing. 1992).

-

. - i -

>
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£
£ ; with this towering figuie of, Podoliar « astdism. the grandson of the Ba'al Shem Tov. the 4
b 4 % : s : first of the royal Zaddikim To unde-and Barukh's thought. we must first journey fo
s ' | 4 ' . -
B PR ; . Medzibezh in the second hall of the, ~ieenth century and serve as witnesses of his life
e : ; experience ' '
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5
1. Early Years

" The d.etails of Barukh's life remain shrouded in mystery. Like his mratMr, '

/v‘igually no 1dence remains from this towening figure of Hasidism, “the head of
all f.lasidic Eommunitieslip Podolia® between 1780 and 1811 ' The literary sources on

Barukh offer us legends. tales which merely characterize his personality :\'ilhoul offering

dates or a clear sense of his life experiences’ However; in the curse of these tales, some
P

Y e ¢ -
-details emerge. This chapter serves to offer a personality profile of Barukh and to note

* any details that can be ascertained about his life. 'Nearlj every story about Barukh can be

found wnhm Bl‘n:iui;})m’ehm. some only appearing in Reuben Margaliot's Makor

.'Bamkh withi;'n Buzina D:'Ndxm HaShalem.” Neither Mfgth! J'W nor l;:hm Imren

Tehorot oonwnmy ofﬂteﬂonesoflusexpam sotl'ns clnpler |salmosl exclusively
culled from the ma!r.nals found in Ba:am I)lNefmm as wdlas a few oulstdesources

" Shivhei HaBesh, first published in 1814, offers the following tale surrounding the

bimhofBandh: . 7 - B -

2 Once on Simhath Torah the members of the holy group, the
disciples of the Besht, wu‘cdmngpyﬁ.lllymaarcleandtheshdunah
. wasin flames about them. During the dance the shoe of one of the lesser
Aol m:nbuxom:egmupwulom He was a poor man and it angered him
lhathewaquwdu:edﬁmndmmngmﬂﬂuhuﬂsndﬁommangm
thefestw'ltyoftl‘lemmh ;
*"Dubnnv?.ﬁs s ; _ |
qﬂmB@ﬁMHMmﬁeﬂdﬂ&(lmLMMMM :

’5{ &Mn‘yﬁm ’s colléction.

-
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’ “The Besht's daughter. the pious Edel. who was also in the house.
. was standing on the side watching their celebration of the Water Libation *
., She said to that disctple: “If you promise me that 1 will give birth to a baby
boy this'year.’ 1 will give you good shoes immediately. ~ She could say this
because she had shoes in the store ‘
; _He promised her that she certainly would have a baby boy. And so .
" it was that the rabbi. our rabbi and teacher. Barukh of the holy community
of Tulchin. was born to her.*” -

Hisi"e/ri&ns date R. Barukh'} birth.to anywhere between 1750 and 1758 * Abraham

Gottlober attacks the story o kh's birth t;rpm Shivhei HaBesht, characterizing the

"

man who promises Edel'a sonasa poﬁl‘ drunkard who was a member of this circle of

" - vt o

Hasidim, adding, “He was poor like most of the members of the sect.” Gottlober's work.
P - P ] f

Simhat }iei_:_ Shoevah, the Festival of Water Libation, took place on the last da_v
of Sukkot (Suk. 51a), which today corresponds to Simhat Torah.. The writer here merely

refers 16 Simhat Torah by its mishnaic name.,

"Dév Baer ben‘Samuel of i;init_s, In Praise of the Baal Shem Tov ;'.'-‘hi\-hﬁ ha-

" Beshi]: The Earliest Collection of Legends about the Founder of Hasidism, trans. Dan

Ben-Amos and Jerome R. Mintz (Northvale: Jason Aronson, 1'993}233-?'.24.' The one
other refefence to Barukh within Shivher HaBesht merely offers information about
Barukh’s family: “Once 1 was in the'holy community of Tulchin {Ath a'man whose name

_ was Rabbi David. At that time there was a marriage arrangement made between the

g s

~

_ Joseph who heard it from the Besht. . ./
" Joseph is Joseph of Yampol, whose son Isaac of

2 m&mﬂaﬂw ["Zikaron |"Dor haBa (Warsaw. 1880) 40.
- g = = o _

Hasid, our teacher Barukh and the Hasid Rabbi Joseph, the son of Rabbi Jehiel Mikhel,
God bless his memory. Rabbi David heard [the following Torah insight] from Rabbi
osep » In Praise-of the Baal Shem Tov, 200._ Rabbi -
of Kalish marries Barnukh’s unnamed

daughter. ; ,
\ *Dubnov, Toldor HaHasidut, 205 claims he was born “approximately” in 1750;
Toli M. Rabinowicz. The Encyclopedia of Hasidism (Northvale: Jason Aronson, 1996) 37
Makor Barukh (I984) 14 suggest 1753; Wiesel, .WM'A‘Me_mer_ 78, David
‘Halabmi, Hokhmei Yisrael (Tel Aviv: Hoza'at Sefarim Abraham Zioni, 1957) 210, and
Abraham -Sefer HaHasidut: Min R. Yisrael Beshi ad R. Nahman MiBrasloy
" {Warsaw*%021) 317 offer 1757 as the probable date. : :
. SAbraham Baer HaCoben Gottlober, Zikhronot Mimei N 'urai: M'shulavim im




e

o

Ty Y

o : "Dneol'onlfwaumc letters. Seef'am:derofﬁasrd:sm 125.

R A . Klein 30

f’--\
far ﬁom cornphmenlan toward Hasidism. is one of the only non- Hasxdlc sources available.

“.and thoui_h he writes, some of his mcmmr based,upon earlier written sources, including
Shivhei HuBu;)‘u.-mcre are other stories which are not recorded elsewhere. He explains

= that aﬁ_ei the p.oor. inebriated Hasid's promise, “Edel had a son. thank God, and his name

Wwas Barukh, w he Zaddik. R. Brukhil of Medzibezh.” Makor Barukh adds the
/ ' :

.

tradition thavEdel had n 5arren for years before she bore Barukh's brother Moses
Hayyim Ephraim iﬁ 1748" The anon_\'mu‘ﬁ/s-l.iasid whom Edel helps is also identified there

, ' .
as David Leikas (d. 1799). - S s s

Other seurces cohuaﬂict .tﬁ‘e story from the problematic Shivhei HaBesht. a

.colleclion which‘ never refers to Moses Ha_ﬁrim E.phraim of Sudylkow, nor 10 his sister
Felga. the latter beceniing thc mmher of Nahman of. Bratslav. In contrast to Shivhei
HaBeshf Shem HaGedolim | HeHadash cites a u-adluon in the name of Menahem Nabum
of Chernnbyl who suggests that Barukh and.his brother Moses Hayyim Eph:a:m (known -
simply as "Ephraim"‘) were twin brothers. Makor Barukh also offers this !mssublhiy asan
alternative to the swr;' in Shivhei H’aﬁes}zr." but ﬁubnov r'ggies tlhese .c.laims_.."' basing his
Objecuon upon the “Holy Eplslle an aulhmtu::aled letter! unwocessﬁﬂlyscnt by the

Besht to his brother-m-law Abraham Getshun of Kutow. Dated 5512 (1752). the letter

1Zikhronot 40. -

'Makorﬂaﬁl.lf};_ld.
Mk 14,

"*Tordofzos




> TS &% . x) ol . : Kiein 31
‘tefers tb R. Barukh’s brother, Ephraim, as “my grandson, the important young man
i (Hmé;:)_. __thn-z honorable Ephraim.** For Ephraim to.be known as a :Hu.'mf_ he would need
to have been at ;leasl thirteen. Without any reference to Barukh in the letter, the evidence
*“suggests tha.t Ephraim was older.than his brother, perhaps substantially Mo;eowr. while
= / Ephraim cite '

- other sourcés and fromQhis own experiences (even devoting an entire section to “the things

) andfathe-r constantly in his book, Degel Mahaneh Lfrayim, both from -

which 1 heard from the mouth of my mgster." the Besht), Barukh only offers three extant
; ] T ‘

‘ . . .
Fnadf x L : A : ) ; teachings in the Besht's mame,"” nofe of which indicate that he h#ard them directly.from

« - him. This suggests, as Abraharﬁ(Kaha'na concludes, that he had virtually no memorable

. 7 S - o ' - contact with the Besht,"* who died in 1760."* Barukh apparently was too young to
remember his grandfather, so the later date of 1757 seems most accurate for his birth date.

5 : s Lrs . The Story from Shivhei HaBesht suggests that Barukh's pasents, Edel and her ¢ : s ]
) y ' husband, Yehiel Ashkenazi, supported themselves as o\;'nérs ofa store."’ No other

S -

1 M

. 2 Founder of Hasidism 106. _ ‘ _’r

TR 2 : : 50 ikautei Imrot Tehorof” 194,197, Ba_:}'m (1880) 18b. x

X SEet f | “ghaha Sefer Hasidit, 317. . = .

. | = 5 vt : 1SHowever, there are storiaﬁ that Barukh spends time withhis_grandfalher, He tells

" . jthe Besht that he warits tri study “with your Rabbi,'A_hiyah the Shilonite” (JMtal;af' 24). At

e : “three, he allegedly outwits the Besht's guest, explaining t_hz_n the apparent Zohanc:'

2 R e ; /2 contradiction, that Abraham, Isaac and Jacob were standing before Abraham at his tent,

: & o /" can'be explained ss the presenice of the divine attributes of Abraham, Isaac, and Jacob,

I = meaning Hesed, Geviirah, and Tiferet (Makor 24-25, Tales 87). These tales, and others,

e G are ynquesionabl fictitious in their present form. - : S

: £t b BN £ 1Abraham Rn‘benstql; notes t.hll.this. is the only source for this tradition. Abraham

- et i e e . -2 . Rubinstein, Shivhei HaBesht: Mahadurah Moerel uMevoeret (Jerusalem: Hou_‘at geuben

s A e S Y : - . :
. " a3 : \ i .- g :‘Q, - . e ~ : . o
: 2 ‘.‘ g g - ""‘--i-. e : ) > - = L]

e
=5 > . =
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_references to Barukh's parents appear in all of Bozina DiNehora, and it seems that they

were not central to his experience. Edel elsewhere is known as a Zaddeker, and Makor

_ Barukh preserves many stories about her-piety as the daughter of the Besht, as well as

tales of her husband Yehiel. whois said to come from a wealthy family."”

wkh's siblings, 100, seem minimally important to his experience: Feiga appears
“" in no svlurces on Barukh, while Moses Hayyim Ephraim can be found in only a few. The
- ¥ :

very last teaching of Bozina DiNehora offers a story of an interaction between Ephraim

and the Bésht without any reference 16 Barukh It reinforces the notion that the Besht was

. ¥

f ;
a master of angelic names (a “Ba’al Shem”): P

/Leib of Letichev explained that he was the teacher for the holy
.. Rabbi R, Moses Hayyim Ephraim of Sudylkow, grandson of the Besht. In
his childhood. he was sitting atthe table with the Besht. Suddenly, the
Besht said to.him. “If you wat, I will show you something.” He said i
b “Yes” to him. The Besht ordered a piece'of parchment bebrought to him, #
4 and he laid the parchment under'the tablecloth on the table. He sat puzzled
for one hour, then removed the parchment from under.the tablecloth, and
found written upon it, “1 am Metatron, Prince of the Divine - :
Countenance.”* He gave the parghment to the'Rabbi of Sudylkdw as a
gift and commanded him to guard it well for the sake of preserving it, so
the parchment was protected with him. Yet while R- Leib was his teacher,
the parchment was lost, and at that-same time, his teeth began to hurt.

M‘I& God protect us and may we merit the comting of the redemiption,
speedily in our days."” 2 ' X §l

The Ba’al Shem Tov wasa powerful influence upon Ephra.in';, but there is little indication

YBozina HaSJm!é.-_u HeHadash 6-14.

\  #Gustay Davidson, A Dictionary of Angels, Including the Fallen Angels (New
York: The Free Press, 1967) 192. - - :

.. "Bogina (1880) 26b. It was removed from subsequent editions, resurfacing in
' Margaliot’s Makor Barukh (1984) 16. : i o

et = -
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that he had any impact upon Barukh
Moshe Rosman’s published analvsis of Polish records in Medzibezh offers no

evidence of Barukh's existence. while s uncle Hersh. his parents Yehiel and Edel
(sometimes called “Hodol™ or “Judel”). his brother Ephraim (named “Froim™) and even his
sister-in-law Jetel are all listed in the census of 1764 This suggests that Barukh moved
from Medzibezh, which comports with the theory that he studied under Pinhas of Korets
ar;d Dov Baer of Mezhirech after the Besht s death in 1760 ™' The idea that he studied
with these two towering figures of early Hasidism probably lderivcs from this excerpt from
the longest story in Boznia [DiNehora

R. Victor of Litin related that the holy Rebbe R, Hayyim [ben
Solomon Tyrer] of Czernowitz traveled from Volhynia.*! from Buchan™ to
Medzibezh [to visit the] grave of the Besht

» These are the words which the Rebbe R Haylm said to the Rebbe
R. Barukh "I am traveling to the grave of the Besht | have come to ask if
you approve of my being at his grave ™ The Rebbe R, Barukh answered.
“THis.month is Menahem Av There is no Yonr-tep:“fm Medzibezh] ™'
The Rebbe R. Hayyim said to him. “I had a long journey from Volhynia™
here. .. Now. I will return home without being at the grave of the Besht.
though my entire goal was to be at his grave!” The Rebbe R. Barukh said
10 him. “If this is so. be at his grave!™ The Rebbe R. Hayyim said, “But |

3

NThe Encyclopedia of Hasidism 37. Wiesel. Somewhere, 78, Hokhmei Yisra ‘el

UText reads "KM, so it might be some other place.

“Text reads IRZWNS. He was born in Buczacz and later served a position in
Butchan, so it is not clear to which city he refers here. See Rabinowicz, 7The
Ioncyclopedia of Hasidisn’ 196,

= #].e. “There is no reason to make a pilgrimage to Medzibezh during this month of

Menahem Av.” which corresponds roughly to August. .

*See above. .,
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want you 1o approve of it © Rebbe R Barukh said to him. “1 approve »
The Rebbe R Hayyim said. “But I want you to really approve ™ Rebbe R.
Barukh said. “1 really approve!” Rebbe R. Hayyim said. I have a secret to
tell you. Please ask the people standing by 1o leave ™ The Rebbe R
Barukh said. I do not want to trouble all those standing around. It is
better that we go 1o the den.” and they immediately returried that moment
The Rebbe R Hayyim went with him to the hostel

R. Victor said to R Havyim. I know the matter which you spoke
about with R Barukh is secret © Rebbe R Havvim said, “'1 asked him if he
truly approved of my being at the grave of the Besht " R Victor said 1o R
Hayyim. “And why did vou ask him so many times? Didn't he say the first
time that he approved” When we ask him something and he gives us an
answer immediately . we do not ask him a second time © Rebbe R. Hayyim
said, “Even though you are close to him. you do not know him like I know
him. If you knew him like | know him. vou would be scared of him as | am
scared of him. When the Rebbe R Barukh was a little boy. [ came to the
Holy Maggid of Mezhirech. and the Rav the Maggid said to me, *I will
show vou a novel thing™ which you have never seen, ever'” And | asked
the Maggid what the innovation is, and the Maggid said to me. “I\have R
Barukh, grandson of the Besht with me. and I will show you that he is a
novel thing ' And with all my words with him. a little boy came to the
house. the Rabpi the Maggid stood from his chair and said to nig. “this boy
is R Barukh, grandson of the Besht. Look at him, for he is a novel thing!”
I looked at him. but I did not understand his novelty Afterward, many
véars later, | €as in Ostrog with the Rebbe R Pinhas. and.we were sitting
on chairs in the house. 1 spoke with the Rebbe R Pinhas. and as 1 spoke
with him, the Rebbe R. Barukh passed by, walking outside. The Rebbe R
Pinhas saw him by the window. The Rebbe R. Pinhas stood from his chair
and said to me, “Go quickly and you will see the Rebbe R Barukh, that he
is a novel thing which you have never seen, ever!" | remembered the words
of the Maggid, too, who said this to me as well. | went with haste and
went around many homes in order to come toward him, to see him face to
face. And then. 1 saw him, and then I understood, that the truthis he 1s a
novel thing in the world. Since then, | have known him. And if_\:ou knew
him like 1 do. surely you would be afraid of him with great awe! "™

In addition to characterizing Barukh as a Hiddush and demonstrating that Barukh acted as

A Davar Hidush; in Jewish law, this represents a new basis for legal precedent

*Bozina (1880) 24b-25b, (1889) 49-51. ( 1925) 36-38; Bozina HaShalem -
HeHadash 48-49.
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a guardian for his grandfather’s grave. this story also affirms that he spent time under the
shadows of Dov Baer of Mezhirech and Pinhas of Korets. the latter having moved to
Ostrog. Other stories also suggest that Barukh spent his formative years with Pinhas of
Korets

He said [in regard to other Zaddikim]. “1 want to ask them about
the Kavvanot™ which they pray Do they know the essence of the angels”
Have one of them seen an angel even once” 1 have seen the essence of the
angels, for once | had traveled with the holy Rabbi. R Pinhas. may the
memory of the Zaddikim be for eternal life. on the Sabbath to the holy
Rabbi R Joseph of Polonnoye The holy Rabbi from Polonnoye really
loves me. Out of politeness. since | was young and he was much older. |
didn’t want to sit before him. and he also did not want 1o sit before me. vet
I needed to sit so that he would sit | took out ry canister to smoke™
tobacco. He said to me. ‘Brukhil.™ | heard from your grandfather the
Besht that you will fill his space Can you smoke tobacco like the Besht?
When he wanted to go to exalted worlds. he would imbibe tobacco  Each
time he smoked tobacco. he went from world to world *

“We wegge there for the Sabbath, and afier the Sabbath. a #pecial
messenger came to. the holy Rabbi. R Pinhas [telling him] that he should
return to his home immediately because there was an urgent matter and
that he needed fa.come home immediately. The holy Rabbrof,Polonnoye
was engaged in Hithodedur™ in a room that was especially dedicated 10 it
The situation was disappointing for the Rabbi. R. Pinhas, who did not
know what to do: Whether to postpone his return home until afier the
Hithodedur of the Rabbi of Polonnoye. which was impossible since it was
obvious that he would be in Hithodedut for a day or longer, or whether to
travel, without the Rabbi's knowledge. which.was also impossible. He
didn’t know what to do.

TR avwanol are “intentions” which are stated prior to the performance of a
commandment or the recital of a prayer, introduced by the school of Isaac Luria, in 16th

Century Safed.
*Lit. “draw out.”
¥Gottlober also calls him by this diminutive, as stated above.
worship in which the individual meditates

W piritual self-isolation,” a mode of
alone in an effort to connect with God.
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“So. the holy Rabbi. R Pinhas asked me to go to his room of ’
Hithodedut to ask if he would give permission to the Rabbi. R. Pinhas to
travel home because of an urgent matter But. when the holy Rabbi. R
Pinhas requested this from me. 1 did not know what to do. 1f I went to the
room for the Rabbi. it would bother me that | might be confusing him But
if 1 did not go. it would bother me to not perform the will of R Pinhas
But this much, | had known. that the Rav from Polonnove had long ago
had a teacher who taught with him. but my grandfather the Besht saw that
this teacher was not from among the teachers of the Truth.” so he took
that teacher from him and gave him another one from among the teachers
of the Truth. 1 said to the Rabbi. R Pinhas. “Let the two of us go together
to the Rabbi, to the room.” and so 1t was The two of us went, coming 1o
the door. but the door was bent and inferior | took my hand and touched
the door, and immediately the handle fell off and the door opened. We
entered the room and we saw the [same] teacher [from long ago] who was
learning with him. and fear fell upon the Rabbi. R Pinhas He could not
stand there. though I remained standing in thé room. So from this. | have
known the essence of the angel, but the famous ones ol our generation
have never known or seen the face of an angel < ,

That Barukh was taken from one place to another by Pinhas implies that he was probably

4

s
quite young at the time Barukh was not fond of many. but he apparently had an affinity

~toward Pinhas and Jé.ob Joseph ben Zevi Ha-Kohen Katz of Poteapoye. whom he
considered worthy of Hasidic leadership
‘ o+ .. ~
He used to say, “May I be numbered among the Zaddikim * Master of the

Universe, may | be counted among the Zaddikim- 1 do not mean with those
[others]:* I mean with the holy rabbi Rav Rinhas of Ostrog (Pinhas of

31 Circumlocution for “Kabbalist;” Joseph Weiss. “The Kavvanoth of Prayer in
Early Hasidism,” Studies in Eastern Luropean Jewish Mr,s'f.f'c'.f.\m ed David Goldstein
(New York: Oxford University Press, 1985) 98.

2 Bozina (1880) 23a-b, Bozina HaShalem HeHadash 34

$7ohar 2:206a and from the B'rikh Sh'mei prayer during Torah service.

'@hen phrase transfated from Yiddish. Bozina HaShalem HeHadash 124 adds,

parenthetically, “That is, his intention was not [to be considered a Zaddik among] those
whom he didn’t consider Zaddikim.”
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Korets) and with the haly rabbi from Polonnoye "

Once. they heard him say. “May | be numbered among the Zaddikim." |

want to be an overseer among the Zaddikim ™™
Itis signiﬁcanl that the two figures he held in highest regard were both top students of the
Besht, though neither received the mantle of leadership after his grandfather died R
Pinhas hoped that Jacob Joseph of Polonnove would take over the leadership.” bur it
passed to Dov Baer of Mezhirech. whom as we have seen. called Barukh a “novelty ~
Qutside of one1 passage. however. there is no reference to the Great Maggid in any other
texts in the corpus of Barukh material 1t is quite possible that while he may have spent
some time under the tutelage of Dov Baer of Mezhirech.*he may have also resented his

authority and that of his studetits. The terms deveikut, ™ hitlahavut*" bittul yesh™' and

hitpashtut hagashmiyur' are virtually absent from the corpus of Barukh's teachings." vet
@

3

*Probably Jacob Joseph of Polonnoye. disciple of the Baal Shem Tov and author
of four works, most notég&bly Toldot Ya ‘akov Yosef. S
= —~

%Bozina (1925) 30; Bozina HaShalem HeHadash 124; Kahana (translated 10
Hebrew) 317-318; not in first edition of Bozma DiNehora.

37 Abraham Joshua Heschel, “Le Toldot Pinhas MiKoriz.” Alei Avin (Jerusalem
Schocken, 1952) 222

' Devotion.” attachment or cleaving to God

¥"Ecstasy;” a high state of deveikut It constitutes “burning enthusiasm, in which
the soul is aflame with ardor for God whose presence is everywhere.” “Hasidism,
Encyclopedia Judaica vol. 7, col. 1405.

v The annihilation of self.” the ultimate expression of spiritual ecstasy in which the
individual is no longer connected to the material world.

“I"Seeinping away of corporeality,” the complete abandonment of material
existence, achieved through prayer.

“Many of the tales, however, use these terms.
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these are central notions 1o the teachings of Dov Baer of Mezhirech. 1t is strange that
Barukh would not continue the teachings of his teacher. so it seems likely that his time
with and regard for Dov Baer. the inheritor of the Hasidic enterprise. was minimal The
other possibility is that he questioned all authority. as the following text suggests

In the days of his vouth. the holy Rav. Rebbe R Barukh. may the memary
of the Zaddikim be for eternal life. would sit in the holy community of
Ostrog hiding, not reciting any Torah Once. the holy Rabbi, R Pinhas of
Korets asked him to recite Torah to him He responded to him. “We have
a little sister (S 0.S 8:8) that is. the intellect i1s small among us. as in “Say
1o wisdom you are my sister (Prov 7:4) ** ~And she does not have
breasts:” (S.0.S. 8:8) That is. we have no one from whom we can suckle
new intellect. for now we do not have any Rabbi from whom to learn
“What will we do for our sister on the day thaf she will be spoken for”™”
[This means] What will we do. for our intellect, when we [are done|
speaking all the wisdom which we have” What will we say after that”"

His refusal to study as a youth and his belief in the inadequacy of the minds of his
. « . . -
generation could simply represent youthful rebellion. but as we shall see. his dislike of

;“any others Suggestéh_at he never outgrows this attitude 33
Pinhas of Korets. however, never faces the ire of Barukh We also find Pinhas of
Korets in several other stories. These tales serve to demonstrate Barukh'’s spiritual or
intellectual superiority over his teacher and everyone else. Without offering a source.
Abraham Kahana offers the following narrative
Once. R, Barukh was staying with Pinhas of Korets. When R. Barukh was

asleep one afternoon, R Pinhas gathered his students*around _[Ba.rukh‘s]
bed, approached the mezuzah, and put his hand aver it, covering it

“He is using the phrase from Proverbs to establish a link between intellect and
“sister,“

“Bozina DiNehora (1880) 4a. Buber, in Tales, incorrectly translates l}_u.-: last ‘
sentence as “"What shall T do with my little wisdom when | have said all there is to say?
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Behold. R. Barukh began to move and awaken But when R. Pinhas ’
removed his hand from the mezuzah. R Barukh dozed again  He did this

several times. Afterward. he turned to his students. “Did you see? Even in

his sleep. there isn't even a moment [that he is] without deverknr in God.

may He be blessed **

Barukh here appears to have been staving with him. probably during his early vears Even
Pinhas of Korets learns Torah from the Ba'al Shem Tov's grandson’

The holy Rabbi R. Pinhas of Ostrog (Phinehas of Korets) asked him. "It is
written, ‘I will return to vou next vear. and your wife Sarah shall have a
son’ (Gen. 18:10) Where s it written that the angel returned to him?”

He answered him. "It appears in the Zohar [regarding] "He saw three men
standing near him ~ *“Three men™ are the fathers. Abraham, Isaac. and
Jacob ' This means that the three fathers are the three angelic figures as it
is known to kabbalists * This is why the angel'says to him. "I will return to
you and Sarah shall have a son ~ This means that "1, myself. [ will be a son
for her ™"’

With so many referencas to Pinhas. we can safely conclude that Barukh®pent a significant
period of his life with Pinhas of Korets and held this teacher in high regard The scholarly
54

notion, however, that he studied with Dov Baer is not substantiated by the texts found in

Bozina DiNehora HaShalen He Hadash

2. Barukh’s Wisdom

Reuben Margaliot's Bozina DiNehora HaShalem clearly organizes Barukh's

textual insights into categories. One finds that they cover the gamut of Jewish texts. from

“Sefer HaHasidut 317, Makor Barukh 25.

—

1 'yod'ei Hen, kabbe'llisls.

1 Bozina (1880) Sb-6a, Bazina HaShalem HeHadash 73a.
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biblical and Talmudic exegesis to liturgical commentary, including the Haggadah and even
Petihat Eliyahu. A disproportionate number of insights use the Psalms as the textual
foundation for his ideas.

Barukh distinguishes himself by his use of the Zohar more than with any other
sources. Kahana writes, “Despite the fact that he did not give high regard to matters of
Torah, knowledge of the Zohar was a very special value” for Barukh.*® There are many
examples of his application of Zoharic notions, found throughout the corpus of his works,
especially within Likutei Imrot Tehorot of the 1850 Degel Mahaneh Efrayim. Of course,
the Zohar was and remains a central text for Hasidim, but Barukh’s claim to erudition with
this central work of Jewish mysticism, in particular, involves a self-perceived superiority
over his colleagues:

Once on Lag B’Omer, he asked a Zaddik and learned one who at that time

was at the meal if he was capable of giving a saying of the Zohar, and he

said, “Yes.” So, he commanded him to give a saying from the Zohar. After

he finished the saying, the Rav R. Barukh said to him, “If you can [only]

learn on a revealed level® as [you have] with the Zohar, you cannot learn

anything.”

Afterward, he asked the holy Rabbi R. Yosili of Yampol*® if he could say

[something from the] Zohar, who told him that he didn’t know how, but he

could read the words.” He commanded him also to give a saying from the
Zohar. So he began to speak, but each and every time, the Rabbi R.

“%Kahana 318,
*¥ILe. if he could teach the text as if it was obvious, without secret meanings.
*His son-in-law’s father.

*'He could also be referring to Idra Rabba (Zohar 3:127b-145a), which contains
the word s at its beginning in some manuscripts. Regardless, it is clear that R
Barukh is portrayed as a master of Zohar in this text.
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Barukh helped him in his words.*
According to Abraham Simhah Horowitz of Baranav (1846-1910), Barukh would

conclude reading the Zohar every Lag BaOmer,” the Hilulah (date of death) of Simeon

Ben Yohai, who is attributed with writing the Zohar. While A. S. Horowitz’s conjecture

may be false, there are several traditions which suggest that Lag BaOmer was an

important day to Barukh for its ties to the Zohar. He honored it in several ways.

His holy way was to sit during the Hilula of Rashbi on Lag B’Omer for a
meal in holiday clothing and be quite joyous. Once, he opened the title
page of the Zohar and said, “From the Godly Tanna Rashbi,” which means,
from the Tanna who teaches us, “the Godly,” how to worship the Lord.
And once, he directed his attention to the Zohar and said (and these are his
words),** “Rashbi, I know you and you know me.”*’

Indged, legends reveal that his relationship with Simeon Ben Yohai was unique. He
believed himself to be the inheritor of the Zohar, and that this claim was exclusively his.
His pompous attitude was reflected in his dreams:

Once, he sat down for a meal on Tu Bishvat™ in a jestful mood. He told of .

a dream which he had dreamt: “There were great numbers of Zaddikim

sitting around the table. Among them were some who were still alive and
~ there were some who were in ‘the world of Truth.””” Rashbi’® was sitting

?Bozina (1889) 47, Bogina (1925) 34; Bozina HaShalem HeHadash 41.

$3Bozina HaShalem HeHadash 41.

*In Yiddish.

%Bozina (1889) 46, Bozina (1925) 34; Bozina HaShalem HeHadash 41.
6Jewish Arbof Day, made significant by Jewish mystics.

*"Le. they had died.

> Acronym for Rabbi Simeon Bar Yochai, a Tannaitic Rabbi (3rd Century) who is
accredited with writing the Zohar, the central work of Jewish mysticism.
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at the head of the table, and I was standing at the [other] end of the table,
facing Rashbi. Rashbi said words of reproof and castigation, saying to
them (in these words), ‘This is how one worships the great and awesome
God when you worship.” and out of great fear, my face began to turn
yellow. Rashbi stood up from his chair and came to me at the end of the
table and patted my shoulders in a friendly way, saying to me, ‘Bruchil, my
friend, my words are not intended for you. You are a perfect man. 7739

Barukh’s connection to the Zohar was said to be so strong that for others, “it was
impossible to tolerate” his interpretations “out of the magnitude of his holiness.” Even

Abraham Joshua Heschel of Apt (1748-1825, who lived in Medzibezh after Barukh’s

death), legend has it, felt endangered hearing him simply read the text.®

Some of his teachings which touch upon the Zohar have remained. Most of them
use the Zohar tangentially, such as the following (which first appeared outside of the
corpus of Barukh-related texts):

In the holy book, Avodat Yisrael, from our teacher, the holy gaon of
Koznitz,* in the Haftarah for Parashat Chayei Sarah, he teaches

regarding the verse, “King David was now old in days” (1 Kings 1:1), in

the following words:

Behold the Zaddik, holy one of God, Our teacher, Barukh, grandson of the
Rabbi, Israel Ba’al Shem gave an interpretation of the verse, “And
Abraham was now old in days” (Gen 24:1), based upon what appears in the
Zohar:® Why does the text say “Abraham Abraham” (Gen. 22:11) and

1 ast sentence was translated from the Yiddish. Bozina (1889) 46-7, Bozina
(1925) 34; Bozina HaShalem Heladash 41. :

0RBozina HaShalem HeHadash 41-42.

IThe Maggid, Israel ben Shabbethai Hofstein of Kozienice (1733-181 5), a student
of Dov Baer of Mezhirech and writer of several works, including Avodat Yisrael, a Torah
commentary.

627 ohar Tosefta to Genesis, Noach 60a:
MR MR PITR D23 TOWR Y3 NN T RAOY TTRMM T XLV T 8MIN PN PN T NN
P27 1723 273 39097 D 173 2°N2 51 PR 13 0w Dw ¥ DY SXINW DITIAN OT1I8 IpY° 3pY°
MR 112 D383 T3 TR T 170 805D TR 173 MTT MINRw NPRI 83T 23 by 2mpnxT 8nvwa
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“Moses Moses” (Ex. 2:4)? Its meaning is “Both above and below;” that is,

that every Zaddik below has a root which carves his soul into the upper

world, and there it cleaves with truth. [However} in the earthly way, he is

in this world. With all his holy actions and his upright paths, he draws his

holiness from the root of his soul, which is above, down to this world. This

is the meaning of “And Abraham aged” (Zaken), he is from the hidden

world® which is called by the name “Ziknah;” “He came into days,”

[meaning that he came] to draw [down] to this world, which is within

“days” and within time.®
Thus, Barukh applies the Zoharic notion that Zaddikim have a presence in both spheres to
interpret a Biblical passage, an approach to text which was rather common within the
Hasidic circles of his day.® In addition, the materials in Likutei Imrot Tehorot delve in
greater depth into Zoharic principles, as we shall see with regard to Barukh’s views of the
Zaddik.

Beside applying the Zohar in his interpretations, Barukh was also known for his
special facility with Song of Songs, although this is demonstrated in liturgical, not

exegetical, sense.®® While the following legend is clearly hyperbolic, it has become one of

the best known stories of Barukh. The first edition contains the story in its entirety, but

AWANRT 23 P Dy 858 Mnw 17ap T 85T MOwn 87 113 08T 85T anawa 93 nannennn
23010 15 1AW PR I 733 MTOM T8 817007 PR NS WP )T nRT 81P T 8T D e
MM RTT TITT R WA T XTI RTIINT T 0 31555 3w 1298 P3N 17773 S8 1 MmmTa e aen
;DY EIPTTR MTDIDT XTI 1T 15N 1P RIIT TS0 XTI IV N

$3"HaQOlam Hanistar”
%Bozina HaShalem HeHadash 73.

%This is the basic approach applied by his brother Moses Hayyim Ephraim of
Sudylkow throughout Degel Mahaneh Efrayim.

5Tt became traditional, as a result of kabbalistic influence, to chant Song of Songs
on Friday afternoon. “Most of the Hasidim are careful to say it each afternoon, and if they
did not manage to say it before minhah, they say it after the prayer.” Aaron Wertheim,
Law and Custom in Hasidism, trans. Shmuel Himelstein (Hoboken: Ktav, 1992) 186.
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subsequent editions until 1930 only offer the first half

It was already mentioned and made known®” of his wonders when he would
chant Song of Songs on Sabbath evening (Friday prior to the Sabbath) after
immersing,® when he would burn like fire and the spiritual ecstasy was
heavenly. And the “knowers of favor”® have said about him that he had
the sparks from the soul of King Solomon,” may he rest in peace. So,
when he chanted Song of Songs, he would become ecstatic and ascend
“like a flaming brazier” (Zech. 12:8). No person could stand there, for they
would nearly go out of their mind and die.”* Anyone who was not used to
the spiritual cleaving and the stripping away of corporeality would likely
get sick and die.”

The holy Rabbi, our teacher and Rabbi, R. Zvi of Zidichov, may his
memory be for life in the world to come, told that once he was in
Medzibezh and hid himself there in his room with another Hasid” to hear
the Song of Songs from the holy mouth of the Rebbe Reb R. Barukh.
When he began the Song with fervor and yearning, the hasid said to the
holy Rebbe that his thoughts were confused by all the fire which burned
within him. And when he said the verse, “His banner of love was over me.
Sustain me with raisin cakes, refresh me with apples, for T am faint with
love” (S.0.8. 2:4-5), it really seemed like fire was burning around him.

Interestingly, there are no previous references in Bozina DiNehora to which this

could be referring. Either the writer is referring to Barukh’s fame outside of the text, or
this passage comes from another source.

%Hasidim under the influence of Lurianic Kabbalah stressed immersion in a

mikveh, a ritual bath, every Friday before the Sabbath. Cf Wertheim, Law and Custom,
215-216.

% Cf Ecc. 9:11.

"Tradition attributes King Solomon as writer of Song of Songs, based upon the

first sentence, “The Song of Songs, by Solomon” (S.0.S. 1:1). This statement may also
have messianic overtones as a reference to his Davidic lineage.

" Hitpashtut HaGashmiyut, lit. “Leave from corporeality,” but really a term for the

spiritual state of achieving complete annihilation of the self.

"Both Deveikut and Hitpashtut HaGashmiyut are virtually nonexistent in the

Barukh texts. This is the only time the latter term ever appears.

"In the Margaliot version of 1985, he is identified as Judah Gershon. Bozina

DiNehora HaShalem HeHadash 51.
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[The rest is omitted from the 1889 and 1925 Bozina DiNehoral:

The hasid that was with him fled because he could not take the great,
awesome fire. He “witnessed the thunder and lightning” (Ex. 20:15), and
the entire house ablaze like fire, so he strengthened his heart and made an
effort to hear the voice of the angel of the Lord, until he came to the verse,
“I am my beloved’s, and his desire is for me” (S.0.S. 7:11), then he nearly
lost his mind. But the holy Rabbi R. Zvi, may he rest in peace, said, [as an
oath], “Behold, I am sacrificing my soul to the Lord with love to hear the
words of the ‘living God’ as he gave them at Sinai. And if, God forbid, my
soul separates from my body, behold, it is to do the will of my Creator,
may He be blessed.”

And 80, a new spirit was emanated down to him from the Highest Places
and he saw a fire of the Lord burning in the house. It is impossible to
relate it. He stood there, until he heard the verse, “For love is fierce as
death, . . . Its darts are darts of fire, a blazing flame of God” (S.0.S. 8:6).
Then, because of the intensity of fervor and yearning, he was nearly taken
out of existence, God forbid, but the Lord was his Aid until he finished
chanting Song of Songs.

The holy Rabbi R. Zvi would always say that whenever, God forbid, he fell
in his worship due to mental descent and the such, he would remember
those dear moments when he heard Song of Songs from the mouth of the
holy one of Medzibezh and his eyes would shine, for his words were “like a
flaming brazier” close to his holy and pure heart.”*

This story suggests an individual whose intensity during prayer was immense. However, it
teaches nothing about his textual skills. -

Non-Hasidic sources are particularly harsh in their attack upon Barukh’s intellect.

Gottlober suggests that “he didn’t read, teach or study. . . he didn’t know Torah or social
etiquette.””® Dubnov writes, “The Hasidic tradition needs to admit the truth, that R.

Barukh was not distinguished in Torah knowledge.”” He bases his judgment upon such

™Bogzina (1880) 26a, (1889) 51 (partial), (1925) 38 (partial), 51('%); Bozina
HaShalem HeHadash 50-51.

5Gottlober 40.

Dubnov 210.
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stories as Barukh’s childhood avoidance of Torah in Pinhas’ home previously mentioned
and his preference for action over study:

“Do not be evil, within yourself’ (Avot. 2: 18). It seems that every person
was created to repair something in the world. It seems that he is either of
need to the world or the world is in need of him. There are those who
always sit, secluded in inner rooms, continuously studying there, who do
not leave to speak to anyone. For this, they are called “evil.” When one
speaks with someone, he repairs that which he was created to fix. This is
the meaning of “Do not be evil, [being] with yourself [exclusively].” This -
means [Do not be evil] through the thing which [makes you] you sit by
yourself, in self-isolation (hithodedut).”

We find, here, that he did not accept the concept of hithodedut, a notion which his nephew
Nahman emphasizes and which we find Jacob J oseph of Polonnoye practiced, in the story
above. However, more than hithodedut, Barukh combats any activities which do not
induce physical change. Words, too, are useless’ for effecting tikkun. We find the
following interpretation of Psalms:

“Not from the desert peaks” (Ps. 75:7). “Desert” (M37M) is related to the
word “speech” (M23%7) and “peaks” (2™) is related to the word .
“exaltation” (FWIT), which is to say that not from speech alone can
one achieve exaltation.” One must do and fulfill.”

It is also reported that “He said about himself that he never spoke idle chatter.”%

Barukh’s sources suggest that he was a man of action rather than a man of thought.

""Hitbodedut, a Hasidic term for spontaneous prayer performed individually. R.
Barukh’s nephew, Nahman of Bratslav, was a major advocate for Hithodedut, and R.
Barukh here criticizes the practice. Bozina (1880) 5b; Bozina HaShalem HeHadash 97.

"Barukh’s substitutions renders “Not from speech is there exaltation.”

" Bozina (1880) 10b, Bozina HaShalem HeHadash 83.

*Bozina (1880) 5b.
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Dubnov claims there is no indication that he did either. Perhaps he was referring to
himself when he teaches the following:

“Bven a fool, if he keeps silent, is deemed wise” (Prov. 17:28). He

interpreted it: Even though the fool is silent and does not say anything, he

is still considered the wise one.*'
Bozina Dz’Nehofa HaShalem HeHadash adds that Barukh is similar in his preference for
silence with members of the Ruzhyn-Sadgora dynasty, particularly David of Chortkov.®

Based upon these sources, which form the basis for Dubnov’s negative caricature,
there is no reason to believe that Barukh was any less competent with texts than any of his
Hasidic contemporaries. While the texts state he believed in action over words, to suggest
that he was intellectually inferior is not warranted. The text which teaches that he
remained quiet as a youth with Pinhas of Korets, if anything, suggests that his textual
erudition was superior anyone else. His interpretation of Song of Songs certainly
demonstrates a command of interpretation. All the criticisms of Barukh are overstated.

Very few of the sources report Barukh’s attitude toward prayer. As we have seen,

_ he was known for his passionate chanting of Song of Songs. However, the following text

suggests that Barukh believed that prayer is better served with simple gestures.

Once, he spoke to his grandson, R. Israelish, whose way was to scream

during prayer. He said to him, “My son, please consider the difference

between the wick of cotton-wool and that of linen. This one burns secretly

and comfortably, and this one screams and its voice is boisterous.” And he
said to him, “Believe me that one motion of truth, even with the smallest

81Bogina (1880) 8a, Bozina HaShalem HeHadash 8.

% Bozina HaShalem HeHadash 30.
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toe is enough.”®
Barukh shows disdain for overly expressive prayer. Too much motion and emotion during
prayer is simply insincere. His most vehement attack upon another Hasidic figure is
reserved for Levi Yizhak of Berdichev,* who was known for his bizarre behavior during
prayer.®® There is only one text, in addition to the Song of Songs text above, which
suggests that Barukh’s behavior during prayer deviated from regular behavior:
Once, during Grace After Meals, when he came to these words, “Our holy
One, holy One of Jacob,” he acted childlike before the Omnipresence, like a
child acts around his father. He said, “‘Our holy One,” make us holy;
“Sanctifier*®® of Jacob,” had you not sanctified Jacob when you wanted

tor?»87

Barukh acts like a child before a father, but this does not suggest the wild antics of Levi

' Yizhak of Berdichev or the screams of his grandson. His prayer was expressive, but well

within the realm of ordinary prayer.

The Lurianic Kavvanot, which were defended by some early Hasidim (such as

Bozina (1889) 46, (1925) 33; Bozina HaShalem Helladash 67.

%See Bogina HaShalem HeHadash 58, where Barukh challenges his Hasidim,
“Whomever speaks harshly against the Rabbi of Berdichev, I promise him his reward in
the World to Come!” -

85 An example of his unusual behavior can be found in Buber, Tales, 210: “On the
forenoon of the Day of Atonement. . . he was so overwhelmed with fervor that . . . he fell
on the floor and lay as one dead. In vain did those standing near seek to revive him, They
lifted him from the floor, carried him to his room, and laid him on his bed. Then the
Hasidim, who knew very well that this was a state which had to do with the soul, and not
a sickness of the body, continued in prayer. . . .”

8K 'dosh is normally translated here as “Holy One;” Barukh translates Kadosh as
“Sanctifier.”

¥ Bozina (1889) 48, (1925) 35; Bozina HaShalem HeHadash 97; Tales 88-89.
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Hayyim ben Solomon Tyrer of Czernowitz,* student of Yehiel Mikhel of Zlotchov, who
learns from Pinhas of Korets and the Maggid that Barukh is a Hiddush) but disregarded by
most, were not advocated by Barukh. The Ba’al Shem Tov, Barukh’s grandfather,
probably did not use them either;* Barukh may simply be following his grandfather’s way
(Joseph Weiss considers the Besht too ignorant to use the Kavvanot properly). We find
the following interpretation by Barukh on Psalm 138:

“For You have enlarged above all Your name, Your word” (Ps. 138:2).

For every commandment has Kavvanot and holy names, but the principle

intention is to fulfill the will of the Creator with each commandment He

uttered, and that we do His will. This is like what our Sages said: “Why do

we sound [the Shofar]? The Merciful One said ‘sound’ [the shofar]” (R.H.

16a)! This is the meaning of “For you have enlarged above all Your

name,” meaning above all the holy names; “Your word (J¥2R),” to focus

[on what] You said ($¥%) and that we will do Your will, and this is the
purpose of the intention.”

Louis Jacobs explains that Barukh advocated emotional commitment to the “simple
meaning of the words” over the Kavvanot.” He takes a non-mystical, literal approach to
prayer, unlike like his grandfather, whose method Weiss calls “attachment of oneself to the

letters,” whereby the individual atomizes each and every letter and enters a meditative

881, ouis Jacobs, Hasidic Prayer (London: The Littman Library, 1993) 81.

9Weiss, “The Kavvanoth of Prayer,” 100. However, the same article notes that
Shvhei HaBesht indicates he did perform Kavvanot. Weiss concludes, “Israel Baalshem
[is not] explicit in denouncing the Lurianic method of meditation, but in practice he 1s
clearly interested in more individual meditations directed at more concrete and proximate
aims than the Sefirotic ones of the Lurianic Kavvanoth.” Weiss 102-103.

%Bogzina (1880) 13a, (1889) 24, (1925) 15; Bozina HaShalem Helladash 86.

% fasidic Prayer 83. Jacobs never indicates which teaching is the basis for his
interpretation of Barukh’s thought.
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state of contemplation.®

His opposition to hitbodedut, Kavvanot, and extreme prayer gestures suggests that
Barukh did not bring mysticism into his prayer. However, there are some ways in which he
clearly connects with the Ba’al Shem Tov and Hasidism. One way is his belief in

continuous deveikut (although he never uses this term) all day long:

“My tears have been my food. . . I am taunted all day with ‘Where is your -
God?”” (Ps. 42:4). For there are many people who connect themselves to
the Creator, blessed is He, only during prayer. But afterward, all day long,
service to God is forgotten from their hearts. This is the meaning of “T am
ever taunted with ‘“Where is your God,’” which is to say, all day, How did
you worship the Lord?*?

In Hitor 'rut HaTefillah, Barukh’s “distinguished student,” David Solomon of Tulchin

writes, “I heard from the holy Rav, Admur Barukh, who used to say the expression of our
Sa‘ges, “legal discussion needs prayer” (Tos. to Meg. 28b; Tos. to B.B. 3b) which means
that [Torah] study needs prayer, and so, too, the opposite.”* He uses this statement as a
proof that study can also lead to deveikut. Based upon these texts, it does seem that
Barukh did believe that one should try to be in constant spiritual elevation, even when one
is not praying. As we will find in the discussion about Zaddikim, he carries this idea to the
Hasidic extreme of avodah begashmiyut, “worship in corporeality,” in which the

individual (usually the Zaddik) continuously worships God, even when engaged in the

most mundane or even profane acts.

“Weiss 104,

®Bozina (1880) 15a; (1889) 27, (1925) 17, Bozina HaShalem HeHadash 83.

HHitor rut 18.




Klein 51

Barukh also accepts the basic Hasidic stance toward petitionary prayer. Louis
Jacobs writes,

In mythological language. . . when man lacks anything the lack is in the
Shekhinah since then God’s purpose remains unfulfilled. The Hasid, it is
therefore taught, should not ask for his needs to be satisfied because they
are his needs but because ultimately they are the needs of the Shekhinah.
Even when praying for himself his true aim is for God. Even petitionary
prayer serves his aim of self-transcendence.”

The act of praying for “the needs of the Shekhinah” appears at least twice in texts
attributed to Barukh. He states,
Once, he was healed from a horrible illness. He said [and these are his
words], “O Lord my God, I cried out to You,” (Ps. 30:3) that is, [I cried]
over the imperfection that afflicted You. “And You healed me;” and of

course the remedy came to me.*®

* Barukh explains that the source of imperfection in God is sin. Our role is to pray for the

elimination of the flaws in the Shekhinah so that She can be made whole once again. He

uses the story of Hannah and the birth of Samuel as the basis for his argument.

One who sins and performs a transgression gives power to the Sitra Ahra’
and makes an imperfection in the Shekhinah, God forbid. It appears in the
Gemara, “One who prays for the welfare of his fellow, he is answered first”
(BXK. 92a). So, a person needs the essence of all his prayers to be for the
glory of the Shekhinah, ,

This is the intention of King David, may he rest in peace, who said, “They
cried to the Lord,”® which means that when a person experiences
afflictions, undoubtedly an imperfection [caused by] some sin, he needs to

*Hasidic Prayer 24.
%Bogina (1880) 15b; (1889) 28, (1925) 18.
’ TLit. “The Other Side,” signifying for Jewish mystics the evil forces in the world.

% Bozina (1880) 18a adds, “the children of Israel,” which suggests that he is
quoting Ex. 14:10 or Judg. 4.3, which does not make sense contextually.
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cry “to the Lord,” that is, concerning the imperfection of the Shekhinah.

« And He saved them from their distresses” (Ps. 107:19), which means he

saved them from their hardships. :

This is also the intention of the verse, “And Hannah prayed” (Sam. I 2: 1)

“concerning the Lord” (Sam. I 1:10) . .. When Hannah saw that [Hophni

and Phinehas] were not proper and were not behaving in the upright way,

and that they were damaging the Shekhinah, she was sad over the

imperfection of the Shekhinah, and so she prayed “concerning the Lord”

(Sam. 1 1:10), meaning the prayers she prayed for a son were not for her

own good, but rather for the good of the Shekhinah; that God would give

her a fit son who would fix all this.””
Barukh, like many of his Hasidic contemporaries, believed that the Shekhinah, the tenth
sefirah which represents God’s presence in the world, needed tikkun, or repair. Every
flaw in the world, whether it be poor health, barrenness, or the existence of evil-doers,
reflected an imperfection in the Shekhinah. The human mission, therefore, is to pray for
the perfection of the Shekhinah, which would provide the corresponding perfection in the
flawed world, Barukh shared this view with many others, including his grandfather and
brother, Moses Hayyim Ephraim.'”

The concept of “strange thoughts” (mahshavot zarot) also appears once in the

corpus of Barukh’s texts, although he does not state what one should do when a strange

thought enters the mind. The doctrine of elevating strange thoughts only appears in the

" ideas of the first generatidns of Hasidism (including some of his contemporaries), while

later Hasidim tend to try to conquer them by thinking about something else. Barukh’s

nephew Nahman of Bratslav and Shneur Zalman of Liadi take this approach.'”" Barukh

®Bozina (1880) 18a-b, (1889) 32-33, (1925) 22; Bozina HaShalem HeHadash 85.
W asidic Prayer 25.

0 asidic Prayer 112-113.
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merely mentions strange thoughts without offering a solution to the problem:

“A psalm of Asaph. O God, heathens have entered into Your domain” (Ps.
79:1). “Heathens,” meaning strange thoughts. “Into Your domain,”
meaning the mind. Because of the strange thoughts, “they have defiled your
holy Temple” (Ps. 79:1), meaning the heart. “They have turned Jerusalem
into ruins;” the heart is called Jerusalem, for just as Jerusalem is in the
middle of the world, so too the heart is in the middle of the body, meaning
that [the strange thoughts] have made the heart into chaos.'®

When strange thoughts enter the mind, Barukh asserts, they are like non-Jews entering the
Temple. Unfortunately, Barukh does not provide a model for ridding oneself of strange
thoughts. This absence of a method suggests that he may not have had any elaborate
system like Jacob Joseph of Polonnoye, who writes in the Besht’s name,

As I have heard from my master how to put right the strange thoughts. If

it is thoughts of women he should intend to elevate them by attaching them

to their root in Hesed [‘Lovingkindness’], according to the mystery of

‘And if a man shall take his sister. . . . it is Hesed’ [Lev. 20:17]. And

thoughts of idolatry produce a flaw in Tiferet ['Beauty’] of Israel. And

enough has been said.'”®
The elevation of strange thoughts meant connecting the source of the thought to its
corresponding Sefirah in the mystical system of divine emanations. Barukh never suggests
such an approach (nor does he ever use the Sefirotic system for any other purpose).

The texts suggest that perhaps Barukh had a strong tie to the Holyland. It was the
one place to go for answers to difficult questions:

“If a case is too bafiling for you to decide, . . . you shall promptly repair to

the place” (Dt. 17:8). According to the Tanna (Ben Azzai), “There is
nothing which has no place” (Avot 4:3). For with Torah, the Holy One,

'"“Bozina (1880) 14a, (1889) 26, (1925) 16-17; Bozina HaShalem HeHadash 83;
Newman 476.

"SHasidic Prayer 105.




Klein 54

Blessed be He created the world, and with Torah, the world is ruled. Just
as the world is divided into borders and districts, so too the twenty-two
lettets of the holy Torah are divided into portions, and there are big and
little portions. Behold, each and every matter in the Torah belongs to a
place by itself, and there is a special place for it. For this reason, it is
possible that when a person comes to a specific place, specific meanings of
the Torah are revealed to him, things which were hidden from him [prior to
his arrival] since the Torah matter belonged to that place. This is the
meaning of “there is no thing that has no place,” and this is the intention of
the verse, “If a matter is too baffling for you,” [meaning] when a matter in
the Torah is difficult for you and you do not know which place you will
find [the answer], here is the advice: “You shall promptly repair to the”
special “place,” which is Jerusalem. It is known that it is the [central] point
of all the earth. Certainly, all of the Torah is included there.***

Barukh clearly views Jerusalem as the center of the metaphysical universe. In the physical
realm, too, he contributed to the settlement of the land of Israel, as a letter to Menahem
Mendel of Vitebsk (who was in Israel at the time) and one from Jacob Samson Shepetova

attest.'” He even writes that he hopes to visit Israel shortly.'*

3. Barukh, the Rebbe of Joy

Barukh was surrounded by many Hasidim. His disciples, according to various

sources, include Mordecai of Lachowicz,'”” Moses Tzvi Savran,'® Asher the First of

194Bozina (1880) 16b-17a, (1889) 30, (1925) 20; Bogina HaShalem Heliadash 79.
158 0th letters appear in the back of Bozina DiNehora, in nearly every edition.
1%Bozina (1880) 27b-28a.

Y Encyclopedia of Hasidism 273.

¥ Encyclopedia of Hasidism 426.

i |
(il
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Karlin, Zvi Hirsh of Zidichov,'® Nisan Kavler''® and most significantly, David Solomon of
Tulchin, author of Migdal David and Hitor 'rut HaTefillah. Gottlober describes Barukh’s
Hasidic court, probably the first Rebbe to mimic the outer trappings of royalty.'' His
court included a throne, covered wagons and carriages, gilded and decorated to a level
comparable to real royal possessions. Gottlober even reports, libelously, that Barukh had
a court jester, Zvi Hirshel Ostropolier, whose function was to keep the “king” constantly
amused.'? -

Many people came to him, as his letter to Menahem Mendel of Vitebsk suggests,
for help as a Rebbe. He encouraged his followers in their hardships:

Once, his close associates, people of merit, complained'" before him: Why

were their lives always in distress and difficult while people who had

already rejected the Lord, their success is quite immense? He said to them,

“Do not think that distress is removed by your goodness, nor your success

by your wickedness. The psalmist already hinted, “Fear the Lord, you His

consecrated ones, for there is no shortage for those who fear Him” (Ps.
34:10). The shortage does not come because of fearing the Lord, and this

' Enziklopedia LaHasidut.

"%Nathan of Nemirov, Tzaddik (Chayey Moharan): A Portrait of Rabbi Nachman
(Jerusalem: Breslov Research Institute, 1987) 223.

" Arthur Green, “Typologies of Leadership,” Jewish Spirituality: From the
Sixteenth-Century Revival to the Present (New York: Crossroad, 1987) 144.

"2 Zikhronot 40. Gottlober claims that Zvi Ostropolier once made a joke that was
too critical of Barukh for the Rebbe’s taste, whereupon he ordered his men to throw Zvi
out from the roof of Barukh’s house, which they did. Zvi allegedly grew ill from the
injuries and soon died. Gottlober adds, “These are the holy ways of the Zaddik, R.
Brukhil, grandson of the Besht.” Zikhronot 41.

BLit. “Apologized.”
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is the proof: We see that “Heretics''* have been reduced to starvation, but
those who turn to the Lord shall not lack any good.”**’

Barukh’s answer to the burning question of theodicy depends upon the elimination of what

he perceives as a false link between piety and wealth. One must worship God for the sake

of ultimate redemption, but this redemptive event transpires outside of our present,

corporeal existence. Within this world, there is no guarantees of success. His message to

his adherents, in this text, is to continue with their proper worship and accept that their

reward will come later.

Despite the existence of evil within others, Barukh does not accept the extremist

position that people are either entirely good or entirely evil. Commenting upon Psalms, he

states,

“A little longer ('od) and there will be no wicked man” (Ps. 37:10). This
means that even if a Jewish person deviates, God forbid, from the proper
path and acts wickedly, he is still not made into a wicked person until
nothing good remains within him. Instead, “A little more (‘od),” which is
not wicked, remains within him. “You will look at where he was--he will
be gone.” This means, make an effort to look at the little part where there
is no wickedness and you will see that he is not wicked.

It is like what King David, may he rest in peace, said: “I will sing to the
Lord as long as I live; T will chant hymns to my God through my still
existing (b 'odi).” (Ps. 104:33). [This means] Behold, I am grasping and
making every effort to thank and sing to the Lord by virtue of this [little]
part (ha'od) [which is still good]."*®

According to this text, Barukh finds hope that all people have the potential for good. One

must look for the goodness within even the worst sinner, It is important to note that

WK efirim, or “Lions,” are reinterpreted here as Kofrim, or heretics.
15Bogina (1880) 21b, (1889) 38, (1925) 26.

"Bozina (1880) 16b, (1889) 30, (1925) 19-20; Bozina HaShalem HeHadash 82.
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Barukh never employs Kabbalistic terms to explain the source of goodness within each
individual. Whereas we might expect to find a reference to “sparks” of the divine which
exist within every individual, Barukh does not incorporate Lurianic mysticism into this
text, nor in virtually any other text. This is certainly why Dubnov attacks his intellect.

However, it may simply reflect the nature of the teachings which we have recorded in his

name. Since we have no evidence that Barukh ever crystallized his teachings into the
written form, our sources merely reflect oral traditions which Barukh’s students recorded.
When he taught that every individual contains at least one good part, he was not writing

for posterity; rather, he was speaking as a Rebbe, providing his community a hashkafah

(viewpoint) which would allow them to cope with difficult individuals. Barukh was

" speaking as a Rebbe interested in the welfare of his Hasidim, not as a philosopher

interested in a metaphysical theory of evil.
Constant joy was important to Barukh, as reflected in his writings. He encouraged
his Hasidim to celebrate life every day, not just on the Sabbath. He teaches, 1

[1t appears in the Gemara] “We, for instance, who have meat and wine
every day, how shall we mark the Sabbath?” (Shab. 119a). . . .

On the Sabbath, it is a commandment to celebrate with meat and wine, and
it is known that a “change of diet [is the beginning of bowel disease]” (San.
101a, Ket. 110b). Therefore, one needs to celebrate during the week with
meat and wine as well, so that there will not be a change of lifestyle on the
Sabbath, and it will be a complete delight. It is also hinted that on the
Sabbath, the food of every day of the week is elevated, as it is known.'"’

Barukh believed in experiencing Judaism with joy, including alcohol. Unfortunately,

Gottlober exploits this point in his memoir: “[Barukh] would celebrate all the days of his

W Bozina (1880) 22a, (1889) 39, (1925) 26-27.
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life with wine. . . and everyone who walked in his drunk path was smitten by wine and
lost.”*® This attack against Barukh’s character ignores his opposition to excessive use of

alcohol:

He said that there are people whom when they drink liquor (P2'D), then
they are made pious. Concerning this it is stated, “Do not make molten
(M2Bb) gods for yourselves” (Lev. 19:4).'*

Alcohol should not replace God as a source of worship. Nevertheless, Barukh is not
advocating complete avoidance of liquor. More importantly, he tells his adherents that
they should never let depression dominate their lives, which could have catastrophic
results:

He said that sadness really spoils livelihood. Due to this, every person

should see to it that he have joy. This is hinted at in the Torah: “You shall

have nothing but joy” (Dt. 16:15). The end initials form the acronym,

Hatakh,'™® who is the chief angel of livelihood.*
Barukh insisted that joy dominate on the Sabbath. Any breach of the merriment could not

be tolerated. Even honored guests were required to delight in the Sabbath: .

Once, an important and honored man who came from the Holy Land was a

WS 7ikhronot 40, v

WL iquor (Mashkeh) and molten (masekhah), while not related grammatically, are
pronounced identically when the vowels are manipulated. Bozina (1880) 21a, (1889) 37,
(1925) 25,

2097w 7N 5, when the final letters are rearranged, spell 7. o

2 Bozina (1880) 8a, (1889) 16, (1925) 9. According to Gustav Davidson, 4 B
Dictionary of Angels, Including the Fallen Angels (New York: The Free Press, 1967) : “l
137, “Hatach” is “an angel invoked in medieval Jewish incantation rites.” Others connect .
this angel to the atonement ritual of Tashlikh, but I could find no reference connecting this
angel to livelihood. Joshua Trachtenberg, Jewish Magic and Superstition: A Study in
Folk Religion (New York: Atheneum, 1984) 164-165.
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guest with him. His importance was recognized by the Rabbi R. Barukh,
for he would draw near to him the most. On Sabbath night, he was sitting
at the table of the Rabbi. This man was one of those who are always
mourning for Zion and Jerusalem, whose way is to be in anguish and
sorrow always. When the Rabbi sang Kol M kadesh'* according to his
way'? with the regular melody and came to the words, “Lovers of the Lord
who are waiting for the building of Ariel,”*** the Rabbi looked upon the
guest and saw him worrying and sighing according to his way on
weekdays. The Rabbi departed the melody from the song and scolded him
with rebuke, “Lovers of the Lord who are waiting for the building of Ariel;
On the Holy Sabbath, be glad and rejoice!”'** Afterward, he returned to
the song with the regular melody."

Barukh made clear to his guest that they had to be joyful, even if, ironically, it required

scolding them in order to convince them.

4. Barukh with Others

Barukh was difficult to understand at times. His behavior was often peculiar and
self-serving. The following story attests to this reality:

Once, he was sitting for a meal. On one side was his son-in-law’s father,

Abraham Dov of Chmielnik, may the memory of the Zaddikim be for
eternal life, and on the other side was his [other] son-in-law’s father, R.

122The first of several Sabbath evening table songs.

1This may signify that it is his own melody. Enziklopedia LaHasidut: Ishim
pictures a melody for Adlir Hu (from the Passover liturgy) on page 37 of the pictorial
section, labelling it the work of R. Barukh.

2%First verse of an alphabetical acrostic.
15This is the continuation of the song.

126Bogina (1889) 47-48, (1925) 35; Tales 95.
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Joseph of Yampol ("B2N")."" A rich and pungent man came to the house,
and the Rav R. Barukh commanded his people to drive him outside.
Immediately, they drove him out. His son-in-law’s father, Rav Abraham
Dov said to him, “What should be done with the Gemara, ‘One who
humiliates his fellow in front of others’” (B.M. 59a, Sanh. 107a)?
Immediately, the Rav R. Barukh turned his face to him and said to him,
“What did the teacher say? ‘One who humiliates his fellow in front of
others?”” Why doesn’t he finish the statement? ‘He has no share in the
world-to-come.” Is it possible when I saw him that judgments dwelt upon
him? It is for this reason that when I scorned him I nullified the judgments
that were upon him. I would not lose my [place] in the world-to-come for
the sake of a Jew.” Immediately, he answered that he did not know this.
The Rabbi, R. Joseph said to him, “L, too, had difficulty over the matter but
I knew that one does not ask or protest against this, for apparently, he
knows what he is doing ”***

The motif of insulting an individual for the sake of redeeming them is repeated elsewhere

as well:

Once, a woman came before him crying and pleading for her daughter, who
had difficulty giving birth. He began to curse her with fierce curses which
melted the hearts of those who heard. It was perplexing for those standing
by, so he said to them, “Why are you perplexed? Know that curses which
leave my mouth are blessings!” He took the Zohar and showed them
Parashat Vayeshev," and this is his words: “There is anger and there is
anger. There is anger which is blessing from above and below, and it is
called Barukh.”**

Barukh, as this last text reveals, suffered from narcissism. By no means was he lacking in

“"There is no sign here that he had died yet, so that this source was possibly
written some time between Abraham Dov’s death and that of R. Joseph’s. It could also
simply be an oversight.

*Bozina (1889) 46, (1925) 33-34; Bozina HaShalem HeHadash 60.

1297 ohar 1:184a.

Bozina (1880) 20b. This passage only appears in the first edition of Bozina
DiNehora.
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ego. We have seen that he claimed to know the “essence of angels” and to have a special
relationship with Simeon Bar Yohai. Horodetzky adds that he said, “I thank you, Rashbi,
for the Zohar, for if it were not for it, I would not be better than my fellow” and “There
are no contradictions for me, and every meaning of the Torah is clear to me” *' In Bozina
DiNehora, he even claims halakhic superiority: “He said, If T knew that T would transgress
even the tiniest law derabanan’ in my life, I would not desire living.”*** With such a
bloated ego, it is not surprising that he used his sharp tongue to insult others:

When the holy Rabbi R. Nahum of Chernobyl, may the memory of the
Zaddikim be for eternal life,”** was accepted for the first time as a Rabbi
and Teacher, he was accepted with great honor. When Rabbi R. Barukh,
whose soul is in Eden, heard about the great honor which they made for
him, he said, “If [they give honor] to the transgressors of His will, then all
the more 5o, so too [should they give honor] to the performers of His will.”
He immediately explained his words to them. “Since the Holy One Blessed
be He wants honor for the Zaddikim even though they flee from the honor
and disobey His will, certainly it is fitting for the performers of His will [to
receive] still more honor.”**

Is this a compliment or an insult? Barukh seems to be delegitimizing Nahum of

Chernobyl’s title of Zaddik, while simultaneously suggesting that he performs God’s will.

B1Bozina (1889) 43, (1925) 30; Horodetzky 13; Dubnov 211.
32A law which the Rabbis ordained which is not directly commanded by the Torah.
13Bozina (1889) 43, (1925) 30.

B4R, Menahem Nahum Twersky of Chernobyl (1730-1798) was a student of the
Ba’al Shem Tov and later of the Maggid of Mezhirech. He wrote Meor Einayim, which
consists of interpretations of the Torah portion. “After his marriage he earned his
livelihood as a melamed, a teacher of young boys.” Avraham Yaakov Finkel, The Great
Chasidic Masters (Northvale: Jason Aronson, 1992) 44.

135Bogina (1880) 21a, (1889) 37, (1925) 25.
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Barukh must have been an extremely difficult person to understand.

In his ténure as a Rebbe, Barukh managed to accrue many opponents, including
both Mitnaggedim and Hasidim. The texts typically do not distinguish between these two
forms of opposition. Bozina DiNehora HaShalem HeHadash reports that he left Tulchin
and returned to Medzibezh because “the members of his community began to criticize him
harshly for his leadership of honor and grandeur, and his opponents (mitnagdav) fought
until he was compelled to uproot his home.”"*® In another text, Barukh is told by his
adherents that “wicked people had come to see and mock him.”"* Whether from his own
community or from the opponents of Hasidism, Barukh made many enemies.

One reason for his disfavor among other Hasidim is his effort to claim legitimacy.
Mote than once he claims legitimacy as the descendent of royalty. Other Rebbes attest to
his special title:

Once, his son-in-law’s father, the holy Rabbi R. Solomon of Karlin came to

the community of Tulchin, The Rabbi, R. Solomon went from his hostel to

the holy Rabbi, R. Barukh. The whole wide world of citizens of Tulchin

went with him. When the holy Rabbi, R. Solomon opened the door, he then

knocked afterward. He did this several times: He would open up the door,

knock afterward, and close the door. But the holy Rabbi R. Barukh did

not see him because he was standing by the window, his face directed

away.

Everyone said, “Why is the Rabbi afraid to go into the room? We are not

so afraid of him!” The holy Rabbi, R. Solomon said, “How could I not to

be afraid? For I saw the Besht standing by him, curling his hair!”***

Barukh’s claims to superiority often involve diminishing the worth of other

3Bozina HaShalem HeHadash 29.
B"Bozina (1889) 46, (1925) 33,

8 Bozina (1880) 21b; Bozina HaShalem HeHadash 56; Tales 94.
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Rebbes. While many came to him with respect, the legends about him suggest that he
expected honor, even demanded it as his fundamental right as the Besht’s grandson, In
some cases, he considered those who did not offer it as his enemies. His Yihus (lineage)
entitled him to fame.

He did not hesitate to let others know his origins. Gottlober tells the story of the
efforts of Shneur Zalman of Liadi (1745-1813) to gather funds for the poor and for
redemption of captives, soon after his release from jail in St. Petersberg, 1801."*° He
decides to attempt to enlist the aid of Barukh. After passing through Bratslav, where
Barukh’s nephew Nahman warns him of his uncle’s temper,'** Shneur Zalman reaches
Tulchin, where Barukh has established his court.'*! The next morning, Shneur Zalman

finds him putting on fefillin of Rabbeinu Tam.'*

¥ Gottlober 42-44. See also Horodetzky 13-15. Aryeh Kaplan offers the period
of these events to be early 1810, based upon Habad and Bratslaver documents. See Aryeh
Kaplan, Until the Mashiach: Rabbi Nachman’s Biography: An Annotated Chronology,
ed. Dovid Shapiro (Jerusalem: Breslov Research Institute, 1985) 178-179.

He says, “Peterbokh -- Feter Barukh!” (“coarse belly -- Uncle Barukh™).

1While we have no clear evidence for when Barukh moved back to Medzibezh,

‘this text suggests that his time there was actually rather limited. He dies in 1811, so if this
text is accurate, his time in Medzibezh as a Rebbe was limited to no more than ten years.
Dubnov, 208 notes the difficulty determining precisely when he moved from Tulchin to
Medzibezh, stressing that it is indeed possible that he lived in both places simultaneously.
Kaplan, Until the Mashiach 231-232 suggests that Barukh became Rabbi of Tulchin in
1780 or 1781 (based upon Hokhmei Yisrael 210) and returned to Medzibezh in 1788, but
that he would stay in Tulchin for one winter and one summer month per year.

*Unlike regular tefillin, known as tefillin of Rashi, these philacteries place the
texts in a different order, one which the Zohar prefers. Until the advent of Hasidism,
tefillin of Rabbeinu Tam were only worn by the elite. In this case, too, it may be an
expression of his elitism. See Wertheim 120-125.
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Gottlober records Barukh’s first words to Shneur Zalman: “What is your question
and why have you come to me?”**® Shneur Zalman explains that his purpose is to gather
funds and to promote the welfare of Jews worldwide. Gottlober explains that Barukh
becomes enraged at the founder of Habad because he had expected him “to come bow
down to him.” Moreover, Barukh’s work was “to pray morning and night, to immerse in
the mikveh (ritual bath) daily. . . and to engage in the marketing of yir ‘at shamayim
(heavenly awe),” not to involve himself in worldly affairs. “Who loves money more than
this Holy Zaddik, the grandson of the Besht?” the maskil (adherent of the enlightenment)
asks sarcastically.'** Barukh responds to Shneur Zalman’s philanthropic ideas with a
shriek: “God will save Israell” Shneur Zalman then attempts to pacify his foe, but it is too
late. Barukh says “Who asked you to improve Israel’s welfare?” Frustrated, Barukh
attempts to change the subject and engage him in a new fight: “T heard that when you
were in Petersberg, you taught Kabbalah to a gentile man who is not Jewish.” Shneur
Zalman gives up all efforts at civility and responds, “I spoke of Kabbalistic matfers with
this gentile. . .that gentile knows more of the wisdom than many Rabbis that are here in
Volhynia and Podolia!” With little more to say, Barukh sneers, “Don’t you know that the
" tefillin that are on my head and arm are the zefillin of my grandfather the Besht?” Shneur
Zalman responds accordingly,

Your headdress which you are wearing for your head, remove it and put on

Gottlober 43.

" Gottlober 44.
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another set ‘as frontlets between your eyes’** and on your arm, because

your tefillin are unfit! Without a doubt, you didn’t know that Tefillin

which are not checked for seven years become unfit according to law.

These tefillin, without a doubt, have not been checked for many years since

they belonged to the Besht; and what is holy in your eyes, the law does not

recognize!'*s
Barukh can only answer with, “I know this, that your faith is already cut off!” as Shneur
Zalman walks out the door. Barukh’s supporters, Gottlober’s narration concludes,
surround Shneur Zalman’s lodgings and try to attack him, but he narrowly escapes
through the window.

This story reveals several aspects of Barukh’s personality. It suggests that he
relied upon his claim as a descendent of the founder of Hasidism, whose tefillin he wears.
It also suggests that he felt threatened by other Hasidic leaders of his time. Shneur
Zalman, as a student of Dov Baer of Mezhirech, probably intimidated Barukh for his
central role in the spread of Hasidism. Shneur Zalman’s willingness to travel for the
benefit of the Jewish community represents the antithesis of Barukh’s approach, who
rarely, if ever, ventures more than one hundred miles from his home in Podolia, the
warﬁng center of Hasidism. Unlike his grandfather whom he venerates, these stories of
Barukh’s experience suggest precisely the conclusions of Simon Dubﬁov: Barukh Was “an

arrogant man, an aspirer for power, for honor and for wealth.”'*” The following story

contributes to this portrayal:

45Dt 6:8.
146Gottlober 44.

“Dubnov 208.
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Once, he said that after his death, “the Zaddikim will lock the gates of the

Garden of Eden. What will T do? T will sit behind the gate and recite the

Zohar as I know how and understand. By this, all the animals of all the

worlds will be so enticed that the Zaddikim will open the gates and come to

hear Zohar from my mouth. Then I will enter the Garden of Eden and close

the gates, and the Zaddikim will remain outside.”'*®
It is also told that “Once, he was sitting at a table and before him were many Zaddikim.
He began to insult and mock the Zaddikim who had died more than a hundred years. All
who heard were puzzled”'*® Barukh even suggests that his modesty is superior to that of
everyone else: “He said regarding the attribute of humility, ‘If there are one thousand
[humble people], I am among them; if there are two, I am among them.”””**

Barukh is also known to have disputes with many others. Makor Barukh within
Bozina DiNehora HaShalem HeHadash describes many of these, including Mordechai of
Chernobyl (1779-1837),"" and Levi Yizhak of Berdichev (1740-1810), whose acrobatic

prayer posture becomes a source of ridicule for Barukh.'® He also insults Shalom of

Shakhne, the grandson of Dov Baer of Mezhirech, in front of one of his students.’*®

"®Bozina HaShalem HeHadash 41; Horodetzky 13. I was unable to find this
particularly damaging story in Bozina DiNehora prior to Margaliot’s revisions, for

. understandable reasons!

“Bozina (1880) 21b, (1889) 38, (1925) 26; Bozina HaShalem HeHadash 61,
Kahana 317.

Bozina (1889) 43, (1925) 30; Kahana 317; Horodetzky 13; Dubnov 211.
“'Bozina HaShalem HeHadash 59. He claims his hat is nicer!

Y?Bozina HaShalem HeHadash 57-9. While the texs suggests that Barukh in fact
admits jealousy of Levi Yizhak’s d’veikut after the latter’s death, it seems doubtful.

3Bozina HaShalem HeHadash 61.
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Shalom later says “R. Barukh has made a ladder for himself out of the Zaddikim, and he
goes up on top of them to his Father in the Heavens.”*** Even his nephew, Nahman of
Bratslav, has a dispute with him for a while, beginning in 1803, Allegedly, Nahman
claimed that he surpassed the piety of his great grandfather the Besht when he was only
thirteen, and this angered Barukh so much that he pushed him.'*

Sometimes, however, he seems to have resolved his conflicts. There is some

156

evidence that Barukh and his nephew Nahman ease their tensions.”® More significant is

Barukh’s reconciliation with Jacob Samson of Shepetova (d. 1801) who was sent by

57 Upon his arrival there in 1799, he

Barukh to Israel to help with the settlement there.
found, allegedly, that all the funds which Barukh collected for the settlement in Israel were
sent exclusively to Russian immigrants, not Polish ones. He decided to engage in an

international fundraising effort to support the Polish settlers,'*® which angered Barukh.

Jacob Samson sends Barukh a letter, dated 1800, to ease the tensions between them. The

154 Bozina HaShalem HeHadash 61.

5Kaplan, Until the Mashiach, 100. The polemic against Barukh in Bratslav

. literature appears in several places. Nathan of Nemirov writes, “He [Nahman] started
saying how the Baal Shem Tov was from the sefirah of Binah, understanding, while the
Magid of Mezritch was from that of Chokhmah, wisdom, and how even though Binah is
lower than Chokhmah the Baal Shem Tov’s Torah teachings were drawn from the level of
Binah which is above Chokhmah. The teachings of R. Baruch, on the other hand, were
drawn from the level of Binah which is below this level of Chokhmah.” Tzaddik (Chayey
Moharan) 307-308.

Y5$Umtil the Mashiach 152.
Y57 Hokhmei Yisrael 186.

158K ahana 326.
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letter is published in the back of Bozina DiNehora. That Rabinowicz lists Jacob Samson
of Shepetova as “a close friend of R. Barukh of Medziborz”'* indicates that Jacob
Samson was successful in his efforts.

The one student of Dov Baer of Mezhirech whom Barukh honors is Menahem
Mendel of Vitebsk (1730-1788). His letter to this leader of the Hasidic settlement in
Israel is printed, like Jacob Samson of Shepetova’s, in the back of nearly every edition of
Bozina DiNehora. 1t appears without a date, although it probably originates from the late
1770s.1° Offering essential information about Barukh’s life, it indicates that he prays for
sons and good Shiddukhim (marriage negotiations) for his daughters, suggesting that he

has no sons and that his daughters are still quite young.'®" He informs Menahem Mendel

159R abinowicz 240.

1Dubnov notes, however, that if it is an authentic letter, it would have necessarily
been written prior to Menahem Mendel’s death in 1788. Dubnov 208. The letter
indicates that Barukh’s desire is to visit Israel “next year,” where Menahem Mendel is
currently building an edifice. This suggests that the letter was sent close to the time of
Menahem Mendel’s arrival, when he probably began his building campaign. Since
Menahem Mendel did not arrive there until the end of 1777 (Rabinowicz 310), we can
surmise that this letter was sent in the late 1770s, possibly the early 1780s.

'“'In Bozina (1880) 17b, we learn that one of these daughtefs later becomes ill in

" the following story: “Once, he travelled to Tulchin through Brohlib and had medicines

from a doctor for his daughter, Rayzil. The servant put the medicines on the window-sill
in his hostel. While [Barukh] was walking around the house, he saw the medicines sitting
on the window-sill. He said, ‘If it is God’s will that my daughter Rayzil be healed, then
she does not need the medicines. However, if the Holy One Blessed be He shows his
wonders and his powers to everyone, then there would be no free will. Rather, everyone
would know that he performs wonders. But it is the will of God that everyone have the
ability to notice with his mind that [wonders] are from the Lord. Therefore, he does not
show his powers to everyone but rather clothes everything in nature, and one who notices
will notice. He gave power to herbs so that they cure the sick. This is the meaning of
“Creator of remedies” (in the Yotzer prayer). But why did he create the remedies? Can he
not heal with His words? However, [it also says] “Awesome (Nora) of Praises,” God
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162 where he has become

that he has recently been appointed to a position in Tulchin,
“overwhelmed by the burdens of his job. “I am afraid to hide my eyes from them and to
conceal my face from the mattersof their needs, and with great mercy I lead them,” he
writes, adding that “the weakness of my body” réquires healing so that he can efficiently
perform his work. His high esteem for Menahem Mendel of Vitebsk can be seen in his
efforts to send him gifts to help him establish his settlement in Israel. In the last
paragraph, he indicates that he is sending him a “small gift” of a silver knife and fork,

money gathered from his community’s pushke (charity box), and most impressively, the

parokhet (Torah curtain) from his congregation.

5. The Legacy of Barukh

Rabinowicz states that Barukh had married the daughter of the wealthy R. Tuvia
of Ostrova, at which time he moved to Tulchin. When she died, he remarried to the
daughtef of Aaron of Titov, moving to Medzibezh.!® Between these two wives, H;)khmei

Yisrael records that Barukh left behind no sons, but that he had three daughters: Adel, wife

feared (yare) that that his praises would be in the mouths of the creatures, that he [would
be called] “Master of wonders.” This means that everyone would see his wonders with
certainty. For this reason, He created medicines to clothe everything in nature, so that
everyone would have discernment.” Makor Barukh in Bozina HaSHalem HeHadash 64
states that she (or another daughter) eventually dies, inferring that it is caused by his
dispute with Shneur Zalman of Liadi.

'If both the recorded interactions with Shneur Zalman and the letter to Menahem
Mendel of Vitebsk are authentic, then we find that Barukh must have been in Tulchin at
the very minimum for twenty years, between 1780 and 1801. Undoubtedly, his time in
Tulchin was significant, as Shivhei HaBesht calls him “Barukh of Tulchin,” (See above).

18 Encyclopedia of Hasidism 37.
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of R. Jacob Pinhas ben R. Abraham Dov (Orbach) of Chmielnik (or Polonnoye); Hannah,
wife of R. Isaac Drohovicher; and Rayzel, wife of R. Dov of Tulchin, son of Solomon of
Karlin. Eventually, he dies on 18 Kislev, 1811 in Medzibezh. He was buried next to his
grandfather and his brother.

The historical representation of Barukh is contradictory. Some texts, such as the
stories in Bozina DiNehora and Gottlober’s scathing memoir, depict Barukh as
egocentric and narcissistic. Others, such as Likutei Imrot Tehorot in the 1850 Degel
Mahaneh Efrayim (which offers no stories), Degel Mahaneh Efrayim proper (in which
Moses Hayyim Ephraim indicates that he is answering his brother’s inquiries), and the
letter from Barukh to Menahem Mendel of Vitebsk offer a much more positive portrayal
of the leader of Podolian Hasidism. Probably, the actual Barukh of Medzibezh was a little
of both, aware of his special title as a descendant of the Besht, but also interested in
spiritual matters and the welfare of the Jewish people.

Gottlober’s ugly assault against Barukh has had the greatest impact on the.way
scholars have evaluated Barukh. Although the maskil outrageously exaggerates the
negative account of Barukh, Dubnov and others accept the “memories” of a man who only
lived after Barukh’s death and therefore could not have witnessed his allegations. As
Arthur Green notes, Dubnov'® and other scholars, such as Horodetzky, have assaulted
Barukh’s character based primarily upon both Gottlober’s memoir and the legendary

material found within Bozina DiNehora, without considering the entire treasury of

18 Arthur Green, Tormented Master: The Life and Spiritual Quest of Rabbi
Nahman of Bratslav (Woodstock: Jewish Lights, 1992) 53.
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materials recorded in his name.

Every negative allegation against Barukh in Gottlober’s Zikhronot centers around
his actions as a Rebbe. Barukh’s behavior stems from his view of the role of the Zaddik,
the new Hasidic functionary whose role was to provide physically and metaphysically for
the masses of Hasidim. No study of the grandson of the Ba’al Shem Tov can be complete
without evaluating this critical element in his thoughts. To understand Barukh’s conduct
as a Zaddik, “foundation of the world” (Prov. 10:25), we now turn our attention to his

own words on the subject.

.
il
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Chapter 3: Barukh and Zaddikism

1. The Doctrine of the Zaddik

For the student of Hasidism to truly understand Hasidic doctrine, s/he must
acknowledgé the centrality of the doctrine of the Zaddik, together with the concept of
deveikut. This is underscored when examining the thought of Barukh of Medzibezh, for
his lifestyle develops the profile of this Hasidic figure in altogether new directions. While
his teachings on the Zaddik are relatively conventional, the way he conducts his own life
as a Zaddik ushers in a new approach throughout the Hasidic world.

Several studies of the doctrine by scholars have emerged, but no comprehensive

* work has yet emerged. In “The Zaddiq as Axis Mundi in Later Judaism,” Arthur Green

examines the history of the term, “Zaddik,” in Jewish literature,' explaining that in the
Rabbinic period, it had two distinct definitions. First, it could simply mean “a righteous
one,” distinct from wicked individuals in society. Second, “Zaddik” could mean “a unique
individual, a wonderman from birth, heir to the biblical traditions of charismatic prophecy
as embodied in Moses and Elijah.”* The Zaddik of the rabbinic period “sustained the
world” by his actions,'and it is this notion which becomes significant later to Hasidism..

Green then offers the thirteenth-century Kabbalistic notion of Zaddik. The Zaddik

became equivalent to the ninth of ten emanations (sefirof), the “foundation” and vessel

! Arthur Green, “Zaddiq as Axis Mundi,” Journal of the American Academy of Religion 45
(1977) 327-47.

MZaddiq as Axis Mundi” 331,
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through which all divine life flows from the upper sefiror down to the Shekhinah, the tenth
of the sefirot and the one which contacts the material universe. Green warns the reader
that this divine Zaddik remains immaterial; the sefirotic Zaddik has not yet merged with

the human Zaddik. Within the human realm, Simeon ben Yohai represents the Kabbalist’s

quintessential “Zaddik,” who represents human perfection and the reincarnation of past

Jewish holy men, such as Moses. Nevertheless, the human Zaddik remains earth-bound.
Furthermore, Kabbalah elevated the significance of Moses, whose soul was said to include
all future souls.

Green devotes the last section of his essay to the Hasidic developments of the
Zaddik, noting that it draws from both the rabbinic and Zoharic predecessors. He explains
the new intermediary role: “The Zaddiq, being at once bound to both heaven and the
earth, becomes a channel through which others may ascend to God and by means of whic;h
blessing comes down into the world.”® He raises the question among Hasidism whether
there were many Zaddikim or only one, showing that Elimelekh of Lizhensk and otﬁers
believed that there could be several. Even with multiple Zaddikim, Green suggests that
each Hasid would view his own Zaddik as the Axis Mundi, or focal point of the universe.
Many of the Zaddikim themselves, however, believed there was only a Zaddik haDor, the
one Zaddik who became the Axis Mundi. The Besht, he suggests, may have considered
himself this Zaddik. Green specifically mentions both Barukh and his brother Moses
Hayyim Ephraim, the former believing that he was “the sole legitimate heir to his

grandfather’s mantle of leadership and, as the reigning Zaddiq in the BeSHT’s town of

M Zaddiq as Axis Mundi” 338
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Medzhibozh, viewed all other claimants as usurpers.”* He believes that Nahman of
Bratslav, Barukh’s nephew, wanted to purify and elevate the role of the Zaddik to its
ultimate level, in which he himself represented the Zaddik HaDor, the reincarnation of R.
Simeon ben Yohai. The Zaddik, in Nahman’s eyes, was the actual Holy of Holies and the
even shetiyah, the foundation stone by which the world was created.’ It is in this sense,
argues Green, that the Zaddik truly becomes the 4xis Mundi within Judaism.

Another important article for understanding the doctrine of the Zaddik was written
by Joseph Weiss. Weiss devotes an article to describe the Zaddik’s ability to control
divine will, based upon the thought of Dov Baer of Mezhirech.® Noting that the Maggid
claims that the magical powers of the Zaddik are actual and physical, not figurative as in
the rabbinic literature, Weiss asks the fundamental theological question regarding
thaumaturgy: How can the divine will be altered? The Maggid’s answer was that God

actually wants the Zaddik to alter His will. Even more daring, the Maggid claims that it

pleases God if the Zaddik triumphs over Him! Weiss explains that “The magical activity
of the Saddik becomes sharply visible at the point where the Saddik rules by means of the
Divine Will. But according to the Maggid, this is not strictly a Divine Will, but the

creation of the Saddikim themselves, the projecting of their will into the divine sphere.””

" Zaddiq as Axis Mundi” 340.
M Zaddiq as Axis Mundi” 341.

SJoseph Weiss, “The Saddik--Altering the Divine Will,” Studies in Eastern European

Jewish Mysticism (Oxford: Oxford University Press, 1985) 183-193.

"The Saddik--Altering the Divine Will” 186.
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The Zaddik, therefore, has the ability to form the Divine Will itself, certainly a radical
concept within Jewish history. The Zaddikim in these texts, acting independently, have
the ability to effect God. Weiss notes that elsewhere, the Maggid claims the Zaddik is
God. In one text, the Maggid writes, “If we stir up love in the heart of the Saddik, then
love is stirred, so to speak in Him also, may He be blessed: and if it be fear, then likewise.
... The heaven and the heavens above the heavens cannot contain Him, and yet He has
confined his Shekhinah within man.”® We find that the Maggid has claimed the actual
unity of God and man, that the Zaddik has the ability to know what is happening in the
heavenly spheres because they are part of that sphere. Weiss concludes by indicating that
“The theoretical basis of divine monism comes out clearly in other formulae of the
"Maggid. Union with God is understood. . . as a state achieved by man or, more
specifically, by the Saddik on account of his congenital nature. The Shekhinah, which in

7 As we

normal conditions contracts itself within man, constitutes the basis of this unity.
shall find later, union with God is rarely suggested by Barukh, but the idea that the Zaddik

- has greater power than God does appear in his works.

2. The Zaddikism of Barukh -- An Overview
When we examine Barukh’s conceptualization of the Zaddik, we find a

heterogeneous treatment which at times treats the title as the exclusive status of an elite,

%Or Torah (Lublin, 1884) 96, quoted in “The Saddik--Altering the Divine Will” 189.

*"The Saddik--Altering the Divine Will” 192.

g
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while at other times it suggests a pietistic level of accomplishment, available to all.’

Sometimes, it represents oligarchical leadership, while in other texts, Barukh contends that
he was the only Zaddik. As with most Hasidic commentaries on biblical texts, Barukh
frequently uses biblical figures as prototypes of the Hasidic Zaddik. Many of his
interpretations describe the Zaddik in corporeal, regal terms, particularly those sources
which appeared in Bozina DiNehora. However, the deeper philosophical and particularly
metaphysical treatments which appear in Likutei Imrot Tehorot in the 1850 Zhitomir
edition of Degel Mahaneh Efrayim, by his brother Moses Hayyim Ephraim of Sudylkow,
suggest a more sophisticated, mystical approach the function of the Zaddik, whereby the
Zaddik functions as a channel for divine inﬂgx. We begin the examination of Barukh’s

" Zaddikism with the more rudimentary interpretations and progress toward the more

complex materials.

3. Good and Evil

For Barukh, the Zaddik sometimes serves as an antidote to the toxic effects of the
wicked, or Resha ’im. The cosmic battle between good and evil requires that the Zaddikim
fix the damage sustained from the wicked doers in this world. Moses fixes the destruction
of Amalek:

The Rabbi opened with the verse, “ Then, whenever Moses held up his
hand, Israel prevailed” (Ex. 17;11). Our Rabbis, may their memory be for a

Green explains that in the first three generations of Hasidism, the term “Zaddik” emerged
out of other leadership paradigms and underwent several transformations, and that in its initial
conceptualization, for some it lacked the exclusivity which it later aquired. See “Typologies of
Leadership,”136-138.




blessing, said “Was it the hands of Moses which made war?” Etc. (R H.
29a). We need to understand what the war of Amalek was. For behold,
when Israel left Egypt, faith was strong in the heart of all Israel, who saw
signs and great wonders and awe, as our Sages, may their memory be for a
blessing, stated, “Even a maid servant at the [Red] Sea saw. . .” (Mekhilta
of Rabbi Ishmael, B’shallah 15:2)"'. And faith was strong in the heart of all
Israel, as it is written, “And when Israel saw the great Hand. . . . and they
had faith in the Lord and His servant Moses” (Ex. 14:31). (So this is the
meaning of) “Amalek came and fought with Israel [at Refidim]” (Ex. 17:8),
for every objective and desire of the same evil-doer was to weaken the
faith, as it is written, “how he surprised you (77?) on the march” (Dt.
25:18) [meaning] that he made the faith cold (5P).

Moses our Teacher was in contrast to this [evil person], and his objective
and desire was to strengthen the faith in the hearts of the Children of Israel,
as it is written,'? “his hands were faith'® [until the sun set]” (Ex. 17:12)."
So, when faith triumphed, then “Israel would prevail”’(Ex. 17:11). And the
scholar will understand.*®

While the term “Zaddik” does not appear in this unit, Barukh clearly views Moses as the
Zaddik whose purpose here is to save the entire Jewish people from the evil work of
Amalek, the biblical embodiment of evil whose sole function is to destroy Israel. While

“every objective and desire” of Amalek the Rasha (wicked person) was to harm Israel, the

"Faith was strong . . . B’shallah 15:2” not in Bozina DiNehora HaShalem HeHadash,
but may be found in the 1858 edition of Hesed L ’Avraham and the 1850 Degel Mahaneh
Lfrayim. .

2"How he surprised you . . . Children of Israel, as it is written” does not appear in Hesed
L’Avraham 1858 and 1860, but does exist in the 1850 Degel Mahaneh Efrayim. 1t is omitted
from Bozina DiNehora HaShalem HeHadash also.

BThe simplest meaning of Emunah here is “reliable,” but in this context, Barukh is using it
as “Faith,” which is the more common usage outside of this context.

“Portion in brackets only in Bozina DiNehora HaShalem HeHadash 121.

BDegel (1850) 199; Hesed L’ Avraham (1858) 18b, (1860) 59a, (1995) 126; Bozina
HaShalem HeHadash 121; According to 1858 Hesed L’Avraham, “For Parashat Beshallah.”
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“objective and desire” of Moses the Zaddik was to save them. It is the sole responsibility

| of Moses to give faith to the people in this text. Barukh believes that the Zaddik is the
only individual who, at times, can help his constituency. It requires a superhuman to
combat the toxic effects of evil.

The waf between Zaddikim and Resha’im continues into the days of Barukh. At

times, the Resha’im were even victorious:

I heard in the name of the Rabbi, the Zaddik, Rav Barukh, may his memory
be for a blessing, may his soul be in the garden of eternal rest, that once he
was staying at a rich, famous person’s home for the Sabbath and could not
speak words of Torah there. He understood that certainly an evil person
(rasha) had already dwelt there in that house. They checked and found
that it was as he said. He said grievingly, “Seek my Temple and my
Hall.”'¢ That is, through my “Temple”, which [also] means dwelling-place;
through this, T was dumbfounded.’

Even Barukh the Zaddik cannot dominate the forces of evil when they are unleashed

against him. This certainly must have been a consoling thought for a man who made many

enemies, as we have seen in the previous chapter. The Zaddik conceptualized by Barukh

was a combatant with the forces of evil in an ongoing battle. This is an expression of
dualism: There cannot be Zaddikim without corresponding Resha im. The Zaddikim are,
measure for measure, the antithesis of the Resha’im;

“A Zaddik eats to his heart’s content, but the belly of the evil ones

(resha’im) are empty” (Prov. 13:55) [The verse lets us] understand the
superiority of the Zaddik, who eats for the satisfaction of his soul. When

SFrom the Sabbath day table song, Deror Yikera.

Y"Ne ’elamti, which has the same grammatical root as Ulami, “my Hall.” He therefore has
retranslated “Seek my Temple and my Hall” as “Give a d’rash (teach Torah) in my dwelling-place
[ and I am dumbfounded.” Bozina (1880) 12b, (1925) 14-15; Siftei Zaddikim 91; Bozina
HaShalem HeHadash 95.
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they have a guest, the Zaddik, though full, eats so that he will not embarass
the guest away from eating,
“But the belly of the evil ones are empty;” even though [an evil person] is i

hungry, he does not want to eat so that the guest, too, will not eat.® i

Barukh’s Zaddik, in these texts, represents the solution to evil in the world. They directly "\L
counterbalance the effects of the wicked, the Reshaim who try to destroy everything.
Implied in this conceptualization is the absolute necessity of the Zaddikim. Most people
are neither Zaddikim nor Resha'im, but rather average people who must function between
these extremes.”
In all these texts, the Zaddikim are entirely earthly and have no connection to the
heavenly forces any more than the average individual. Absent from this conceptualization

of the Zaddik is any union with God or channeling of divine influx for the benefit of the

people. The Resha’im, too, are entirely earthly. In a sense, this is a return to the earlier
Rabbinic and Kabbalistic notions of the earthly Zaddik. Barukh is not particularly mystical
in these sources.

Tn one other text, Barukh alludes to the measure for measure correspondence
between Zaddikim and Resha’im.

“Maybe (“Ulai) the woman will not consent to follow me” (Gen. 24:5);

Rashi interprets this as follows, “It is written ‘For me (‘Elaiy’; Eliezer had
a daughter and saw an opportunity [to get her married]. Abraham said,

18Bogina (1880) 6b, (1889) 13, (1925) 6; Bozina HaShalem HeHadash 87.

19The term, Beinoni (average person) appears in only one paragraph out of the entire
corpus of texts (Bozina HaShalem Hehadash 84), but its inclusion suggests that Barukh viewed
the world as divided into three categories of people: Zaddikim, average people, and wicked
people. Such a division was quite common in Hasidism; Shneur Zalman of Liadi’s philosophical
treatise, Tanya is devoted to the Beinoni, also frequently referring to the two extremes.
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“You are cursed and [Isaac] is blessed,” and the cursed do not cleave to
the blessed.” And as it were, it raises a question: He should have said the
opposite, that the blessed does not cleave to the cursed. However, Rashi is
hinting at another idea with his refined language: Whenever the Zaddik
wants to negotiate a marriage with someone rich, if the rich person sees
that the Zaddik wants to negotiate a marriage with him, he excites himself
immediately against the Zaddik and does not want to connect with the
Zaddik. This is the intention of Rashi, “The cursed do not cleave to the
blessed,” meaning that the cursed doesn’t want this.?"
Abraham and Isaac within the Hasidic literature represent Zaddikim at times,** but Eliezer,
Abraham’s servant, is also usually portrayed as a pious individual and not as a sinner.”
For Barukh, while Eliezer is conceived as cursed, he simply serves as a rhetorical device to
explain an apparent contradiction in the tradition. In his analysis, he affirms Rashi’s
statement, “the cursed do not cleave to the blessed” by identifying the Zaddik with one
“who is blessed. The dualism is minimized, however, because Eliezer does not represent
evil in the tradition. This source, therefore, represents a transitional text in Barukh’s

theory of the Zaddik, who need not have a truly evil counterpart in the universe.

Barukh frequently uses Biblical figures such as Abraham and Moses as models for

*Abraham’s descendants are blessed by God, whereas Eliezer’s family, who are
descendants of Canaan, are cursed after the flood, when Ham witnesses his father Noah drunk
(Gen. 9:24).

“Bozina HaShalem HeHadash 73 .

“For an excellent analysis of Abraham’s place in Hasidic literature, see Arthur Green,
Devotion and Commandment: The Faith of Abraham in the Hasidic Imagination (Cincinnati:
Hebrew Union College Press, 1989).

“In Gen. R. 60:2, Eliezer is called wise, and elsewhere, he is conceived as more pious than
anyone in later generations.
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the Zaddik.** In Bozina DiNehora, he teaches that Moses had an obligation to remain
rooted with the people whom he served:

“The Lord said to Moses, ‘Go to the people. . . and set a limit for the
people. . . all who touch the mountain will surely die’. . .The Lord said to
Moses, ‘Go down, warn the people lest they be destroyed’. . . and Moses
said to the Lord, ‘the people cannot ascend. . .because you warned us,
saying, “set limits around the mountain™’. . .so the Lord said to him, ‘Go
down and ascend. . . .” (Ex. 19:10, 12, 21, 23, 24).

He raised a question: “Why did the Holy One, Blessed be He, say “Go
down” twice? Had He not already said to him “Go down, warn the
people?”

He explained that “Moses our Teacher, may he rest in peace, who was at a
great, high level; the magnitude of his attaining the living God was very
strong by his fulfillment of His commandments. He did not understand
how they could transgress the word of God, God forbid. Therefore, when
God, may He be blessed, said “Go down, warn the people,” he was quite
bewildered and said to the Holy One, Blessed be He, “Why do I have to go
back down and testify to the people? Behold, the people cannot ascend
because you ‘warned us,” etc.! How is it possible to transgress, God
forbid, Your words and Your commandments?” The Holy One, Blessed be
He, answered him, “Go down!!” meaning, “Please get down from your
grand and lofty level and see that they can easily transgress the word of
God. Therefore Israel, who are at a lower level, can transgress the word,
and you need to descend and to warn the people, to hurry them a second
time that they may not ascend the mountain [and this is the reason that “Go
down” is written two times, for it has the sense of descending from a
(higher) level, as in “Go down because your people are acting
destructively” (Ex. 32:7)].%

Using Moses on the top of Mt. Sinai as a symbol, Barukh characterizes the Zaddik as an
individual who at times dwells at a very high spiritual level, distant from sin, basking in the

warmth of continuous fulfillment of commandments. His ease at fulfilling God’s will can

»In Bogina DiNehora HaShalem HeHadash, besides the sources cited here, the Zaddik is
identified with Abraham (page 73), Aaron (77), and Mordecai (90).

*Brackets are found in the original text, including the first edition. Bozina (1880) 16a,
(1889) 29-30, (1925) 19; Bozina HaShalem HeHadash 76.
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makg it difficult for him to understand how the ordinary Hasid ;;an sin, so God orders the
Zaddik to lower himself to the spiritual level of the average individual. There, the Zaddik
can influence the people to lead a pious lifestyle.

Barukh states explicitly that Moses warns Israel not to ascend, suggesting that the
Zaddik musf both descend into the corporeal world and also warn his followers against
attempting their own elevation to the tevel of the Zaddik. This descent is only tangentially
related to the katabatic concept of “yeridah [ zorekh aliyyah,” or “descent for the sake of
ascent.”? This idea teaches that the Zaddik enters into the sinful world of wrongdoers in
order to uplift them. Sometimes, this descent even involves the Zaddik committing sin. In
this text, however, Moses descends, yet his goal is expressly not to raise the people up, for
they are told that they may not ascend the r'nountain. Barukh suggests here that Moses is
at a fundamentally higher level. This hierarchical approach to the Zaddik does not allow
the average individual to ever attain the spiritual status of the Zaddik. The Zaddik, in
Barukh’s opinion, occupies a unique position in society which is fundamentally remote

from access by the average Jew.

4. Avodah B’gashmiyut: The Exclusive Imperative of the Zaddik
The work of the Zaddik, in Barukh’s eyes, at times places a special burden upon

him which further separates him from his community. Just as Barukh writes to Menahem

%S ee Rivka Schatz Uffenheimer, Hasidism as Mysticism, trans. Jonathan Chipman
(Princeton: Princeton University Press, 1993) 59; Moshe Idel, Hasidism: Between Ecstasy and
Magic (New York: State University of New York Press, 1995) 103; and Green, Tormented
Master, 295.
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Mendel of Vitebsk that the people in Tulchin are overwhelming him with their needs,?” he
views Joseph the Zaddik’s experience in Egypt as complicated by tremendous
responsibilities:

“You must tell my father everything about my high station in Egypt and all
that you have seen” (Gen. 45:13). “My high station” (k'vod) is
linguistically similar to “weight” (k 'veiduf); that is, that “you should tell my
father of the magnitude of my burden which I have in Egypt, that I need to
sit with the royal ministers to supervise them in royal matters; but within -
the deep parts of my heart, I need to think of God and to sweeten things to
theit root.”?®

Joseph must engage in two tasks at once. Outwardly, he must serve as a supervisor for
government officials, functioning fully as an officer of the Pharaoh. Simultaneously,
Joseph must “sweeten things to their root,” i.e. perform acts of fikkun, or repair of the
universe, by meditating upon the divine. The Zaddik functions both in the material plane
and the metaphysical realm, according to Barukh, yet this overwhelming double existence
is necessary for the Zaddik. It is an example of avodah b’gashmiyut, worshipping God
through corporeal acts. Rivka Schatz Uffenheimer writes,

“The true gap between man and reality only opened up from the moment

that avodah b’gashmiyut became seen as obligatory. . . . Hasidism worked

hard to explain itself through saying that contact which is seemingly

necessary is not true spiritual contact! It stressed the schizophrenic

element within avodah b’gashmiyut, explaining that the full service within

‘corporeality’ is only that which man performs as a given action, while his
spirit is focused elsewhere.””

“Bozina (1880) 27a-27b; see previous chapter.
*Bozina (1880) 15b, (1889) 19; Bozina HaShalem HeHadash 74.

»Rivka Schatz Uffenheimer, Hasidism as Mysticism, trans. Jonathan Chipman (Princeton:
Princeton University Press, 1993) 57.

it ”

i
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While Joseph was engaged in the service of the Pharaoh, he was really engaged in the
service of the Creator. This was his burden as a Zaddik. The truly competant Zaddik has
to to juggle the dual responsibility of living in the corporeal world, engaged in earthly
tasks, while his spiritual focus is entirely on God. This is the essence of avodah
b’gashmiyut. |

Barukh believed that the demands of avodah b’gashmiyut could be so damaging
that the Zaddik, who was the only one who should attempt to perform this kind of
worship, could easily become despised by the rest of the world. One of his more elaborate
teachings illustrates this point.

“If 3 man has two wives, one loved and the other hated, and both the loved
and the hated have borne him sons, . (he may not treat as first-born the son
of the loved one in disregard of the son of the hated one who is older.
Instead, he must accept the first-born, the son of the hated one, and allot to
him a double portion of all he possesses” (Dt. 21:15-17).

He, may his memory be for a blessing, interpreted it as establishing two
kinds of worship. There is the one who worships God, Blessed be He, with
Torah and prayer alone, which is like “the loved one,” for this worship is
loved and dear in the eyes of all who see it.

But there are Zaddikim, who also, in earthly matters [such as] eating and
drinking and the remainder of bodily needs, also “There, He made for them
a fixed rule” (Ex. 15:25),% worship to the Omnipresent, Blessed be He;
[they] elevate (ma aleh) all the holy sparks (hanizozot hakedoshim) from
all earthliness. This is like “the hated,” for not everyone is capable of
reaching this kind of worship to God, may He be blessed, in these matters.
Most of them think that the Zaddik does his corporeal needs without
intention to the Heavens, like the rest of the simpletons. Therefore, he is
considered like “the hated” in the eyes of the world.

Yet Scripture states, “he may not treat as first-born the son of the loved

3This Biblical phrase, which describes a compact made after the waters are sweetened at
Marah, is entirely missing from Louis Jacob’s translation. It relates to a biblical miracle
performed by Moses, the great Zaddik in Hasidic literature, which involves a bodily need for
water. Barukh here is offering a reference to a concrete example of avodah b ‘gashmiyut
performed by a Zaddik.
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one,” because “Instead, he must accept the first-born, the son of the hated

one, and allot to him a double portion,” so that the worship (avodah) of

this Zaddik, in corporeal needs (zorkhei hagashmiyut), is considered in

God’s eyes, may He be blessed, “a double portion,” as the worship of the

“loved” one.*
Barukh apparently accepted the Lurianic theory of Shevirat Kelim (“shattering of the
vessels”). Kabbalists argued that due to a cosmological catastrophe, containers holding
divine light could not withstand immense forces, so they exploded. Sparks of divinity were
scattered throughout the physical world; in food, people, and everything imagineable. It
then became the responsibility of humans to repair the disorder by “elevating the sparks”

(ha’alat nizozof), bringing them back to their proper place. The Zaddik’s act of avodah

begashmiyut performs this necessary tikkun, repair of the broken vessels. In this text,

~avodah begashmiyut specifically involves elevating sparks while engaged in “eating,
drinking, and the remainder of bodily needs.” The requirement to engage in /sa’alat

nizozot necessitates avodah begashmiyut.* Like many of his Hasidic contemporaries,

Barukh believed that every earthly act, at all time, gave the Zaddik an opportuhity to
elevate the fallen sparks of divinity. Yet here, the elevation of sparks (ha 'alat nizozort)
becomes the sole endeavqr of the Zaddik, who will be despised by others for engaging in
" avodah begashmiyut. Nevertheless, the Zaddik’s avodah begashmiyut entitles him to a
“double portion.”
Louis Jacobs notes that perhaps the Zaddik is despised by others because people

wish to view the Zaddik as a holy man, untainted by the impurities of the material world,

*'Bozina (1880) 12a, (1889) 22, (1925) 13-14; Bozina HaShalem HeHadash 79.

*Hasidism as Mysticism 57.
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yet the Zaddik’s responsibility is to function within corporeality. Moreover, Barukh
himself was accused of enjoying the physical bounty of the land excessively, with his
gilded carriages and accumulation of wealth, so in this sense he was certainly despised and
comparable to the “hated” wife for his avodah begashmiyut.”® Barukh claims that the

Zaddik must function in the material world, and that all of his actions are supetrior to the

average individual’s endeavors because his spiritual prowess allows him to elevate sparks
while performing the most mundane of actions. If Jacobs” assertions are correct, then
Barukh’s exploitation of the Hasidic concept of avodah begashmiyut may have led to his
alleged gross materialism.

This obligation to perform avodah begqshmz’yuz‘ requires the Zaddik to remain

- entirely within the corporeal world, without flying away in ecstasy. Barukh criticised

other Hasidic leaders, such as Levi Yizak of Berdichev and his grandson R. Yisrael who
allowed their fervor to carry them away from the material world. Aaron serves as a role

model for Zaddikim:

He said that the main principle of worship for the Tzadik is that he be like
an [ordinary] man, and even if he is filled with fervor which burns like fire
for the Holy One, Blessed be He, he should see to it that he not be “light
which leaves the container,” which is the body. Rather, all of it should be
hidden within him. He should do all corporeal activities without any
alteration.

This is the intention of our Rabbis, may their memory be for a blessing, in
relationship to the menorah: “Aaron did so accordingly” (Num. 8:3), which
teaches that he didn’t change [any of the details].** It is a great surprise to
think that Aaron, the holy one of the Lord, would deviate from the
commandments of the Lord so that he would be praised here for not

PHasidic Thought 54.

**Rashi, based on Sifrei.
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changing [anything], only the matter is as stated above; for they already
told of another saint who was the attendant in the synagogue, who would
improve the candles and give oil for light with the candle tool. Then with
all his spiritual attachment to the Lord, Blessed be He, he could not do it
correctly. He poured the oil outside the container.

So, for this reason, the holy Torah mentions Aaron’s praiseworthiness; that
he, with the magnitude of his spiritual attachment (deveikut) to the Creator,
Blessed be He, with regard to the candelabra and its purpose, he was not
stopped from the completion of a corporeal activity, doing the matter
properly, to improve the candles and the wicks, and to light them in a
suitable fashion *

The Zaddik must function on both planes, the physical and the spiritual. Barukh thinks

that this form of worship is extremely difficult, believing that it should be reserved for the

pious elite. This is harmonious with the views of his grandfather the Besht, who Ada

Rapoport-Albert cites with regard to avodah b’gashmiyut, “Each man should conduct

* himself according to his own rank.”*® Jacob Joseph of Polonnoye writes,

A pupil might want to emulate such a wise man when he carries out
corporeal tasks. But the pupil does not know that at such times his teacher
is fulfilling [the request implied in the verse] “Thy word have I hid in mine
heart” [Ps. 119:11], namely, that he is occupied with corporeal things while
at the same time meditating their inner spiritual content. Thus, the pupil
may emulate the external appearance of the teacher’s corporeal activities,
and be punished. . . .’

In contrast, Barukh teaches that a layman attempting to imitate the Zaddik, trying to

perform avodah begashmiyut, would be stymied by the Evil Inclination.

%Bogina (1880) 10b, (1889) 20, (1925) 12; Bozina HaShalem HeHadash 77.

*Ada Rapopdrt-Albert, “God and the Zaddik as the Two Focal Points of Hasidic
Worship,” Essential Papers on Hasidism: Origins to Present, ed. Gershon David Hundert (New
York: New York University Press, 1991) 305.

Sofnat pa’ane’ah, p. 32a (New York, 1954), quoted in Rapoport-Albert, “God and the

Zaddik” 305.
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He said that the actions of the Zaddikim, the holy ones of the Exalted One,
they lead themselves in the way of all the land; they eat and drink and sleep
and pray little, and the majority of their words involve worldly matters.
With those qualities, they worship God. An ordinary person should not
take their example, because the Zaddik, from his childhood, is holy and
pure, and all his thoughts are solely upon the Holy One Blessed be He. He
need not struggle with the Evil Inclination, so for this reason, even in minor
worship like this, he cleaves and connects his pure thoughts to God, may
He be blessed. But the ordinary person, who needs to mend (letakken) his
actions, if he observes the Tzadik and wants to worsh1p God with WOI‘ShIp
like this too, the Evil Inclination prevents him.*®

Barukh has offered a qualitative distinction between the Zaddik and the average person.
Whereas the Zaddik is “holy and pure” from his earliest years, the “ordinary person” (ben
adam) lacks the congenital requirements to perform avodah begashmiyut. Any attempt
to worship God in earthly activities, in this case listed as eating, drinking, sleeping and
limited prayer, will fail because the Evil Inclination does not permit its fulfillment in
ordinary people. This suggests that Barukh believed that Zaddikim represent a biological
elite in society, defined from birth and set apart from ordinary people.

We find this exclusivity of Zaddikism present in several other texts also.
Sometimes, it suggests that their superior pedigree endows them alone with the ability to
bear the impact of God’s attribute of judgment:

Once, he said, “But goodness for Israel” (Ps. 73:1); “but” lessens it. In

other words, the goodness will be lessened because of the interference of

evil. May it only be goodness! And since He will not delay the quality of

judgment, he added “God (D"ﬂ%&) for the clean of heart.” May the quality

of judgment® be only “with the clean of heart;” with me and my brother
Ephraim. May the quality of judgment be managed with us alone, and not

*Bozina (1880) 4b, (1889) 10, (1925) 4; Bozina HaShalem HeHadash 75.

¥The divine name, B¥19N, is associated with the quality of judment, "1 2, throughout
Rabbinic literature.




Klein 89

with Israel in general *°
Barukh here suggests that only he and his brother, Moses Hayyim Ephraim of Sudylkow,
can handle God’s attribute of judgment. Barukh asks that only the two of them be given
the burden of God’s midat hadin, which he implies would destroy the ordinary person.
This is not to say that Barukh wishes to suffer from the attribute of judgment, as the
following text demonstrates:

Once, he interpreted the verse, “I will thank You, Lord my God, with all

my heart, and I will glorify [ Your name forever]” (Ps. 86:12). In other

words, man is also obligated to accept the bad like the good with joy.

With regard to himself, the Zaddik can rejoice: But, for others to rejoice

with him, they need to see the joy and goodness with their [own] eyes.

Then they, too, can rejoice through the joy of the Tzadik. This is the

meaning of “I will thank You, Lord my God, with all my heart,” meaning,

Even though T myself “thank you” even over [the harsh experiences on

account of] the quality of judgment (midat hadin), God forbid, I desire to

“glorify your name for the world,”*" that is, before the world, and this is

impossible unless you treat me [kindly] with the quality of mercy.*
While the Zaddik is capable of tolerating the midat hadin, Barukh pleads to God not to
judge him by that measure so that he can be an effective leader. Barukh believes that the
Zaddik carries the welfare of his entire community upon his shoulders, and “as the Rebbe

laughs, so too laugh all the Hasidim.”** Therefore, the Zaddik’s joy is necessary not for

'his own satisfaction, but for the sake of his followers, who will receive psychosomatic

“Bozina (1880) 21a, (1889) 37, (1925) 25; Bozina HaShalem HeHadash 25.

“'While the simple contextual meaning of the verse renders n%;:'? as “forever,” Barukh has
understood the word as “for the world,” meaning for all people. In Yiddish, oilem means “the
masses.”

*“2Bozina (1880) 16b, (1889) 30, (1925) 20, Bozina HaShalem HeHadash 83.

“Modified old Yiddish song.
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happiness.

5. The Zaddik’s Limitations

Sometimes the Zaddik’s different status forces him to bear greater judgment by
God:

“All (Hakol) are obligated for an appearance-offering” (Hag. 1:1). This

means that since the Zaddik* sees* and understands more of the holiness

of God, may He be Blessed, he has a greater obligation [than everyone

else]. “For there is not one Zaddik on earth who does what is best [and

doesn’t err]” (Ecc. 7:20).%
On the one hand, the Zaddik in this text is subject to more critical treatment than the
average individual whom he serves since he has a deeper understanding of God. Yet on

" the other hand, the Zaddik is like everyone else who has the ability to sin. This text warns

the Zaddik who thinks his special status in society allows him to sin.

Similarly, Barukh (like many Rebbes) believed that the Zaddik must maintain
constant humility. While he may not have accepted Elimelekh of Lizhensk’s extreme
position that “the true Zaddik always sees himself as a fraudulent Zaddik,”*” Barukh shows

in several places that Zaddikim, too, should approach their service to God with humility

and awe:

“The quotation says Hakol (everyone). In Kabbalah, Hakol signifies Zaddik.
5" Appearance-offering” (R ‘ayah) and “sees” (ro ’eh) share the same Hebrew root, N7,
“Bogzina (1880) 6a, (1889) 12, (1925) 6, Bozina HaShalem HeHadash 90.

*"Noam Elimelekh to Gen. 6:9, cited by Louis Jacobs, The Doctrine of the Zaddik in the
Thought of Elimelech of Lizensk (Cincinnati: University of Cincinnati, 1978) 13.
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By way of purity, “Fear the Lord, you His consecrated ones” (Ps. 34:10),
which means that the consecrated ones, that is, the Zaddikim, they too
should fear the Lord.** :

The Zaddik must be a God-fearer. Barukh underscores this teaching with the following

interpretation.

“The voice of the Lord shakes the wilderness” (Ps. 29:8). “Wilderness”
(M27) comes from the same root as “speech” (M2*T). This means that the
Zaddik who is afraid® to let speech leave his mouth has “the voice of the
Lord.” “The Lord shakes,” [meaning] whomever is afraid from the Lord,
“the wilderness of Kadesh” [which means] his speech is holy.*

The Zaddik who hesitates to speak, according to Barukh, has been granted holy speech.
In a sense, this is another example of Barukh’s belief in the power of silence, discussed in
the previous chapter. However, in this source, Barukh praises a Zaddik’s fear to speak,
not just his silence. The added element of fear suggests Barukh’s belief that Zaddikim

should be humble. The virtue of modesty finds clear expression in his interpretation of

Psalm 118,

“Open the gates of justice (P78) for me, that I may enter them and thank
the Lord. This is the gateway to the Lord, Zaddikim shall enter through it”
(Ps. 118:19-20). This means that it seems to the Tzadik by his conduct
that he still has not begun any worship of the Lord, may He be blessed. He
asks from the Lord, may He be blessed, to open “the gates of justice” for
him. “I will enter them and thank the Lord.” Scripture says, “This is the
gateway to the Lord, Zaddikim shall enter through it,” which means that
while it seems to him that he still has not begun any worship of the Creator,

*Bogzina HaShalem Hehadash 82.
91Qhakes” is 9T, to cause fear is .

Sy, “Kadesh,” is the place where the Israclites stayed for most of their time in the
wilderness. @17, “holy,” also contains the Hebrew root,V 2.
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this in itself is the “gateway to the Lord.”*

The Zaddik who considers his own prayers insignificant and worthless before God has the

merit of true worship. Barukh understood humility as a prerequisite for the Zaddik.

6. The Zaddik’s Symbiosis with His Community

According to Barukh, precisely what is the Zaddik’s purpose? One answer to this

question appears in Migdal David, the collection of teachings assembled by Barukh’s

student, David Solomon ben Samuel of Tulchin.

I heard from our master, our teacher, our Rabbi, the holy Barukh, (his soul
is in the garden of eternal rest, the memory of the holy righteous is for
eternal life), the meaning of the verse, “With a voice of joy and thanks the
masses rejoice” (Ps. 42:5); that because of the “voice of joy and thanks”
and prayer of a Zaddik, material abundance is drawn to the masses of
people so that [each person can] sow produce and harvest, etc. [The
individual] has happiness and joy, but the common man does not know that
it is drawn to him by the prayer of the Zaddik, and he thinks that his
strength and the might of his hand made all this wealth,> '

The Zaddik’s function is to provide his followers with material wealth. In this source,
Barukh specifically teaches that the Zaddik provides his community with sustenance,
meaning food. In many other Hasidic texts, including Degel Mahaneh FEfrayim by his
brother, the Zaddik gives his followers “Hayey, Baney, ﬁmezoney,” “length of life,
children, and sustenance,” based upon Raba’s teaching, “[Length of] life, children, and
sustenance depend not on merit but [rather on] mazzal,” or destiny (M.K. 28a). Perhaps

the reason this phrase never appears in the body of Barukh’s teachings is that he himself

*'Bozina (1880) 5b, (1889) 11, (1925) 5; Bozina HaShalem HeHadash 85.

“Migdal David 5b-6a; Bozina HaShalem HeHadash 98.




Klein 93

never had any sons. In any case, the source from Migdal David demonstrates that
Barukh considered the Zaddik’s mission as providing for the material well-being of his
community, even if the people do not realize that he has given them their sustenance.
Joseph Dan writes, “Standing in a special relationship with his followers, the
Hasidic community with which he was associated, he derived spiritual power from their
belief in him and transformed this power into a means of providing them with divine
sustenance and protection from the forces of evil. In a more worldly sphere, the people of
the community furnished the Zaddik’s material support; and the Zaddik, by his spiritual
efforts, provided them with the blessings of sons, long life, and sustenance.”* Dan
suggests that the Zaddik received his power by his followers’ financial support. Barukh’s

critics, such as Gottlober and Dubnov, capitalize on his alleged excesses in this realm, and

stories such as the following contribute to his poor standing with historians:

Once, the holy Rebbe of Sikol** was with [Barukh]. He marvelled about
how great a Zaddik he was, so Rebbe R. Barukh asked him about his
morals, and the Rebbe of Sikol told him that he takes little money. Rebbe
R. Barukh told him, “On the contrary! Since you take little money, it
seems that you are not such a great one like you say. For it is written,
“This is the gateway to the Lord, Zaddikim. . .” (Ps. 118) And it says in the
Zohar, “The Zaddikim are the gates of the Holy One, Blessed be He.”**
And to understand why the Zaddikim are called the “gate of the Lord,” [it
is because] they have all the prayers of Israel in their hand. For they open
the gates with their prayers, and since they are connected to Israel on all
levels, they also raise the prayers of all of Israel.

SJoseph Dan, The Teachings of Hasidism (New York: Behrman House, 1983) 28.
1 could not find this city in any atlas (SNP'D).

5T could not find this quotation by use of CD-ROM. 1In the next quote, he cites the same
idea in his grandfather’s name instead of the Zohar, suggesting that it might only be tangentially
related to the Zohar.
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“In what manner do they have a connection with the masses of people?
Aren’t all their actions and their work above nature? God therefore made
them desire money, so that the masses™ would give it to them. And with
this they connect themselves with all of Israel and elevate their prayers
through the gates.

“It is like a parable of a human king: In the courtyard of the king guards are
placed at every gate in order that they let no person approach the king
within. The gate closer to the king has a greater and more honored guard,
until at the doorway of the king stands the chief guard. Whomever wishes
to approach the king, at first, the simple guard does not let him go through
his gate. So, he gives him a little something in money, and he lets him go.
And each time he comes to a gate closer to the king, there is a more
honored officer standing there. He needs to give him more money to go
through his gate, until he comes to the courtyard of the king’s castle.
There the chief guard stands; he needs to scatter lots of money for him so
that he will let him go to the inner court of the king’s castle to speak to the
king.

“And now, since you accept less money, it seems that you are appointed
over a minor gate.””’

This text, which disappears after the first edition of Bogina DiNehora, establishes
Barukh’s belief in a direct correlation between wealth and a Zaddik’s efficacy as a
“gateway to the Lord. The formula is simple: The wealthier the Zaddik, the closer he is to
God.

Interestingly, Barukh applies the Zoharic notion that the Zaddikim are the gates to
God in this story. Elsewhere, in a passage which I could only find in Bozina DiNahora
HaShalem HeHadash, Barukh attributes the same teaching to his grandfather:

He said, “My grandfather the Besht said, ‘This is the gateway to the Lord,
Zaddikim’ (Ps. 118) which means that the Zaddikim are the gate to the

56Lit. “the world.”

5"Bogina (1880) 25b. Tt was omitted from subsequent editions, so Dubnov was correct
when he wrote, “In the second edition of the book, I did not find the teaching: Perhaps the writer
(Horodetzky, who quotes this passage) drew from the first edition and it was deleted from the
second edition, because it demeans the Zaddik.” Dubnov 212.
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Lord. My brother, the holy Rabbi Moses Ephraim said it is written ‘sin
couches at the door’ (Gen. 4:7). Sin is the evil inclination which hovers at
'this door and gate, and it seduces people to disagree about the Zaddik,
saying that he is not a Zaddik. This is what King David, may he rest in
peace, meant by, “I extoll You O Lord, for You have lifted me up (‘Jh"?'l)”
(Ps. 30), which is related to door (%) and gate, that all would believe in
him, that he is a door and gate to the Lord.*®

This multiple attestation of the principle that Zaddikim are the gateway to God suggests
that Barukh held this teaching in high regard. He undoubtedly viewed himself as such a
gateway. This rereading of Psalm 118 appears in yet another teaching, which originally
may have been linked to the last one due to its close similarity:

“I extol You (J=2YN), O Lord, for You have lifted me up ("Jﬂ‘i?'l).”

I heard in the name of the Rabbi the Zaddik, Rebbe Reb Barukh from the
community of Medzibezh, may the memory of the Zaddikim be for eternal
life,” regarding the verse, I extol You, O Lord, for You have lifted me up,”
that there are four meanings:

“I will extol You,” I will praise you, for you have made me a door (n'a'r)
and a gate for all of Israel so that whomever needs to pray and to beseech
the Lord to make repentance, I open for them the opening and the gate to
the Lord (and it is also possible to say that this is the meaning of the verse,
“This is the gate to the Lord, Zaddikim” [Ps. 118]).%° Up to here, he
interpreted “You have lifted me (‘Jh"?'l)” as related to the word, “door
Graik

Another interpretation of “You have lifted me up (‘Jﬂ"?'l)” is that it is
related to the word, “bucket ("7'1);” that is, I give praise to the Lord
because He has made me a bucket for all of Israel. This resembles the case
of a deep well with living waters, and one needs a bucket with a long rope

8Bozina HaShalem HeHadash 85.

*This first portion only appears in its complete form, in the original source, D 'vash
HaSadeh (Bilgoraj, 1909) 39-40. It appears in Bozina DiNehora in a much abbreviated form in
the first edition, page 21b. D vash HaSadeh is a collection of exegetical texts assembled by Dov
Baer of Risha (d.1884), a student of the “Seer” of Lublin.”

““This parenthetical comment, a comment on Psalm 118, also appears in D vash HaSadeh
in parentheses.
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to draw living waters from there. Without this, they cannot in any way
draw from there because of its depth. Likewise, the entire world needs the
Zaddik, that he will bring abundance for them, all that is good, from the
source of life. He is like a bucket.

Another interpretation of “You have lifted me up (‘Jﬂ"'?'!)” is that it is
related to the word, “poverty (F9),”%" so that he praises the Lord because
He knows his degree of humility, for the Zaddik is always humble and
lowly in His eyes.

Or it is according to its simple meaning, that it is suggesting elevation,
“You have lifted me up,” and not let my enemies rejoice over me,” related

to “my eyes look upward (*57) to the Omnipresence” (Is. 38:14).%
Barukh offers four different interpretations of the first verse of Psalm 30, three of which
pertain to the role and character of the Zaddik. In the first, Barukh once again suggests

that the Zaddik is a gateway-that he gives people heavenly access by opening the pathways

for their prayers to reach God. In this case, the Zaddik is similar to the King’s guards in

" the story of the King’s palace. Barukh’s second interpretation compares the Zaddik to a

bucket drawing water from a deep well. In this characterization, the Zaddik functions as a
lifeline for people, providing them with the divine abundance which sustains them. This
corresponds to the principle that the Zaddik provides for his adherents’ material
sustenance, found in Migdal David. Third, Barukh reinforces the notion that the Zaddik
must always be humble, a recurring theme in Barukh’s teachings.

By way of summary, we have found that Barukh understood the Zaddik as a

powerful, aristocratic individual in a community whose superior spiritual powers allowed

51T the original D "vash HaSadeh, it is written “p9 ” which seems unlikely. Probably the

version in Bozina DiNehora HaShalem HeHadash is a later correction.

s2amm a3 in D 'vash HaSadeh, “31a37 in Bozina DiNehora. See previous note.

1) vash HaSadeh 39-40, Bozina HaShalem HeHadash 81.
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him to both elevate the divine sparks and provide for the material well-being of his
constituency, through avodah b’gashmiyut (worship in corporeality) and through prayer.
The Zaddik needed to be a God-fearer and humble, and in return for his services, he could
expect material support from his many followers. In several teachings, he is also viewed

as a gateway to God.

7. Cosmological Considerations

With the exception of the gate imagery, Barukh’s doctrine of the Zaddik from
what we have elicited is void of thaumaturgical and metaphysical elements. Many
questions still remain unanswered. What is Barukh’s perspective on the process by which
the supernal influx comes down to the people? Is the Zaddik involved in the events? How
do the Sefirot play a role in the process? What exactly is the Zaddik’s relationship to God
and the divine will? Is he inextricably tied to the Deity, as Dov Baer of Mezhirech
suggests?® TIs he a “channel” or a “vessel” for the journey of the abundance from the
heavenly realm into the corporeal world? In essence, the question becomes, To what
extent is Barukh of Medzibezh a mystic?

Unfortunately, and not surprisingly (based upon past negative characterizations of
Barukh), very few texts address these more sophisticated issues. The handful that do
confront these questions, interestingly, are almost exclusively in the 1850 Zhitomir edition
of Degel Mahaneh Efrayim. Bozina DiNehora is virtually useless for this study, which

suggests that the historian attempting to ascertain an historically accurate portrayal of

'See Weiss, “The Saddik--Altering the Divine Will.”
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Barukh of Medzibezh must cautiously remind himself or herself that either Bozina
DiNehora or Likutei Imrot Tehorot from Degel Mahaneh Efrayim may not reflect the
actual views of Barukh of Medzibezh.

With that limitation and caveat in mind, we can begin to examine the texts which
suggest what Moshe Idel calls the “Mystico-Magical Model” of mysticism.*® Defining this
model, Idel writes the following:

“The mystico-magical model is anabatic by its very nature. It presupposes
the capacity of the Zaddiq to leave this world by ascending to or by

- assimilating with the divine. This ‘ascent’ is a deep transformation of the
self through its temporal spiritualization, self-effacement, annihilation, and
cleaving to the divine,®
Close contact with the divine constitutes the first stage of the mystico-
magical world, whose second phase is the drawing down of the divine
influx from the supernal source.”’
The quintessence of the mystico-magical model can be defined as the
sequence of an inner, mystical experience that consists of a cleaving to
God, often preceded by a self-induced feeling of “nothingness™ -- that is, an
expansion of consciousness, and the subsequent return to this world and
drawing down into it the divine energy by performing the ritual, and then
distributing that energy to others. . . . Man is not instrumental in an active
manner in the process of the descent of the influx.®

Our search therefore centers on texts which suggest that the Zaddik’s experience of ascent
involves unio mystica and a resultant drawing down of divine abundance into the world.

In Likutei Imrot Tehorot, Barukh explains the difficulty of Moses to speak as

*Moshe Idel, Hasidism: Between Ecstasy and Magic (New York: State University of
New York Press, 1995).

SHasidism 104,
Hasidism 105.

8 Hasidism 107.
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emblematic of his communion with God:

To understand the matter of Moses our Teacher, may he rest in peace, that
he was “slow of speech and slow of tongue” (Ex. 4:10), behold it is written
in the writings of the Ari z’,% “n”BB is from 770 7B,” . . ..

And the Children of Israel feared the Lord with great awe out of terror and
the dread majesty of His might, which is, really, true awe with the
annihilation of existence. This is the revelation of the Shekhinah upon o
them, to the point that their ability to speak was annihilated. .

Moses our Teacher, may he rest in peace, was “slow of speech and slow of
tongue;” he lacked the ability of speech because of the magnitude of his -
shining,” and he was unable to speak until he heard from the mouth of the
Almighty, “I am” (Ex. 20:2),” which includes all of the Torah within it,

248 positive commandments and 365 negative commandments,
corresponding to the organs of man (Zohar Vayishlach 170b). For this ‘
reason the stature of man was created; to protect, do and establish the g
entire Torah.”

This is the meaning of “slow of speech and slow of tongue am I ("218).”
He lacked speech until he heard “T am”("22N) from the mouth of the
Almighty. “I am” is equivalent to “I, Myself have written the script”

(Shab. 105a). Torah and the Holy One, Blessed be He are One (Zohar
1:73a), so that the Torah itself said “I am.”

This is the meaning of “I am. . . who brought you out of the land of Egypt”
(Ex. 20:2), with great awe, to cause His Shekhinah to dwell with them. He
had lacked speech, but with the word “I am” Moses was healed from being
“slow of speech and slow of tongue” (cf. Deut. R. 1:1). . B
The true servant, who wants to draw Israel near to his Father Who is in :
heaven, needs to purify himself with the clear light of G with great awe, so y
that he be so cleaved in his thoughts that he can no longer bring words out :
of his mouth to God, for this is a revelation of Shekhinah. And after that,
because of the great light, it comes through so much splitting and halting 5\% s‘

“Isaac Luria (d. 1572). i

"] e, shining with the presence of the Shekhinah. A

n Deut. R. 1:1, it says that Moses” tongue was healed when the people received the I
Torah, which is symbolized by the first commandment, “I am.”

Since the body is a representation of the Torah, every physical action is linked to the
observance of the commandments.
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that the vessel is filled; he cannot [tolerate it, and he]” enters the world of
speech, which is Malkhut, this is the way of the world. There are things
which are finished in the higher worlds with good thoughts,™ and when it is
necessary to bring it to the world of action, it needs to be dressed in words,
as it is written, “By the word of the Lord the heavens were made” (Ps.
33:6), that with the words of God, the world was created.” This is the
meaning for one who expresses with his lips what is found in his mouth,
new things.

And so, too, the action of the Zaddikim: With their words, new heavens are
created;” he will hear what he says and will gain understanding from his
‘own words which leave his mouth. This is the way of the Zaddikim who
want to teach Torah and prayer. Whomever wishes to worship the Lord
starts below [and goes] upward; he speaks and connects himself and
purifies himself with the words and [then] ascends above. This is the
meaning of “I have surely taken note (TpB)” (Ex. 3:16), which is a sign that
He sent them one who would bring them, that he would be 7P 11”’B,”” that
his mouth was burnt so that he would be “slow of speech.””

Barukh’s Moses cannot speak because of his deveikut, or attachment, to God. His

“slowness of speech” is actually an expression of his spiritual superiority. Moses, like the

Zaddik, becomes filled with the “great light,” meaning the light of the higher divine sefirof,

and as a result, he cannot emit words. Ultimately, Moses and the Zaddik speak, but their

3This phrase was omitted from Bozina DiNehora HaShalem HeHadash.

Singular in Bozina DiNehora HaShalem H. eHadash.

, 75This entire phrase after the biblical quote is omitted from Bozina DiNehora HaShalem
HeHadash. For a similar treatment of Ps. 33:6, see Elimelekh of Lizensk, Noam Elimelekh, Teze,
in Rapoport-Albert, “God and the Zaddik” 321.

76This is a common concept in Hasidism, that the Tzadik’s Torah insights (Hiddushim)
create new worlds. Cf.. Degel Machaneh Efrayim, Noam Elimelekh, etc.

""He has ihterpreted Kad in one of two ways: 1) Kadud, or pierced or 2) rearranging the
letters, dak, or delicate or tender. Ex. R. 1:26 suggests that Moses burned his tongue on coals as
a child in the Pharaoh’s court, so his mouth could have easily been made tender.

BDegel (1850) 192-3; Bogina HaShalem HeHadash 109; Hesed L'Avraham (1995) 124-

THE KLAU LIBRARY
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speech does not come from their own thoughts but rather from the “world of thought,”
i.e. the higher sefirot. The Zaddik’s words are actually an expression of Malkhut, or the
Shekhinah, whose revelation occurs because the Zaddik channels the higher sefirotic light
through his body and out his mouth, which corresponds to the Shekhinah in the
Kabbalistic tradition.” The Zaddik is as astonished by the words emitted from his mouth
as those who hear him speak, for he merely serves as a channel and vessel for divine
speech. When the Zaddik serves God, Barukh teaches, he acts as a receptacle for
Shekhinah through his deveikut. The deeper his deveikut, the less he is able to speak,
which eventually leads to a revelation of the tenth sefirah of Shekhinah and the
corresponding creation of new worlds through words.

In this text, Barukh radically departs frolm the teachings found in Bozina
DiNehora, in which the Zaddik is entirely separate from God. The experience of the
Zaddik here is unio mystica, whereby the mystic and God become one through speéch.
This notion that the Zaddik functions as a vessel for the Shekhinah is not a Hasidic
invention; Idel notes that “the Hebrew terms kelim (vessel) and zinorot are very important
to the theosophy of R. Moshe Cordovero. . . . The Zaddiq imitatgs the revealed divinity
by becoming instrumental in the transmission of the divine influx from the Sefirotic realm
to the mundane one, just as the Sefirot are transmitting the influx from the Infinite to the

lower levels of reality.”® In Barukh’s comment, the Zaddik brings words into the world,

1gee Tikkunei Zohar 17a; Moses Hqayyim Ephraim of Sudylkow, Barukh’s brother, links

the mouth to Malkhut/Shekhinah at least seventeen times.

Whasidism: Between Ecstasy and Magic 192.
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not the divine influx. Nevertheless, it is clear that Barukh’s description borrows from the
Cordoverian conceptualization of the Zaddik as a vessel for the divine. The parallel to the
Christian notion of “speaking in tongues” is also very clear. It is certainly possible that his
ideas are patterned after the Christian mystical experience. Rosman shows that Medzibezh
was roughly two-thirds Christian,® so the non-Jewish mystical experiences certainly could
have influenced his understanding of the Jewish experience.

Tni the following text, the Zaddik makes “a pipe to draw benevolence and blessing
into the world:

The Rav opened with “You have given new moons to Your people” (Rosh

Hodesh Musayf). This is an acronym for Rachel,* which represents the

dwelling of the Shekhinah® and the renewal of the Intellect; “You have

given to Your people,” that Israel was considered “last of action and first

for thought” (cf. Gen. R. 1:4). ** And the month of Elul consists of days of

will and days of repentance, its acronym being “I am my Beloved’s and my

Beloved is mine” (S.0. S. 6:3).% The acronym formed by the last letters

makes four yuds,® that all the creations of the world are only [created
from] His will, may His name be blessed, which He willed. He created

8 Founder of Hasidism 66.
#m is the acronym from )72 BTN R,

’ BRachel is identified with the tenth Sefirah, called Malkhut or Shekhinah, throughout the
mystical literature. See Degel Mahaneh Efrayim, Vayeze, W; Ra’iya Mehimna Lev. 20a; Elliot R.
Wolfson, Circle in the Square: Studies in the Use of Gender in Kabbalistic Symbolism (New
York: State University of New York Press, 1995) 16.

%11 the 1"cha Dodi prayer, the first Sefirah, Hokhmah (mahshavah, ot thought) unifies
with the tenth sefirah, Malkhut, or Shekhinah, which represents ma ‘aseh, or the active presence
of God in the world.

85Tn Rabbinic thought, God is Israel’s Beloved in the Song of Songs. The month here
symbolizes the reciprocal relationship between the divine and the world.

%1, 2N comes from <79 ¥ 17 %47 ” each word ending with a yud, "
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upright human beings who would act according to His will, merely for the
Lord alone.*” All [of man’s] yearning, salvation, desire, purpose, and will
are for the Lord alone, to do the will of the Creator, Blessed be He.

This is the meaning of “I am my Beloved’s:” When he annuls his [own] will
entirely and all that is in the world, his will is only to satisfy his Fashioner.
“And my Beloved is mine:” The Holy One Blessed be He causes His
Shekhinah to dwell within him, “He fulfills the will of those who fear Him”
(Ps. 145) [meaning] the doers of His Will are to hearken to the command
of His word. This is the meaning of “Will (}187).” The letters rearranged
mean “created (M¥1)” and “pipe (M1Y),” that from the Will, “kindness
(72r) [is continuously] created” (Ex. 34:7), and he makes a pipe to draw
benevolence and blessing to all the worlds.

And [regarding] the four yuds at the end [of the verse, “I am my Beloved’s
and my Beloved is mine”’] which is [related to] “O Lord, You have been
our dwelling place/our refuge in every generation. . . . You return man to
dust (Ps. 90:1,3), [the word “dust” being an acronym for] dwelling, vessels,
woman,® which increase a man’s self-esteem (Ber. 57b). “[Happy is the
man who prepares for her] a fine dwelling in his heart, and fine vessels in
his limbs, and ‘a woman, fear of God,” (Prov. 31:30) “in the soul”®,

This is [the idea that these are] the days of “will,” in which the Holy One
Blessed be He arouses the will in the hearts of Zaddikim™ to do the Will,
which is that “kindness is created” (7217 81), which is 7 B, D7 is
equivalent to “Life” and equivalent to “Elul” (counting the word itself), so

’The text may be bad here, as the text used in Imrot T’horot is “he will do according to
his will (M2Y),” while Hesed L’Avraham (1858) rendered it “it went up/will go up” in his will”

™).

**In Bozina HaShalem HeHadash, it is incorrectly written as 11’27 instead of N”=7.
probably because the two letters are similar in Rashi script. In the 1858 and 1860 versions of
Hesed L’Avraham, the second and third, respectively, it is printed N29. The acronym stands for
N B 7. Interestingly, Dt. 23:2 varies in manuscripts between 1237 and N37, so this may
be influencing the typist’s error.

¥Tikkunei HaZohar 22b. Adapted from Isaiah Tishby, The Wisdom of the Zohar, trans.
David Goldstein, vol. 3 (London: Littman Library of Jewish Civilization, 1994) 1225.

N Hesed L’ Avraham and Bozina HaShalem HeHadash render it “Israel” instead of
“Zaddikim.”
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that he is arousing the thirteen attributes of mercy.”

“And at the heads of your re-newings”®* (Num. 10:10, 28:11), that you
renew all the heads [who fit under the category of] “He fulfills the will of
those who fear Him.” The fearers® make the will; as much as they arouse
the will in their hearts, so, too is the upper will aroused, the [thirteen]
sources of mercy. “You give it openhandedly, feeding every creature to its
heart’s content” (Ps. 145:16) which is also an acronym for “Rachel.”**
And He satisfies the will, so that there will be satisfaction with this Will, to
do the will of his Owner, and he has no desire for any other will. “Happy is
the man who finds refuge in You, whose mind is on the [pilgrim]
highways.” (Ps. 84:6) Amen.*

In this text, a pipe is created to receive the divine influx. However, unlike the previous ;
i
text, the Zaddik is not the actual pipe, but rather the simple performer of the divine will. !

Ay

When the Zaddik does the divine will, he allows for the proper function of the pipe, which i
is to provide “kindness,” or divine benevolence. Commenting upon this text, which he
" uses to support his “Mystico-Magical Model” of Hasidism, 1del writes,

In one of the teachings of the Besht’s grandson, R. Barukh of Miedzyborz
we learn that by the effacement of the importance of any existent in the
world, the mystic strives to perform only the will of God, and thereby the
divine Presence comes to dwell within him. The letters of will, Razon, are
permutated into Nozar, created being. This play, meaning that out of the

’Compare Zohar 2:91a, 2:132b, and Ra'ya Mehimna Pinhas 232a, where the term is “13 &
attributes (7"5":7:) of mercy”. While Bozina HaShalem HeHadash prints “13 sources of mercy,” i
the 1860 Hesed L’Avraham text places ™R and ]"5":7: in parentheses, suggesting an uncertainty i
in transmission. In light of the tradition found throughout the Zohar and other Hasidic texts (cf.. 3

Maor VaShemesh), “attributes” seems more likely than “sources”. This is confirmed by Degel i
Mahaneh Efrayim (1850) 196. It

2 “Month” and “new” are both 2.

"1 0. Zaddikim
i o 520, S

PMLikutei Imrot Tehorot,” Degel Mahaneh Efrayim (1850) 196; Bozina HaShalem
HeHadash 115; Hesed L ’Avraham (1995) 134,
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divine will the divine mercy, Hesed, is created, is apparently a hint at the

influx descending from the divine will. A further permutation of these

consonants produces the word Zinor, the pipe or the channel, meaning the

transformation of the mystic into a channel of the influx, which is

distributed to the whole world.*
Despite Idel’s suggestion that the mystic himself becomes the pipe, the text does not
support his conclusion that the mystic becomes the actual channel.. The Zaddik merely
forms the pipe by his fulfillment of the divine Will, which has become his own will.- While
there is a union of the Zaddik’s will and the divine Will, and while the Shekhinah rests

within the mystic, he is not overwhelmed by God’s presence in the mystical sense we find

in the previous text. Nevertheless, Barukh here suggests that the Zaddik’s role is to bring

divine benevolence and the thirteen attributes of mercy from above into this world through
his fulfillment of God’s will. This notion is reinforced by the following text:

For Nizavim, the Rabbi opened with the verse, “It is not in the heavens,
that you should say, ‘Who among us can go up to the heavens and get it
for us and impart it to us? . . .The thing is very close to you, in your mouth
and in your heart, to observe it” (Dt. 30:12-14).

Behold, it is written, “By the word of the Lord the heavens were made, by
the breath of His mouth, all their host” (Ps. 33:6). The idea is known that
on Rosh Hashanah the world is recreated anew, and when The Holy One,
Blessed be He creates His world, it is ruled by the souls of Zaddikim (Gen.
R. 8:7), that is to say, by those who are Zaddik-like and his holy word.
The word of the Lord which leaves his mouth creates heavens. It is
written, “Mighty creatures do His bidding, ever obedient to His bidding”
(Ps. 103:20). “Mighty creatures do His bidding,” they make the words,
[and this is the meaning of] “in your mouth and in your heart, to make it”
(Dt. 30:14); through the words which leave from his mouth, they make it
so that it will be such in his heart. . . .

And behold, Rosh Hashanah is the day of the creation of the worlds anew.
Proportional to the level a person sanctifies and purifies himself so that his
words leave with sanctity and purity from his mouth, and are “in his heart

s

%Hasidism: Between Ecstasy and Magic 114, He further notes, p. 312, that the link
between Razon, or will, and Zinor, or pipe, is established prior to Barukh.
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to observe it,” he draws upon himself the [divine] flow of blessing and
good life for the entire year and upon all the members of his home and
upon all the worlds, all of them, and they are renewed by him, since the
Holy One Blessed be He rules with the souls of Zaddikim.”

The Zaddik renews creation by bringing down the divine influx, which provides “blessing
and good life for the entire year upon all the members of his home and upon all the
worlds.” While there is no vessel or pipe imagery here, the Zaddik is responsible for the
successful flow of the shefa. |

The idea that a vessel is made by the Zaddik may be found in another text in the
1850 Degel Mahaneh Efrayim material collection, “Likutei Imrot Tehorot.”

R. Joshua ben Levi said, “In the future, The Holy One Blessed be He will
bequeath 310 worlds to each and every Zaddik, as it is written, “to
bequeath material®® to My lovers, and T will fill their treasuries (Prov.
8:21)” (M. Ukz. 3:12).
| One needs to ask, What is this duplication of language, that it says
' [literally], “for every Zaddik and Zaddik.” Behold, there are two kinds of
Zaddikim: One who worships™ out of fear (love), and one who worships
out of love (fear), and both of them are Zaddikim (in all their actions).'®
And behold, it is best if the two of them, love and fear, are together in each
) person, and it is known that the main principle of worship “with arousal

| from below”'® is what one draws upon oneself. [For] the person whose
' principle of worship is with fear of God, The Holy One, Blessed be He

" Likutei Imrot Tehorot,” Degel (1850) 194; Bozina HaShlaem HeHadash 112; Hesed
L’Avraham (1995) 135.

%In Hebrew, “material” is 2, which is equal to 310.

" Acts” in Bozina HaShalem HeHadash instead of “worships”. The substitution occurs
twice in this sentence.

1%Stated twice in Degel (1850) 198, using the parts in parenthesis the second time.

101G ee Zohar 1:244a, “Awakening below (NST NIMPRNZ, the same term) stimulates

)
] - awakening above, and awakening above stimulates a yet higher world.” Wisdom Of the Zohar
' 1042,




Klein 107

gives him love as a free gift. And so, too, one who worships out of love,
which is a greater level. Nevertheless, it is possible [that] since he
constantly draws love of God upon himself, and this is his task and his
worship, that he will not have such strong fear all the time, so the Holy
One Blessed be He gives the fear to him as a gift.

This is the meaning of “In the future, The Holy One Blessed be He will
bequeath 310 worlds to each and every Tzaddk,” as in “they will bring gifts
(") to the one who is awesome (Ps. 76:12),” as it is written, “to bequeath
material (") to My lovers;” this is one who worships out of love.
“Material” ("), is an acronym for fear of heaven.'” And “their treasuries”
(Ozroteihem); this is one who worships out of fear, which is called
“Ogzar,”'™ [as in the statement, “The Holy One Blessed be He only has a
treasury of fear of heaven in His world” (Ber. 33b)]."** “I will fill,” so that
he will be complete,'®” with love as well--This is the inheritance from Him,
may His name be blessed.

This is the meaning of the statement of our Rabbis, may their memory be
for a blessing: “The holy one, Blessed be He, could not find any vessel that
could contain the blessing for Israel other than peace, as it is written, ‘The
Lord will give strength to His people, the Lord will bless His people with
peace’ (Ps. 29:11)” (M. Ukz 3:12): Behold, this is the idea of two kinds of
Zaddikim, that every person “will be burned by reason of [his envy of the
superior] canopy of his friend” (B.B. 75a, Soncino Translation).
Nevertheless, the Holy One Blessed be He, makes peace, so that “The Lord
will give strength (‘oz) to His people,” that the Holy One Blessed be He
helps (“ ozer””) him so that He bestows to this one love and to this one fear,
[they would not be complete (in their worship)].'”” And so, The Holy One
Blessed be He makes peace between them and a vessel holding blessing is

1027 e, DR PN

19 Ahavah, or love, is connected to the sefirah of Hesed, which is connected to expansion
and growth, while Yir 'ah, or fear, is connected to the sefirah of G vurah, which corresponds to
contraction and limitation. Ozar means cessation, so Ozroteihem, or “their treasuries,” is
translated as “their cessations,” i.e. Yir’ah, or fear.

1%40nly found in Degel (1850) 198.

1951y Hebrew, “fill” and “fulfill” are the same word, shalem; to complete something is to
also fulfill it. However, Degel (1850) 198 renders it shalom, which seems incorrect.

06parts in brackets are found in Hesed L ’Avraham in parenthesis.
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made. Read Carefully.'”’
According to Barukh, neither the Zaddik who worships God from the perspective of love,
which is tied to the sefirah of Hesed, nor the one whose worship originates out of fear of
God, related to the sefirah of Gevurah, is complete in his relationship with God, even
though “both of them [still qualify as] Zaddikim.” Barukh’s suggestion that an imperfect
Zaddik is nevertheless a Zaddik seems astounding coming from a man who is
characterized as elitist and critical of all leadership in his generation.

Barukh teaches that whatever imperfections a Zaddik has are compensated by
God, Who provides him with the complementary sefirotic quality. All the Zaddikim
together establish the “vessel holding blessing,” i.e. the divine influx. Again, there is no
indication that the Zaddik is the actual vessel, but the text does provide another example
of Barukh viewing the Zaddik’s function as bringing the divine influx, or benevolence,
down to earth from above.'®

In all three of these texts, and throughout all of Likutei Imrot T ehoroi, Barukh
uses the plural form, Zaddikim, exclusively when describing this figure of leadership. It
clearly contrasts with Bozina DiNehora, in which the singular term “Zaddik” dominates
(although the plural form does exist there) that text. The Barukh of Likutei Imrot Tehorot

was more of a pluralist with his metaphysical treatment of the Zaddik than the Barukh of

W] ikutei Imrot Tehorot,” Degel Mahaneh Efrayim (1850) 198; Bozina HaShalem
HeHadash 120; Hesed L’Avraham (1995) 144,

1%1n one other text found in Bozina HaShalem HeHadash 121 and Hesed L ’Avraham (but
not found, interestingly, in the 1850 Degel), there is a reference to the “pipes of influx” (zinorot
hashefa), but it only uses the term indirectly without any elaboration.
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Bozina DiNehora.

8. Master of the Universe

As we have seen, on a material plane Barukh lived a life of extravagance. Green
notes that he was the first Rebbe to apply the notion that the Zaddik is a king in a
corporeal fashion, with a court jester, royal carriage, and a throne. His teachings reinforce
this idea, emphasizing the elite position of the Zaddik in society and his unique talent to
accept the burden of avodah begashmiyut and to tolerate the deleterious effects of the
midat hadin, or divine judgment. In a thaumaturgic sense, the Zaddik either acts as the
channel or pipe for the divine influx, or his actions allow for the proper function of the
channel, so that his followers, and perhaps the world, can survive. The epitome of
Barukh’s vision of the Zaddik, which characterizes both his material and metaphysical role
in the universe, appears in Bozina DiNehora.

The Holy Rabbi R. Abraham Dov of Chemelnik asked him, “It appears in

the Gemara (Ber. 33b), ‘The Holy One, Blessed be He, only has a store of

the fear of heaven in His universe'® alone''’, as it says, “The fear of the

Lord is His treasure” (Isa. 33:6).” The difficulty is that the word ‘alone’ is

redundant.” ,

He explained that it appears in the Gemara, “Everything is in the hand of

heaven except the fear of heaven” (Ber. 33b). It is understood from here

that the Holy One, Blessed be He, does not have a treasury of fear of

heaven; it seems these statements contradict one another.
He explained the two aforementioned statements by what appears [in the

The Soncino edition’s Talmudic text uses ™3 123, or “in his treasury;” Bozina
DiNehora renders it VJL)W:, or “in His universe.”

"9This word does not appear in the Soncino edition of the Talmud, yet this is the word
which is the basis for his interpretation!
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Gemara], ““Zaddik rules with fear of God;’'"! The Holy One Blessed be He
decrees, and the Zaddik annuls, etc.”'"? Tt seems, according to this
statement that the Zaddik is the leader of the universe.'”® However, if there
is no Zaddik in the land, God forbid, then the Holy One, Blessed be He, as
it were, leads the universe.

This is the idea of the Gemara, “Everything is in the hand of heaven,”
which is to say that The Holy One, Blessed be He, as it were, by Himself
leads the universe. But when does He lead the universe? [It says in the
Gemara] “Except the fear of heaven,” which is to say at the time when
there is no Zaddik, a fearer of heaven, in the land. However, when there is
a Zaddik, a fearer of heaven, certainly the Zaddik leads the universe.

So this is the way to also understand the Gemara, “The Holy One, Blessed
be He, has nothing in His universe,”"** which is to say that the Holy One,
Blessed be He, as it were, only leads the universe when “the treasury of
fear of heaven” is “alone,” which is to say, at a time when there is no
Zaddik in the land, God forbid, and “the treasury of fear of heaven” is only
left in the hand of the Holy One, Blessed be He. However, when there is a
Zaddik in the land, in whose hands is placed “the treasury of fear of

""Barukh has changed the syntax of the original phrase from Sam. I 23:3. The entire
verse is normally translated, “He who rules men justly, He who rules in awe of God.” Barukh has
applied the word “Zaddik” in the sentence toward his Zaddikism.

"2Cf. B. M K. 16b.

'BThis phrase appears throughout Hasidic literature, its origins based upon Zohar 2:20a;
X1 7173 WP AN DDINT IR PRIP DWW TR 0D TP 238195 2717 N a7
X5nON 7D PR PRR DOWM PR DIWIPI NORON DWW MR DWR T BIRITEI WO N
NOPONT DIVWN WO IR DYDY DIPITRM MR TN 937 AR T .Y 0D RPN PN DWW R
S NAW MAYLIWT D7 B 10O 1IN DM YN 81T D051 0P TR 18 DY
TN DOWW DNIND DWW KT
In the Zoharic context, obviously the Hasidic sense of Zaddikism does not yet present itself.
Here, “The Holy One, Blessed be He, manages His universe with Zaddikim and Resha’im,” or
evil-doers. The Zohar teaches that without evil-doers, there cannot be Zaddikim, who represent a
general category of righteous individuals. This corresponds to the Zaddikism of the first texts in
this chapter. The Hasidim ultimately reinterpret the idea that God leads with Zaddikim and
Resha'im to mean that the Zaddikim exclusively lead God’s universe..

1Ber. 8a (twice) and Shab. 31b. Although Barukh does not seem to be alluding to it, the
full text in Shab. 31b reads, “The Holy One, blessed be He, has nought else in His world but the
fear of Heaven (o nw ny) alone, for it is said, And now, Israel, what doth the Lord thy God
require of thee, but to fear the Lord thy God?”

o
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heaven,” certainly the Zaddik leads the universe.!"’
This is the quintessential Barukh teaching on the role of the Zaddik. He is the “manager”
or “leader” (manhig) of the universe (olam), who rules with the fear of God, able to
overturn the divine decrees. The Zaddik is granted omnipotence by God, who only
manages the World when there is an absence of Zaddikim on earth. This teaching is

reinforced in Migdal David.

(The grandson of the author said) Behold I heard in the name of our
Master, our Teacher, our Holy Rabbi Baruch, may the memory of the
- Zaddikim and holy ones be for eternal life (and it is found in the holy
writings of my master my father, my grandfather, my teacher my Rabbi,
may his memory be for a blessing, in the holy book, Sabbath Clothes,
which is still in manuscript form; God, who is blessed, may He give us the
merit to publish it), who raised the issue:

The Zaddik rules by fear of God (2 Sam. 23:3) and according to this, from
what is proper, all should be delivered into the hands of the Zaddik.

He explained that because there is no Pious one (m‘v T0n DENY), for this
reason, everything is in the hands of the Holy One, Blessed be He. This is
as our Sages Z”L said, “All is in the hands of Heaven,” that is, in the hands
of the Holy One, Blessed be He; and why doesn’t the Zaddik nullify it?
This is why our Sages ended [the statement] saying “except for fear of
Heaven,” that is, because they are still outside of the aspect of “fear of
heaven.” and for this, they do not have the aspect of [being a] “Zaddik
[who] rules.” Up to here is his holy statement.''®

This text furthers the notion that God rules only when there is no Zaddik, teaching that at
the time he uttered these words, he felt there were “no pious ones,” i.e. Zaddikim in the

world. Oddly, Migdal David suggests that Barukh may not have always considered

"Bozina (1880) 9a-9b; Bozina HaShalem HeHadash 89.

YMigdal David (1872) 11a-11b, Bozina HaSHalem HelHadash 99.
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himself a Zaddik capable of nullifying divine decrees.'’” However, most importantly,
Barukh asserts here, in a second independent source, that Zaddikim lead and manage the
universe,

While these two texts do not describe the means of controlling the universe at the
Zaddik’s disposal, they nevertheless provide an image of the Zaddik in regal terms, as a
man of power who rules over all space. Barukh’s Zaddik is a ruler, who has the power to
annul divine decree.

“Whatever the All-Merciful does is (done)'™® for good.” (Ber. 60b). That s,

when the Holy One Blessed be He does [something] for good, “it is done,”

meaning, it is fulfilled because the Zaddikim also agree to it; but if, God

forbid, the opposite is the case, then he does not fulfill it because the

Zaddikim annul the Omnipresent’s decree.'"’

The Zaddikim control all that happens in the world. They have the power of veto over

any action which God chooses to perform, so that God must follow their will. This notion

that the Zaddik controls divine activity is not Barukh’s hiddush, or new idea--it is based

"This view is corroborated by the following teaching (Bozina [1880] 13b, [1889] 25,
[1925] 16 [portion in brackets missing from the 1889 and 1925 editions]; Bozina HaShalem
HeHadash 93). . ‘
In Petach Eliyahu, “There is none who leads You.” He said in regards to [the Sages’] words,
whose memory is for a blessing, “Who rules Me? [It is the] Zaddik,” as it says, “Zaddik rules with
fear of God,; [The Holy One, Blessed be He, decrees and the Zaddik annuls it. The Zaddik
decrees and the Holy One, Blessed be He, fulfills. Tt seems, according to this, that the Zaddik
controls it, as it were. With regard to this, Elijah, may his memory be for a blessing, cries out
before the Holy One, Blessed be He, “And there is none who leads You,” meaning, that there is
no Zaddik to annul judgments].
Barukh appears to believe that there were no Zaddikim in his day.

"8The parenthetical “done” does not occur in the Talmudic text, nor the Soncino
translation.

YBozina HaShalem HeHadash 123. See also p. 97.
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!
upon the Talmud (M.K. 16b) and used throughout the Hasidic literature'®--but his :
contri‘butiop here is that he both states his deep conviction that the Zaddik is omnipotent ‘;
and lived a life filled with royal imagery. Barukh believed that the Zaddik, through ‘:
avodah begashmiyut, converting midat hadin (judgment) to midat harahamim (mercy), ‘i,
and channeling the divine influx, controlled the universe as its king. Believing himself to |
be a Zaddik, he lived in Medzibezh with the outer accoutrements of royalty, allegedly

including a throne, chariot, and court jester. For Barukh, the Zaddik is manhig ha’olam,

leader of the universe.

Degel Mahaneh Efrayim uses it roughly five times, Levi Yizhak of Berdichev twenty- |
seven times, Elimelekh of Lizensk seven times, Menahem Nahum of Chernobyl twenty-six times, ]
according to the CD-ROM search. See Torak CD-ROM LIBRARY (Jerusalem: Disc Book "{‘L
Systems, Ltd., 1996). :
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Chapter 4: Conclusions

In Ada Rapoport-Albert’s “God and the Zaddik as the Two Focal Points of
Hasidic Worship,” the author suggests that Hasidism made God less accessible to the
average individual than did Lurianic Kabbalah:

Far from ‘bringing God down to the people,” Hasidism, right from the -
start, did precisely the opposite. It blocked entirely and a priori the direct
route of ordinary people to God by placing the righteous or perfect men,
the men of form, spirit, knowledge, or understanding or eventually, the

- zaddikim, in the middle of that route. . . . Far from being the demotic
figure he is so often said to have been, the Besht was an aspiring elitist and
a religious social climber.*

We have found that Barukh viewed Zaddik’s function was to act as the sole leader of the

" universe, sweetening the dinim and performing avodah begashmiyut, or worship through

corporeality, in order to provide for the physical abundance of the community. I‘; was the
responsibility of the Zaddik alone to sustain his community, and with Barukh’s reciprocal
relationship to his adherents, we have seen that they certainly elevated his rﬁaterial being.
Barukh appears to have fully embraced and encouraged the stratification of society
through his belief that as a Zaddik, he fulfilled a role which his followers could never do.
If the stories about hilﬁ are true, then clearly Rapoport-Albert’s assertion that Hasidism
only distanced the ordinary Jew from communion with God is aggravated by the earthly
conduct of Barukh.

The differences in philosophy between the two primary sources of Bozina

DiNehora and “Likutei Imrot Tehorot” from the 1850 Degel Mahaneh Efrayim, especially

"God and the Zaddik” 314.
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surrounding Barukh’s doctrine of the Zaddik, is emblematic of the difficulty of
rediscovering the historical Barukh of Medzibezh. The teachings in Bozina DiNehora are
short and simple. The texts originating in “Likutei Imrot Tehorot” in comparison contain
the most elaborate and mystical teachings of the entire corpus of Barukh’s thought.
Whereas Bozina DiNehora portrays the Zaddik in entirely earthly terminology, without
reference to the sefirof or doctrinal terminology of the Great Maggid of Mezhirech’s
school, “Likutei Imrot Tehorot”’ describes the Zaddikim as vessels of the Shekhinah,
channelers of the divine influx from above, and functionaries in the ongoing metaphysical
drama of the continuous renewal of the universe throught the revelation of the Shekhinah.

The philosophical differences between‘the two texts are comparable to the
differences between the Great Maggid’s “contemplative mysticism” and Nahman of
Bratslav’s “faith,” elegantly described by Joseph Weiss in Studies in Eastern European
Jewish Mysticism. The Barukh of Bozina DiNehora maintains a “piety of faith,” in which
belief in God is the central concern in the cosmic struggle against evil, Barukh’s
relationship with God is personal, while his attitude toward man is pessimistic (i.e. he
claims superiority over all and attacks many). Zaddikism is central to the doctrine of
Bozina DiNehora, with particular emphasis on the regal nature of the Zaddik.

On the other hand, the Barukh of “Likutei Imrot Tehorot” ignores the question of
faith altogether. As Weiss notes, “the contemplative mystic experiences, not a personal
God, but that ‘dynamic essence,’” that ‘divine spark’ whic;h dwell in all worlds and in all

beings, in a real ontological sense.”* “Likutei Imrot Tehorot” portrays a God Who fills

2"Contemplative Mysticism and ‘Faith’ in Hasidic Piety,” Studlies 46.
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the mystic/Zaddik with sefirotic abundance, Who is completely unified with the mystic. 3
Evil is virtually unknown in “Likutei Imrot Tehorot,” and like the Great Maggid, “There is |
no gulf between God and man. On the contrary: a direct bridge unites them.”* Zaddikism
is minimized, and in many texts, the term “mystic” replaces “zaddik.”*

The ﬁmdamental philosophical differences between the two texts suggest that one
of the two sources is inauthentic. Which one, if any, should we dismiss? The yengeful
memoir of A.B. Gottlober presents legends about Barukh which holds an affinity to the
negative characterization of his personality in Bozina DiNehora, sugggesting that this
work is the more authentic source. However, the publication of the memoirs in the same

year as Bozina DiNehora (1880) means that Gottlober could have conceivably read about

Barukh’s profile prior to finishing his memc;ir, so that a literary dependence exists. Barukh
has been forever characterized by the negative portrayals found within this work. We
should not dismiss “Likutei Imrot Tehorot” as inauthentic; in fact, based upon its earlier
appearance than Bozina DiNehora and its unedited homiletic materials, I believe in its
authenticity over the more popular collection of Barukh teachings.

Barukh was a major figure in Podolian Hasidism, yet very little serious evaluation
of his ideas and life exists in the scholarly literature. 1t is my hope that this study serves a
“Bogina DiNehora,” a torch which sheds light upon this legendary, self-proclaimed

“master of the cosmos.”

3Studies 48.

4See, however, Degel (1850) 193: “The Holy One, Blessed be He and Torah and
Zaddikim are one.”
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