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"Our little systems have their day;
They have their day and cease to be:
They are but broken lights of Thee,

And Thou, O Lord, art more than they."

--Tennyson; Proem to
'In Memoriam' .



TO TOBY »

'Lo, the Heavens did open
and He appeared, Whom
no mortal eye may
860¢es!



Foreworde

Our task, as we have concelved it, has been
threefolde Its first and least significant aspect 1is
the deacrigtion of Rebbi Shneur Zalman and his book,
the "Tanya", in the setting of their background and
timese Its second aspect -- which we have viewed as by
far the most important -- is the presentation of the
religious philosophy of Rabbi Shneur Zalman as it is re=-
flected in his "Tanya" -- specifically, in the first two
sections of the "Sefer Likkute Emorim"e Its third aspect
is the discussion of the orienfation of the "Tanya" with
relation to the Rav's predecessors in Kabbalah and Chase
sidism and with relation to general philosophy and mys=
ticisme

We can claim credit for creative scholarship
only with relation to the second sectione Thlis 1s based
on a thorough study of the primary source -- the "Tanya"
itselfe But the other two sections, although peripherel,
are, we feel, indispensable to & thorough appreciation
of the work of the Rav of Ledi. Their only contribution
lies in the fact that the secondery sources which we cone-
sulted are, for the most part, not avallable in Englishe.

The passages which we quote from the "Tanyd'

have all been rendered with great freedom, although
we confidently hope we have in no case misrepresented
the meaning of the texte Of course, the Tanya itself is
meinly without punctuation and entirely without empha-
sese Such punctuation and emphasis as do occur in the
quotations here given, have been supplied by the writers
Some repetition of passages and phrases from the "Tanya"
was Inevitable, in view of our desire to cite our primary
source wherever 1t 1s relevante We have, however, made
every effort to keep such repetitiousness at a minimume.

AeJ.L.

Hebrew Unlon College,
Cincinnati,
April,1939.
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I.

The Man and the Booke

The vast sea of rich religious thought and emotion
that is Chassidism was traversed, and sought outlet, in many
diverse wayse. But ita seething waters seemed, on their surface,
to defy any attempt tp chart them or confine them. To bring
order into this sea or to "systematize"™ it must have seemed
a task that was well-nigh impossible. Yet one man and one
book are credited with having done just that -- with having
given intellectual expression to what has often been regarded
as & purely emotionel folke-movewente That man and that book =-
both known as "Tanya" from the first word of the epoch-making
treatise that brought a measure of immortality to them both --
were Rabbl Shneur Zalman of Ladl and his "Sefer Likkute' 'Emorim."

The wonder of this feat was appreciated in his
own time and was given quaint expression by one of Bhmeilr!Zalman's
fellow Chasidim, who exclaimed:

"What a miraculous thingi To bring so great a God
into the confines of =0 small a booki " 1

It 1s not strange that the work of Shneur Zalman
has been so frequently compared to that of lMaimonidese The
"Tanya" has again and again been called the "Moreh N'vuchim"
of Chasidism and 812::101:1- Zalman has been more ‘t.han once referred
to as its "Rambam". This epithet and the distinction of being
the "philosopher of Chasidism" came to Shneur Zalman because
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the "Tanya", as Horodetzky points out, was "the first

Chassidic book to be fully systematized and logically
3

arranged.”

And this distinction of the "Tanya" was not
the result of fortuithus circumstance. It was the product
of several discrete elements in Shneur Zalman's backgpound
and charactere. The Rabbi of Ladl was , as we shall see,
possessed of both the mental acuteness of a brilliant Talmd
student and the religious fervor of an intense mystice This
happy combination placed him in a partbtularly well-favored
poéition with regard to the religious controversies of his
daye Dubnow comments upon this fact, saying:

"A man like Rabbi Shneur Zalman, as distinguished
in rabbinic learning as any one of the great rabbis, and at
the same time far removed from any taint of Tsaddikism afke-that
of the 'wonder-workers' was able to speak...in all sincerity and
to put to shame the accusation of 'heresy' with which his
opponents charged him."

His scholarship was such that it won the respect
even of those writers who may be said to represent "rationalism"
in Jewish l1ifee Even the caustic Graetz, arch-scoffer at
mysticism, peid Shneur Zalman a compliment -- & grudging one
to be sure, but lavish, considering its source. Graetz wrote
in his 'History' that the "Tanya" 1s

¥ eeenicht so bladninnig wie die fibrige chassidliishhe
thornturo..

And Solomon Schechter, whose appreciation of Chassidism

was tempered by his critical approach and whose attitude is best
summed up by his own words -- "there was a time when I loved
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Chassidism and there was a time when I hated it" -- saild
of the works of Shneur Zalman and those of Rahbi Mendel of
Vitebsk that
"..sbdead with attention and without Western preconcep-
tions, they certainly give the impression of both originality
and depth of thought." »
But this book which one writer calls "perhaps
the most felicitous and concise of all presentations of
chnaaidim‘vm been curiously neglected by Western Jewish
scholarship as its author has been curiously passed over in
favor of his less illustrious contemporaries. It has been
pointed out that Graetz barely mentions him, the Jewish Encyclo-
pedia dismisses him all too briefly, and Horodetzky "omits
his name in his pantheon of Chassidic demigoda.'a According
to one commentator, Shneur Zalman
"...paid the price of his peculiarly complex
personalitye.ssscholar and mystic, rabbl and Zaddike..the
rabbis never forgave him for his devétion to Chassidism
and the Chassidim never ceased suspecting him because of
his learning, with the result that he was neglected by
bot:l'u.'9
Of course when we speak of the "Tanya" as the
most concise gresentation of Chassidism we must be careful
to 1limit our terms. The very act of attempting to reduce
Chassidism to a concise formnmlation hints at a departure
from other forms of Chassidism and is a clue to the dif-
ferent character of the CHaBaD Chassidism which Shneur Zalman
brought into beinge CHaBaD is the name given the shhool of
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thought which grew up around the Habbi of Ladi and his
teachingse. It is a word formed by an acrostic from Chochmah,
Binah and Da-as -- the importance of which concepts in the
system of Shneur Zalman should become apparent as this essay
proceedse Concerning these last it is interesting to note that
some of the sneering opponents of Chabad, reviving the old
ﬁ. that the Holy Romen Empire was neither Holy nor Roman
nor an Empire and applying it to the system of Shneur Zalman,
Xumy declared that it was "nicht kein Chochma, nicht kein
Binah, nicht kein Da-as". But this is another judgment which
should either be established or refuted as this essay proceedss
The description of Shneur Zalman quoted above -- that
he was a "pecullarly complex personality" -- deserves to be con-
sidered by itself for a momente. It rests on the idea that there
is an essential incompatibility between an orderly, philosophical
mind and & mystic devotion to Godp it stems from the assumption
that the same mind that is attracted by Kabbalah cannot be ex-
pected to be interested in rabbinics or in metaphysics. That
this is a false generalization is demonstrated ilmmediately when
we consider the fact that Sesdya, the Jewish "rationalist" par
excellence, wrote a comuentary on the Sefer Yetsira, and that
Joseph Karo, the author of the Shulchan Aruch, was an ardent
Eabbaliste Shneur Zalman even had predecessors who made direct
attempts to harmonize Kabbalah and philosophye. We have only
to mention the early-eighteenth-century thinker, Re Josgph

Ergas, called by Teitelbaum:"the first systematizer of Kab-
10
balah."
And indeed it 18 no secret that the ideas and opinions
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of Shneur Zalman find their foundation in the teachings
of previous ma.u'l'ha contribution of Shneur Zalman lay
not in the presentation of new ideas, but lay rather in
the refornmlation and reapplication of old ideas, each of
which he stamped with the mark of his own personalitye And
the distinguishing features of his system were derived from
his ingenious harmonization of Imrianic Habbalah and Beshtian
Chassidisme.
His debt to the latter is interestingly recorded in
one -or the many legends that cluster about his imprisonment
in Ste. Petersburg as a result of the slanders of one of his
more unprincipled opponents .1211'. is told that during one of
the two periods in which the "Rav"lawaa confined in the Czar's
jails, he was visited by the spirit of his own teacher, the
Mageld of Medziritz, accompanied by the spirit of the salntly
founder of Chassidisme The two Chassidic glants requested
Shneur Zelman to "speak some words of Torah", whereupon the
"Rav" began to expound his ideases And the legend tells us that
the Besht turned to the liaggid and remarked, "He speaks letter
for letter as though he had received it directly from me-"l‘
As a matter of fact, the metaphysical kernel of
Jewish mysticism is evident in the Zohar itself. We have only
to cite the Zohar's interpretation of the verse from Isaish =~
"Who created these.s." -- which Simon describes as a search for
the algebraic "x" which is the "First Cause" .15
3 Shneur Zalman's debt to the Kabbalistic system of
Isasc Lurie will be dealt with later, but it is sufficient now

16
to mention the "Rav"2s exaltation of the "Ari" sand his
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citation of the works of Luria's pupil and emanuensis,
Chalim Vital, on page after page of the "Tanya" .17
It would have been strange indeed had Shneur
Zalman not been influenced by Eabbalahe. During the two
centuries which preceded his birth, Poland was character-
ized by what Dubnow calls a "mystic ferment” .1BAnd Kabbalah
advanced step by step with rabbinism even in the Goldén
Age of the latters Even in the time of loses Isserles the
Zohar had great vogue in Poland, for that eminent rabbinist
wrote:
"Even ordinary householders, who don't know their
right hands from their left and who 'walk in darkness'
and who can't even interpret the elementary Bible com-
mentary of Rashi, yearn to study !m'bl'.to.il.al:l."19
Dubnow describes the widespread activity in Kabbalah
even ﬁtstmding rabbinical scholars , and the use of material
from Iuria and Vital in the folk-literature of the period and in
the sermons of itinerant preacherse. In the first half of the
eighteenth century the msidue of the Sabbatean heresy and the
widespread superstition and credulousness of the people prepared
the ground for the Frankist movement. In this atmosphere
Lurianic Kalmlah gained more ground than evers But unfortunately
it was not the best in Isaac Luria that was stressed. Asceticism,
penances, belief in demons and fear of hell-fire, were the
ideas that took hold of the Jews in Poland, more than anywhere
else according to one writur-zom as Dubnow says in forceful
terms:

"These Jewish masses, who were living lives full ~*
oppression and bearing the burdens of the chastisements of



Gehenna in this world, they continually terrified with the
Gehenna of the world to como."zl

Chassidism = as mich ss a reaction against
these tendencles as :; g‘action against exaggerated rabbin-
ic legalisme This vital "folk-movement" "came down from the
world of emanations to the lower world of every-day life."
The theosophy of theoretical Kabbalah and the ascetism

of practical Kabbalah were both strange to it and it abandoned &~
both the involved reasoning of the first and the hisSlahavus

through sadness of the second for a whole-hearted seeking
of God thruugh fervent prayer and good deeds .%The ideas of
Lurienic Xabbalah were the raw material with which the Besht
operated,but out of them he produced something quite different
in spiritual coloring and tendencye

But every reaction brings a counter-reaction and
if the gloomy intellsctualism of Kabbalah found correction

in the practical emotionalism of Chassidism, Chassidism found

its correction toward the golden mean of a jJoyful intellectual-

ism,in Chabade Ginsberg comments on t his interplay, but
reveals his rationalist bias,when he says:

"The real continuation of the Kabbalah s to be
found in Chassidism, which in its difi'erent forms includes
both the mystical and the speculative sides. While the
doctrines of t he Chabad have shown that the Lurianic Kabbalah
is something more than a senseless playing with letters,
other forms of Chassidism, also derived from Kabbalah, repre-
sent the acme of systematized ca.nt."za _

This harsh judgment on "other forms of :"&h'

minimizes the directness of the relationship betweon them

|



and Chabade Certainly the Chassidism of the Besht and the

Meggzid must be considered, in any attempt to understand the
Chassidism of Shneur Zalmane Chabad Chassidim themselves

often credit the Besht with having laid the cormerstone of

the system that found completion in the" Tanya" .24.1!13 yearning

for unity with the Pivine, his emphasis on joy in the service

of God and the many other elements of his faith, all exer-

cised a profound influence on Ghnbo.dozs This fact deserves

mention here at the outset, although we shall have occasion

to examine it in greater detall latere. 26&'9 shall also, at that time,
consider the influence of Shneur Zalman's own teacher, Re
Dov Baer, the lMagzid of Medziritz. That this influence was

great however may be gathered from the "Rav"2s respect for

the liaggid, indicated in meny sayings attributed to him,

among them the following:

"As for our master, the Maggid, may he rest in

peace, when he used to speak words of Torah, the Shechinsh

used to be speaking out of his throat and the spirit of

the Lord spoke in him and he was as though removed from

this material world;'zv

No survey of the background into which the man

and the book were placed, however brief, would be complete
if it falled to nmnt;ion the deep rell _ious spirit of the
agee Jews differed in their relizious opinions and in their
position in the scale of virgue, but the "secular" or
unbelieving Jew was an almost unheard of raritye Shneur
Zelman himself refers to the Jews again and again as

"ma-aminim b'ne ma-aminim" and even founds some of his
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theological beliefs en the premise that all Jews believes
For example, he tells us at one point in his "Tanya":
"eesovery Jew -- even women and ame-ha-aretz -- all
believe in Godes.eand even the least Jew and even the
sinners in Israel, at least most of them, would sgcrifice
themselves for t he sanctification of His name and bear
terrible afflictions rather thah deny that the *Lord is 0119'."28
And indeed the social and political conditions
in Poland in the eighteenth century, as in White Fussia and
in Lithuania and all the Czar's domains, gave them all-too-
many opportunities to manifest this steadfastness. According
to Dubnow, the first half of the eighteentl century was one
of the worst periods in the life of the Polish Jewish commnitye.
Besides their economic difficulties, increasing taxes after the
war with Sweden and the narrowing of occupational opportunities
with the exclusion of the Yews from trade in metals and salt,
they were even forced to face persecution by the peasantse.
They were forced into tavern keeping and the most menial
occupations and , says Dubnow, "newly-freed Poland did not
look upon the Jews as human beings but simply used them" for
its own ondn.agThoso factors coubined with the decline of
the authority and autonomy of the kehilloa'oaorvod to force the
Jew in upon himself.
When in the middle of the eighteenth century,com-
minties became completely dependent on the government, it
was not long until even the appointment of the rabbis begen
to be controlled and the rabbinical position itself often

had to be bought by bribese It is not to be wondered at that

a spiritual decline soon followede The Yeshivos were




inadequately financed and as a result tralned fewer scholarse.
The inevitable result was an ever-widening gap between the
learned and the masses, a widening gap between learning and
111‘0-51

This was true in special measure in the Ukraine
' where the ravages of the Be1domeks had been most strongly
felt and where the masses had never been particularly well
educatede "But,"™ Dubnow adds, "even in the north, Jewish
learning became more and more divorced from life and became
a source of division rather than a force for unification.'ag
Or as Teltelbaum expresses it, "poetry" was dying in the
hearts of Lithuanian Jews -- the lev was being supplanted by
moach.”

One reason for this gap was the growing class
stratification in Jewish 1lifees But a deeper reason has been
pointed out: the rabbinate was giving the masses a mishtar
datl rather than an emunah datis, an iron-clad religious
system rather than a living religious faith. The humble,
isulated innkeeper whose daily dealings were with boorish

non-Jewish peasants needed a bulwark of religious strength --

but in stead he was offered a "burdensome mass of customs

and pin-point mitzvos"”. He sought a Sabbath which would be

a yom oneg, & day of joy, and he was greeted by a mulktiplication

of issurim that turned it into a yom anuyim, a day of afflic-
. - i :
tionse And as Dubnow adds:
"Just as military officers in general do not
demand patriotism of their soldiers -- only obediencese.
80 the religious leaders of Lsrael at that time asked
only two things: study of the Torah, and fulfillment of
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its commands. The first was beyond the ken of the masses,
while the second was too burdensome and did not satisfy
their spiritual needs -'55
It was against this environmental picture that

Chassidism was borne But where “hassidism in general swung
the pendulum to the other extreme and did not require the
masses to study the Torah at all or swen to give great
attention to the fulfillment of the mibzvos, the Chabad
Chassidism of Shneur Zalmen, &as we shall see, retained both
these disciplinary elements but infused into them the

emotionalism and the faith that had been lackinge

It is easy to connect this difference in the
Chassidism of Shneur Zalman with the fact that the home
of its founder and the place of its development was the
"north": Lithuania and White Yussiae There the Chassidic
tendencies came into conflict with entrenched rabbinism --
especially in Vilna, the "Jerusalem of Lithuania®™ and the
home of Re Elijah, the Vilna Gaone. The Gaon was indeed a
figure to be reckoned withe His deep rabbinical scholarship,
his marvelous mind, his zeal -- which grew to fanatical pro=-
portions in his persecution of the Chassidim --, and his
strict plety made him an opponent of menacing stature-ss

Chassidism began to filter into the realms of
the Gaon during the lifetime of the liaggide Pupils of Dov
Baer, among them Shneur Zalman, began to return to thesr
homes in the north, full of fervor and enthusiasm: Re Aaron
Karliner, Re Mendel of Vitebsk, R. Abraham of Kolisk, and

a7
otherse
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Unfortunately rortfhon's choler, some of these enthusiasts
permitted their followers to go to extremese According to
Shneur Zalmen, some of these misgulded souls made fun of
venerable scholars, used biting sarcasm and even turned
handsprings in the streets of #olisk and Liozna, and,
Solomon kaimon reports, even exposed their bodies and like
the ancient cynkds performed their bodily fénctions in the
streetse True these cases were rare and extreme and were
rebuked by the Maggid and other leaders -- but the misnagdim
made no distinctionse And when Re ¥endel of Vitebsk and. the
youthful Shneur Zalman sought to make peace with the Gaon and
to explain to him that there was no taint of heresy in their
brand of Chassidism he closed the door in their faces and
refused to treat with "heretics"” .58

But the personality of the "Rav" was such that it
made itself felt even in this Lithuanian strongholde As Bunin
says, Shneur 4alman was capable, by the force of his personality
alone, of changing a golem into a "work of heaven", and his
influence was characterized by the same magnetic strength that
he himself ascribed to his teachers when he said, "The Sesht
could inspire inorganis matter with divine reverence; the Maggid,
a day-old cl:d.?l:tl.."39

It 1s possible to apply to the system of Chassidiec
thought which Shneur Zalman introduced, the judgment of one
writer about Chassidism in general, that is, that Chassidism

Into Futalany Hor ok 1t be oReIILAL Witk & RPURIR e

valuation of Jewish bellefse..It operated with ready-made
materials which can easily be traced to their sources; its
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two progenitors are the Kabbalah, especially the Lurianic
phase, and the pletistic~ethical tendency in Jewish thought
and lifee. Chassidism threw new light upon old tuchingao"w

But in applying this judgment we must be aware
of the extent to which ths personality of the "Rav" stamped
these ready-made materials with a new die and brought them a
new shape and appearancee Bunin expresses this in characteristic-
ally beautiful Hebrew, saying:

"There is a place in the sea for all the manifold
different kinds of water in the world -- but in it thyy are
all of them clothed in the pattern of the auo'n

The thought of the "Rav" was permeated by a deep
faith in God and in His unity with the world, and the Chabad
which he brought into being is marked by the certainty that
it is within the power of men to achlieve union with that Unitye
Perhaps the essence of Chabad can be found in the story that
a disciple once asked Shneur Zelmen, "What is God, what is the
world and what is the soul?" And Shneur Zalmsn responded, "God
is that which is felt; the world is that in which He becomes
felt; and the soul is that which reels."mo:r again, the essence
of Chabad may be found in the "Rav"8s injunction "to love Gode..
with passion and yearning and to cleave to Him through fulfilling
the commandments of the Torsh and rabbis and through ‘almud
Torah, which is k'neged kulam, more important than anything elaoo"“’
But in attempting to capture th:lé essence we are anticipating
the ma jor task of this essaye

We shall also wish to weigh the criticisms to which
Chabad has been subjecteds We are told that Shneur Zalmen took
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the simple Chassidism of the Pesht and perverted it by
making it into a complicated Kabballistic philosophical systém;
that he took the Chassidism of the "folk" and made it into a
new aristocracy of learning; that
"Beshtian Chassidism .1s a mowmifpin of glowing
coals: Chabad, & mountain of snow; Beshtlen Chassidism,
a feeling in the heart: Chabad, logic in the head;
Beshtian Chassidism, a word: Chabad, a booke" 44
Horodetzky tells us that Shneur Zalman made his
teachings the fundamental thing -- to be studied as an end
in themselves; while the rest of the Chassidic masters made
their teaching a means to an end: the task of bringing man
closer in faith to God and the Tsaddik-4§Ie shall be in a better
poshtion to judge to what extent these criticisms are true,

wvhen we have completed our studye
Be The kan

Legends and miracle stories generally flock to
the founder of 2 religious system like filings to a magnet.
The Jataka tales connected with Buddha, the birth stories
that cluster about the founder of Christianity, the Chasidic
legends associated with the Besht, are all examples of a
universeal tendencye But there are surprisingly few miracle
tales and legends assoclated with the founder of Chabade

One of Shneur Zalman's descendants explains this
lack of miracle stories by saying that there is no need for
theme They would only detract from the stature of "this spiris-
ual glant" for "his ethical influence on the Jewish community
of Russia and Yolend is great and magnificent unough.'“
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Much of that influence and much of his subsequent
career is explained by his training and early lifee

Shneur Zalman was born in the year 1747 in the 1little
town of Liozna in the province of loghilev, White Ruaain.47nla
keen intellect made itself evident in early childhood and by the
time he was twelve years old he was already & scholar of some
reputatione His teacher at that time said of him that he was
worthy to be his comrade and colleague, but no longer his puplle.
On the contrary he was able to make his own way in his studies
and to teach otherse And when Shneur Zalmean was bar mitvah his
name was entered in the minute books of the congregation with
the title "Rabbi" and with the usual quota of gkorious adjectivese

His reputation spread rapidly and when he was fifteen
he was married to the daughter of a rich man in Vitebske Many
tales are told of his insatiable thirst for learning: how he
studied by moonlight, how he did without sleep -- and by the
time he was eighteen he had completed the entire Talmud with
all its commontariolo‘g

It was at this time that he began to turn to
Kabbalahe He felt that something was "lacking'in the rabbinical
knowledge he had gained and he began to dabble in mystic
atudieaosqlnd here there are many stories about his departure
from his father-in-law's house to seek out the laggid, Dov
Baer of Medziritze One that is perhaps most instructive as to
Shneur Zalmen's actual prcblem and decision is an anecdote
recorded by Teitelbaum:

"The Chassidim tell that the Rav did not know which

wey to choose: whether to go to kedziritz or to Vilnae In
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Medziritz, he would find "prayer": -- that is, avodah sh'blev,
the service of the heart, was there the principal thing; _
€ nd in Vilne he would find the study of Talmmd: - avodas ha-
moach, the service of the brain, was there the principal
thinge But finally he decided to go to Medziritz, saying:

'TI have already busied myself and labored with my brain in
Torah overmmch; but avodas ha-lev is still strange to me.

And any men who wants to sapproach God, must take counsel to

have both heart ;nd brain fit to receive the words of the
%)

1iving God'ees"

The dacidlng factor was probably the circumstance

that Shneur Zalman came under the influence of Re 4endel of
Vitebsk, a disciple of the daggid, and in about 1768 he set
out for Medziritze Re Dov Baer seemed immediately to recognize
in the young student the signs of his future greatness -- his
keen mind and his religious understanding:-and fervore In a
short time, the young Titvak' had mastered the systems of the
Besht and thgzkggid and had assimilated them to himself in
his own waye As Horodetzky says, "Out of the rabbinical
rationalist there was created a chassidic rationﬂist."ss

The “aggid favored Shneur Zalmen and had him
study with his owmn son, Abraham Ha-melach'e It is told that
Shneur Zalman tsught Abraham rabbinics and that the latter
in turn taught Shneur Zalman Kabbalahe When the Maggid decided
to compile a new Shulchan Aruch he entrudted Shneur Zalman
with this most important task and by the time the young Iith-
uanian student was twenty-three he had completed the first
parts of this work which was destined to become the rabbinic

54
handbook of Chassidisme
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Shneur Zalman stayed in Medziritz five years --
that is, until the “aggid died in 1773, He then returned to
his native town of Liozna where he immediately became Re
Mendel's right-hand mane When Mendel died in 1788 in Palestine,
Shneur Zalman became the full leader of the Chassidim in
Lithuania and White Russia, who flocked to him to receive his
advice and his b].oaainga.55

At this time, Shneur Zalmen was of course at the
height of his powerse His massive intellect was supported,
according to his biographers, by a magnetic personality and
a prepossessing appearance. "A broad forehead, a long beard,
regular features and expressive eyes, made him an outstanding
figure in any gnthorﬂngo'“ It was at this time, too, that
Shneur “slmen began to demonstrate th;-? he was & "man of
action” as well as a "philosopher®.

The numbers of the Chassidim in White Russia
were increasing and called forth increasing opposition
from the misnagdime. In 1784, Shneur Zalmean was summoned
by the congregational leaders to appear before them --
but they made this error: they teld him that Af he falled
to come of his own free -wh;ﬂmmmt&mm
touched the Rav's pride and dignity and he refused to appear,
saying that the threat made it evident that he had been con~
demmed without a hearinge In his letter of refusal he disclaimed
responsibility for the extremists, claimed that the Chassidim
remained faithful to the ‘orsh and mitzvos, and regquested a
public hearing before arbitrators satisfactory to both sidese

And, characteristic of the Hav, he plondl" for peace and brother-
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ly understanding in place of the unseemly persecutions.

Revelations of the teachings and actions of
the extremists, however, served to keep the anger of the
misnagdim at fever heat. ‘here was, for example, the case
of “eib li'lamed's notes to the Turim which were full of
sensuality and eroticism and show’Slear traces of Frankist
influences It made no difference that Shneur <4alman and his
followers expounded the Shulchan Aruch on the side of
rigiditye. They were tarred by the same brush that had been
@ipped for the Leib M'lamed notes. And in 1787 a ban from
Shklov, typical of those issued by the Cson and his followers,
attacked the Chasidim on several specific pointse [t pro=-
claimed a fast, called upon the commnities to brenk gp the
Chassidic 'minyan's, forbade the reading of Chassidic bboks
and branded all "wonder tales" as falsehoods, reafi’irmed the
old bans against ﬁlgrhngu to Chassidic leaders, forbade
eating what i1s slaughtered by Chassidic shochtim, f'orbade giving
lodging to Chassidic rabbis, forbade the employment: of
Chassidim as rabbis, teachers er cantors, and warned Jews
to be particularly careful in watching teachers for any
taint of he:-uy.59

The controversy was nothelped any by several
misrepresentations and crudities on both sides, and when
in 1796 the first edition of the "Tanya" #B was launched it
fell upon very troubled waters indeede According to Dubnow,
the Tanya had an apologetic purpose -- it was intended to
spread oil upon the waters by demomstrating to the misnagdim
that after all the Chassidic pendulum had not swung as far




ec
from rabbinism as they were likely to thinke This may

-J very well have been its intention but, as we shall see

when we consider the relation of the "Tanyd's system to
61
| other forms of Chassidism, it served only to heighten

‘ the storme The 1ll-will was further increaded when in the
' following year t.haeghuaidim tactlessly celebrated the
death of the Yaone

After the Caon's death the tactics of the
misnagdim were so far lowered that they undertook to
stop the Chassidim by slandering them to the Czar's
government, under whose rule White fussia had now been for
more than a decadee As a result Shneur Salman was arrested
with t wenty-two others and the Rav was helfl in Ste Petersburg
until November 15, 1798¢ The date of his release is still
celbrated by the Chabad Chasfidim as a holidaye. Shneur Zalman
of course emerged from prison a beloved martyr, his influ-
ence immeasurably increased by the dignified manner in
which he had born*his peruontlmo“

But even now the Rav was not to find peace. Two
years later his persecutors, chief among them a certain
Re Avigdor, trumped up new charges aginst the Chassidim and
Shneur Zalman was again hauled off to St. Petersburg in August
of 1800s This time he was released after only three months and
four years later he had the satisfaction of seeing Chassidism
receive the official sanction of the govmt.“

Soon after this second release, Shnmeur Zalman
mbved to the small town that was to be more closely associated
with his name than his native village of Liozna -- the town of
Ladie More than ever he sought peace with the misnagdim and in




his travels he impressed them by his scholarship and even
succeeded in cénvincing many of theme But this man who
sought peace all his life was not to find it even in his
declining yearse. The collection of funds for Palestine mad
irregularities alleged to be present in their administration
led to unpleasant controversy with He Abraham of Kolisk and
othm.ssﬂia last years were made bitter by the Mapoleonic
wars during which he misgifledly threw his support to the
Czar in the conviction that political freedom for the Jews
would inevitably bring about the decline of their religlous
lifee Finally, in January of 1818, a war-refugee, ill in

a peasant's hut, the Hav passed awaye A few days later his
body was removed and buried in the town of Hadlatz, a short
distance from the scene of his death.esne lacked the Biblical
Eﬁnﬁby,rour years, but into his sixty-six he had crowded more =

than a lifetime of scholarship, good works and honorse

A key to Shneur Zalman's character and personality
may be found in the fact that unlike the other Chassidic
rabbis he was never called "Tsaddik" or "rebbe" but always
tpe simple, dignified title, "Rav"e. “'ao differsed from the
other Chassidic rabbis also in the fact that he shunned ammlets,
formmllke and all the other trappings of practical Knbbtlths?
and was both modest and retiding by nature, preferring that
his followers avoid seeking him out on every minor question
and disclaiming any ability other than to expound the teach=
ings he had received from the paste.

This last trait becomes evident in his preface to
the "Tanya" where he expresses the hope that this book will
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make it unnecessary for everyone to seek him personally
on every quutionelgmd where he emphasizes his disclaimer
of originalityand points out again that his ideas were
merely "gathered" from previous writers .70
His peace=loving nature is revealed again and
again, one clear example of it being a letter which he
wrote to Re. Moses lieisels of Vilna and in which he said:
"Peace never comes from quarrels, heaven forbid,--
and especially never from religious controversies (machlokes

1'shem shamayim)e. Indeed most of our troubles come from

religious controversy, may the Merciful One save us from it."

His tolerance manifests itself again in the
preface to the "Tanya" where he points out that if differences
of opinion exist with regard to ordinary rabbinical questions
(nigleh) how much the more must we expect them to exist u;gh
regard to theological and Kabbalistic questions(nis-tar).

And this tendency toward tolerance made possible
ﬂb him & wry insight into the intolerance of his opponentse
It 1s told that a disciple once asked him, "Will the liessiah
be a Chassid or a Misnagedf" And Shneur Zalmsn andwered, " I
think he will be a Misnaged -- 1f he were a Chassid the
Misnaegg'dim would not believe in him, but the Chassidim will
believe in him, whoever he 1is .'73

Bt the tolerance that is everywhere else manifested
in his mturo“mkes all the more vivid by force of contrast
the extreme sfighratism that is imbedded in his psychology
and in his doctrine of frovidences The souls of the Jews

emanate from the sitra d'k'dusha, the dide of holiness
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‘and of the Divine Wisdom, but the souls of the gentiles
emsnate from the sitra achra, wherefore Scripture calls

‘them Eo_s__im...qsl'ho "Tanya" i1s as we shall see full #f harsh
references of this sorte As a matter of fact, this harshness
caused him trouble when he was denounced to the government;
but the Ste Yetersburg officials accepted his explahation that
he was referring only to 'po.gana".m This separatism was of
course part of Afs milieu and may find its explanation in

the statement of Dubnow that "while the Jews in the West

were sharing in the Enlightenment, the Jews in the Bast were .
in the midst of a spiritual movement whose purpose was to re-
new the old in a fashion more suited to common needs, mand to
strengthen the wall between Israel and the nationse«.It couldn't
remove the oppression but it lessened 1ts sting «..they were

free in the 'true world of God' in which the Jew was lord and

mastere It made the reel world a fiction, and the fictional
realsessbut the 1life of the Jew of Hussia and Poland of that
period was able to produce nothing bottoro'w

It should be said , however, that his separatism
often seems to be more the result of the loglc of the system
which he has inherited than of the nature of the man himself.
We find again and again in the "Tanya" a reflection of
Shneur 4alman's deep love for all creation, a creation that
was all of it even down to its lowest aspect, impregaated

with the Pivinee. His deep love for nature is manifested in
78
the way in which the power of grouringgthhl.gl impressed him
7

as well as in his deep love for msne
The taint with which "philosophy” was invested

by the Jews of Eastern Europe during our period, may [
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lead us to wonder about the fact that Shneur 4alman was

often called the "philosopher" of Ghnaidlan.aolnd indeed
this epithet seems to have given rise to much quibbling as

to whether the Rav was or was not a philosophers Teitidlbaum,
for example, tells us that although Shneur 4slmsn may have
felt the need for philosophizing Wilsdli® true philosophy

was impossible for him -- when we seem to find it in his works
it is not his own but something he found in the great phile
osophical works of the Middle Age-oal

But in another place he tells &s that "from
another standpoint there nested within him a thinking soul
that never stopped philosophizing, even when it was not his
intention to do ao.ea'l'hlnking ws 88 natural to Shneur Zalman
as livingoas'&motmh" Teitelbaum says, "the rationalist
rose superior to the pletist in him, the scholar to the
Kabbalist -- and sometimes the revaru."a‘

But to say that he was a philosopher in spite of
himself, or as Dubnow says, that "he did not know, heaven
forbidg that he was philoaophising,'asoverlooka his constant
frank references to philonophoueeand in partfcular to Maimonidese
Of course testimony to the fact that this was a region where
it had been forbidden "to enjoy even the dust of philosophy"
is offered by the fact that when he quotes the Rambam he is
generally careful to point out that the Kabbalists agreed with
him, and that although his quotations show a familiarity wihth
the Moreh N'vuchim he never once mentions that book by nlm.ae
His inner respect for philosophy in general and for the Rambam

in particular evidences itself in the fact that Shneur Zalman

compared himself to the author of the "lMorsh", particularly
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with regard to the burning of his booke And we can note

what Teitalbaum points out, that where all the other leaders
of Chasidism avoided the subject of free will and determinism,
the Rav, "in whose heart theological speculation (chskira b'elahus)

occupied the highest place" did not shrink even from this most
perplexing aubjoct.go

| His attitude toward non-Jewish philosophy, however,
and in fact toward all "profene learning® was no different
from that of most of his contonporerb:m. This
does not comport with the statement of the writer of a popular
book on Chassidism who says:

"Shneur Zalman applied the concept of Torah in its
widest sense to make it cover sacred learning as well as
seculareesste neither hid nor apologized for his interest in
profane atudioau.'gl -

But we must contrast with thig Shneur Zalman's

statement in the "Tanya" that "he who busies himself with

profane studies (chochmos umos ha-olam) " is as bad as he
who neglects the study of Torah, "except that his unclean-
ness 1s greater". The only justification for such activity
is the goal of attaining leisure in which to worship God

by making the profane studies a "spade with which to dig." 92

A final question with regard to Shneur Zalman the
man, that our study of the "Tanya" may hejp us answer is the
question of whether or not we can rightfully refer to the "Bav"
as a mystice Although we shall reserve any judgment until
later in this study, it would be well here to sate the
problem and define our termse. We learn from Gerhard Scholem
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that:

"..mystical religion seeks to transform the Uod that
it encounters in the peculiar religious sonsciousness of
its own soclal environment from an object of dogmatical
knowledge into a novel and living experiencees Jewish
mysticism in its various forms represents an attegpt to
interpret the relizious values of Judaism in terms of
the idea of the living God, who manifests Himself in the
acts of creation, revelation and redemption.¥ 4

But against this definition of Jewish mysticism

we must set the claim that mysticism is something "alien"

to the Jewish spirit and that therefore Yewish religious
thinkers are not capable of being true -yauo-.“'rm- claim
is often and glibly presented although it is refuted on
first glance at the wealth of Yewish mystical literaturee.
We hope to refute it further by this study of a book that
definitely deserves to be included among the finest examples

of that literaturee.

Ce The Book «

That book in itself deserves our careful and direct
scrutiny before we turn to examine its contentse First published
in printed form in 1796-7 it had already attained wide circu-
lation in muucript?sln fact, Meshullam Zussil of Anapoll points
out in his haskama that the chief reason for publication was
the need to reconcile the various versions and to correct emggo

This first edition consisted of two partse The first

was titled "Sefer shel Benonim" and the second “Sksasy Ha-yichud
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viHa=emmah" or "Hinuch Katan". The over-all title was "Sefer
Likicute Emorim" although it was popularly referred to as /A
' the 'Ttnyn#l" from its opening worde.

This study will devote its major attention to these
two sections although we shall also consider incidentally the
three sections which were added in later editions and Which,
according to the udage of some, might also be included #nder
the title "Tanya". That there is no clear agreement as to
the exact reference of "Tanya" will be indicated by the
following:

le Bunin uses the word "Tanya" in the sense of the
entire Sefer Likikute Emorim with all its later additionse. =

2eBroydé in the Jewish Encyclopedia speaks of the
"Tanya", in tw parts -- in other words the interpretation we
have chosen to adopt for the purposes of this studyoga

3¢ Telitelbaum uses this 'nickname' with reference
only to the first part of the "Sefer Likkute horim".ggnd

4o This usage of "Tanya" as part one alone 1is
also adopted by other writers .100

The second edition of the book appeared in Zolkiev
in 1799, this edition being made necessary by a Ghvernmental
ban which prevented “hassidic books from entering Austrian
Galicia-IOIIn 1806 a third edition appeardd in Shklov containing
the third section, knmown as "Iggeres Ha-T'shuvah". The fourth
section, selections from his pastoral letters under the title
"Iggeres Ha-kodesh", appeared in an og:l.oig;i.on published in Shklov
the year after Shneur Zalman's deathe ILater editions contain

the brief fifth section: "Kontres Ach-ron".
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The fact that the book almost immediately
recelived the gttention of a wide audience was due in no
small part to its lucidity and systematic present tion « As
Dubnow says:

"Purning from the works of the earlier Chassidic
teachers to the "Tanya™ is like coming from darkness into
lighte In the earlier, the investigator had to feel his way
among sayings and sermons and construct the system that was
in the thought if not in the book of the writere. But the
"Tanya" is ordered and arrnn.godu."loa

We mentioned before the possibility that the "Panya”

may have had &} "apologetis" purpose but that if it did it shot
wide of its marke Teitelbaum points out that the book"Shrew oil
on the fire which burned in the hearts of the Yaon and his
followers™. The Gaon objected in particular to Shneur Zalman's
presentation of the doctrine of "tsimtsum" and probably also
was roused l{&hia antipathy to anything that had the sound of
philosophye

Shneur Zalman himself presents the entire first part

as an explanation of the verse from Deuteronomy: "For the thing
is very near to you, in thy heart and in thy mouth that thou
mayest do it", as he presents the second part as an explanation
of the Zoharitic statement that the first line of the Sh'ma
constitutes the "upper unification" while the second constitutes
the "lower unifiutiono"l The ‘“anya has the form of a d'rasha
too, all the quotations that are mentioned in Chapter I being
returned to in Chapter xiv and the application of the Deuteronomic
verse being given in Chapter xviie.
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This is of course the traditional mode of
presentation but it does reflect the underlying aims of the
"Tanya"es The first part is an attempt to outline a practical
way of life for the Benonl, the average man whose life 1is
a constant battle against the evil that is within hime In this
effort Shneur Zalmen of course gives us also a foundation
of Iurianic psychology and ethicse The second part is not,
despite its subtitle, a "mystical explanation of the &’a}:l'zm"lo6
but & systematic attempt to explain the unity of Cod and the
worlde

And in a sense this last is the aim of all speculative
Jowish mysticisme It is a magnificent effort to preserve the
cogency of monism in the face of the overwhelming pressure of
dualism which they felte Iike the neo-Flatonists who play
such a large role in their spiritual ancestry , they are
strugzling to explain the problem of evile They were intrigued
by “oroastrian dualism but refused to surrender to ite Their
metaphysics seeks to keep the cake and eat it, to preserve the
idea of unity and yet not abandon the idea of struggles

They of course all rah into the inconsistencies
and contradictions inherent in this effort, and we can no more
look for absolute consistency in the Tanya than we can in the
rest of Jewish mystical literaturee Indeed, more than once the
impression is borne in upon us that what we are dealing with
is not one God, but a multiplicity of powers and deitiese To
surrender to that impression, hovever, would reduce the entire
system to absurditye We must instead attempt to worm our
twentieth-century selves into their outlook and "geel™ all the
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various and manifold aspects and names and powers and grades
as part of the larger all-embracing Divinitye

Although we shall consider the contents of the "Tanya"
in detail in the next chapter it may be advisable to present
& brief and general summary herse

The "Sefer shel Benonim", the gulde for the average
Jew, begins by laying a foundation of psychologye It tells us
that there are two souls in every Jewe The first is from the
side of k'lipa, the sitra achra, and is the source of all evil
characteristicse This is the animal soul(nefesh b'hemis)e But

the second soul in every Jew is from the side of Divinity
(nefesh elcohis)e The principle part of the divine soul is
the intellect (sechel) which has three aspects: Wisdom, Under-
standing, and Knowledge (chochma, bina, da=as)e All the other
attributes spring from these three, and their chilef emotional

offshoots are the love of God and the fear of God, two aspects
that can only be completed by the fulfillment of the 613 mitzvos
in the Torshe Iove is the root ot'::'éia positive precepts and fear
is the root of the 365 negative preceptse But man must strive
to add to the fulfillment of the mitzvos in deed (ma-aseh)and
the attempt to gain familiarity with the word of God through
speech (dibbur), & knowledge of that word through thougght (mach-
shava) through which he will clothe himself in the wisdom and
will of his Creator, and since "Torah and %od are one" thus attain
union with the Divines

These three -- thought, speech and action =-- form
the three garments of the divine soul, which springs ultimately
from the Chabad {chochma, bine, da-as) of Gode But the highest

plane that man can comprehend is wisdom (Chochma), and God Himself,
De ‘



the Limitless (En-Sof), is infinitely higher, myriads and
myriads of planes removed above Wisdome The entire pilcture
of these hrades as they come within the ken of human beings

107
can be represented graphically somewhat as follows:

§

&—nyriads upon myriads
of planes.

(... pr———

Wisdom (chochma) (reshis)

+
(da-as) Inwlodgo Understanding (bina)

Th\t:ﬁm (ha-midos)

(chesed,rachamim, ahava, etc.)

Letters of thought
(osyos ha-mach'shava)

Letters of _:zuch
(osyos ha-dibbur)

Action
(ma-aseh) (chesed, ts'daka etc)

This is the way in which the divine force infuses
itself into the nefesh elohis « But the nefesh elohis, whose

seat is in the brain, 1s waging a constant struggle against
the nefesh behemis, whose seat is in the hearte The desired end
in this struggle 18 of course the victory of the intellect

(the Chabad) over the heart (gh'litas hamoach al ha-lev)e The

chief means to that end is engaging in Torah and fulfilling the
mitzvos in all three garments of the divine soul and thus
achieving union with the Divinees Further "it should be customary
on his tongue and voice, to stir up the kavana of his heart and
brain, to think profoundly on the Divine, for He is our real,



true Father and the source of our life, and to stir up
towards Him the love that ls like the love of a chlld
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for its Pathers"

The second part, the Sha~ar Ha-yilchud, which

Dubnow with some logic mainbains should precede the first
part since 1t expounds the metaphysical foundations of
Shneur Zelman's system, consists of bubt twelve chapters In
comparison touthe first part's fifty-twos In it the Rav
expounds the doctrine that the whole world was br®ught;into
belng by the word of Gode And in this exposltlon of tsimbgum
and emenatlon, which wlll be consildered in detall In the next
chapter, the twenty=-two letters of the Hevrew alphabet play
o very importent rolee Thils word of Yod in all 1ts manigold
combinations (ﬁﬁgggﬁiﬂ) and recombinations is the source of
the life of every created thing, not only at the moment of

its formetion but throughout the whols of its exlstence. Thus

it differe from the work of man and 1t needs the susbalning

power of the dlvine vitality (chiyus) since it is yesh.me»ayin,
109 ,
a crestlon of something out of nothing, while the work of

men ls yesh ml'yesh, the creabtlon of something out of something,

or helng out of beings What is more, every created thing (nlfmal)
mist be accounted as nothing when it is compared to the

activating force (ko-ach haw-poel) which brings 1t from nonm

being to being and keeps it In exlstences. Created things seem
to our flesh and blood eyes to be real because m%’%re unable
to perceive the power pf God and the breath of ﬂis mouhh which
ls in theme If we could only see the splritual, we would know

that the materlsl 1s as nothinge Shneur Zalmen's favorite analogy
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for this, as it was the favorite of his predecessors, is the
analogy of the light of the sun: the rays and the light are
what we see, but they are as nothing and cease to exist within
the orb of the sun itselfes

All this, although the concepts are difficult
and although certain areas of thought slmost defy transle=
tion, i= presented &n a simple Hebrew stylee Shneur Zalman
does not make use of any involved vocabulary and he sprinkles
his explanations and discussions liberally with analogies which
make them much more pl.lattblo.m'l'he reason for this is obviously
hils desire to reach the masses whom he addresses in his preface
end whom he bilds bring their difficulties to the maskilim in
thelr commnitiese mForr his terminology he usually goes to
his predecessors 1n Kabbalah rather than to the philosophers =-
for example, divine force in the Tanya i1s generally referred to
as "light" .nghis in itself i1s a use of analogy like his constant
use of the analogy with the sune s

His analogles, many of them traditionsl rather than
original, are for the most part vivid and strikinge The struggle
of the two souls in every Jew he compares in one place to
twvo wrestlers, pointing out that when one has an advantage the
other struggles all the hardor,llzr egain to the warring of
two kinga.nsln dhother instance, in talking about the thought
that you cannot apply the ides, "concelving of" , &R to God at
all, he makes use of the vivid simile, "it 1s like trying
to feel a concept with your hmds."llv'l'ho soul, he more than
once compares to the flame of a candle, taking his cue from
v;'l.tal;ngnd of course he makes frequent use of the king parable

. 119 Mazr
so common in “hessidic literatures Some of these are particu-

larly Striking: for example, reuniting the portion of the Divine
=0,



that has been exlled in the body,with its source, is like
a prince who has been in exlile and living on a refuse ho;go
being restored to his father's house, the king's palace;
or in attempting to portray the enormity of the insult that
sin offers to God, he says it is like taking a glorious king
and forecing his head into a chamber-pot full of rllth];z:nd very
comnon in his imagery is the comparison of study of the Torah
to the embracing of the k:.ng.m

His use of sensusl imagery and erotic 4llusions
is ,however, very %, and in at least one place he
seems to offer an apologila for the constant appearance of
this analogy in mystical literature, explaining the words
"who hast sanctified us by Thy commandments"™ by a play
on the word for harriage' and offering a rational explanation
for the use of such terms as "cleaving] "kissing" and the like,
applied to -‘Ciml..lz:5

In addition to his use of analogy and simile, he
makes effective use of d'rakh in his exposition of Bible
versese For example he compares the power of faith in the
conguest of the yetser, to the faith of those spies in lga
story in Numbers, who brought back a favorable reporte. Or,
sgain, he compares the freeing of the divine soul from the

sitra achra, to the freeing of the Hebrew slaves from Egypt-
ian hondngoolzfnd consider his exposition of the verse
"And Jacob kissed Rachel" as referring to the stirring up
of pity for the k'meses yisroel, this last exposition being
more in the nature of Kabbalistic sod than of glr_g_gl_ﬁae.
The usual Kabbalistic trimmings of gematria, notaricon
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and the rest of the play wilth letters ls, of course, not
absent from the "Tanya"s We learn, for example, that elohim

being that aspecﬁ of God which is present in the world, is

‘ 127
the numerical equlvalent of ha-teva; that v'ochevta is equal
: ‘ 128
to twice or; end that keser is the numerlical equivalent of

129
the 613 mitzvos d'oraysa, plus the 7 d'rabbanane We sre

told that the letters ?”églﬂ are the root of all emanatlions, —
all 22 different kinds of emanatlon, equlvalent to the 22
letters, springlng from thizg And the word ‘Pk » we learn,
l1s a lower emanation perteking some what of the same forces
A3l ars onformadt-
as moke up both the word end concept \P p and, that the word
nhlt stands for all the lebters from K to < and that the ]
stands for the Lord from whose mouth they praceed&ép
| Some of these notions have a primitive and esoteric
ring to theme One in partlcular that struck us in thils
way is the idea that "a different formuls of the twelve
arrangements of the iﬁeffable name rules over each of the
twelve hours of the day, while the formulae of the name
adonol rule over the twelve hours of the night%%a
| These few exemples should suffice to show how
deeply steeped in Kebballstlc tradition Shneur Zalmen weas.
The "Panya® 1s full of references to this tradition and hints

of an esoteric knowledge beyond the reach of most men -- on

almost every page we encounter words such as "dal 1l'mevin" or
' 134 ,
k'yadua 1'yod'e chen , and the likee

Thus the style of the "Tanye" seems at once simple
and profound, seeking to convey 1t meséage to the massedg who
mist all seek Uod -~ even to the least of them -~ but reserving

its choice blts Ffor those who "know"s

34 0




II.

The Thought of the Tanya.

When we begin to plumb the thought of the
"Tanya" we learn that although this work is systematic
and ordered it is not "systematic" in the sense of western
philosophye Despite his exaltation of the intellect, Shneur
Zalman is by no means a "rationalistic philosopher" and his
concepts are not always as well-defined as they might bo.m
We have pointed out that we cannot look for consistency in
the absolute sense in a work of this sorte And this becomes
particularly apparent when we consider what the Rav has to
say on the subject of midos, or attributea.t‘i‘oitelbnm points
out, W "none of his generalizations are al1-:Lne11|.mivo.%3‘5

But if we do not find every proposition fully
supported and if all the edges are not neatly tucked in,
we nevertheless do find when we have studied the entire
"lanya" that we nr; presented with a picture of the universe
that is complete, well-rounded and defensible by logice

One of the first of the many paradoxes that we
encounter in this picture is the fact that although God 1is
our primary hypothesis and the starting-point of all our
speculation, He is nevertheless unknowablee That although
the chief interest of Shneur Zalman's thought is not creation
but the Creator, not the world but the vitallity that produces

137
and pervades it, we are nevertheless told that we can know
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God only through the creation in which He is reflectede
As Bunin remarks:

"The world is a shining mirror, reflected in which
the one who-apooulatea may see the entire process of becoming
of being from non-beinge Reflected in it one may see the Divine
Joy, the Bivine Will, the Divine Wisdom and all the attributes
of Yod as they become perceptible in the world, and with this
he may recognize, intuitdvely, that above all these is Some=
thing secret and hidden, for which there is no name, and of
which there is no h.i.nt."laa

And thus we read in the Tanya that this entire
process of bringing yesh from ayin, being from non-being, is
utterly beyond our comprehension: "it is not in the power of
any created intellect to comprohond His attribute of 'greatness?
which is His power to create yesh from ayin and to 'vitalize'
11:‘."1m

Nevertheless, the Jewish mystic recognizes that
while we cannot know, we must speculatee The story is told
that Shneur Zalman once asked & pupil: "Moses, what is
1God'?" The pupil was silentes The Rav asked again a second
and a third time. Stll no answere.

"Why are you silent?" Shneur Zalman asked.

"Because I don't knowe"

"Do I know thent" the Rav saide "But I must
attempt to express iteese He distinctly exists, and besidles
Him nothing distinctly exists -- and that is what He 1si" o

It i1s certainly no uncomuon mystical affirmation

that the only feality is that which we cannot knowe Jo?wlah




mysticism adds to this the affirmation that there is a
point at which this Unknowable begins to come within the
reach of our intellectse.

"The creative power is conceived as 'thought!
which in the process of creation becomes 'light!' or
"11lumination'«««The primal light is utterly beyond humsn
comprehension (or even angelic comprehension)...But; as the
grades descend, the '"lights' which form as it were a vest-
ment for one another swim into human ken until between the
lowest zrade and the conscious soul of man & close commmnion
is oatabliahod.‘lu

Tt 1s this 1light, that in Bhneur Zalman's thought
clothes man from head to rootf‘?:n some remarkable way he feels
one with the Universe, one with Gode Here,the fine distinctions
between pantheism, panentheism and other philosophical terms
all fall away, for as he himself points out, it is all beyond
human understanding, amll "no thought can grasp Him". But in
some miraculous way, man,forsah and God are all ones

This sense of unity has led some commentéabors to
speak of Chassidic theology as pantheisme Dubnow, for example,
refers to the Besht's "mystical pantheism" .leut that this is
a loose use of the term i1s evident when we considerr the oft-ree
peated dictum that although "God is the place of the worlad"
nevertheless, "the world is not His place"s Shneur Zl.]._n'a

: Sretrnetoirns ,
theology and that of ®abbalah in g;::rnl is, if @z st mane 7,
panentheism rather than panthelsme Even so generally

reputable a scholar as Loewe misuses the term when he says:




"The doctrine of emanatiion is of course
pantheistice God 18 sald to be in all and nothing exists
apart from m..us

This statement falls short, however, at the ende

God is "In all" ("God is the place of the world") but He does
exist apart from it ("the world is not His place"). God is
transcendent (sovev ﬁ- olomin) as well as immenent (m'maley

emiiso olomin)e. That He is in every thing is stated again and

again, Every created thing is composed of letters of ‘orah and
"Torah and God are one" , thus im a sense it is something more
than Divine force that pervades creation -- it is the Divine
Jiizml*t'.:l.46

At times,even Shneur Zalmen's panentheism does not
seem completes We learn that all those things which are pro-
hibited are separated from God "in ultimate uparnt.ton"uz-
but this seems to be one of those inconsistenckes agn:lnﬁt

which we were warnede.

The use of the terms yesh and ayin presents another
interesting paradox, one which runs all through Jewish mysticism,
for the ayin is identifiable with g:g who is the 'one, true
reality from eternity to eternity” while the yesh is unreal
when compared to the 'nihil' out of which it was createde This
paradox 1s pointed up for us by frofessor Scholem, who writes.
that in the way 1n_:1;;ch the Keabbalists understood “ereatio
ex nihilo"™ the "nothing" was not a mere negatione It is “"nothing"
to us simply because it 1s beyond the reach of inésllecpual
knowledge but it is a "mﬁgi?sn thet is infinitely more real

theah any other realltye.
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"In a word, it signifies the Divine itself in its
most impenetrable gulses.«so to many mystics 'creation out
of nothing' becomea 'creation out of God' i «.<Creation out
of nothing thus becomes the symbol of emsnation, that is to
say, of an 1dea which, in the history of philosophy and
theology, stands farthest removed from 11:."150

And Bunin emphasizes this paradox still more when
he tells us that the world is a book of God in which the

letters can be read either forward or backward: "!!nh mﬂl_:"
151

or "ayin meyesh"e

But the paradoxes of Kabbalah are rooted in the
same source as its inconsistenciese As Scholem tells us:
"all the speculative energy of the orthodox Kabbalists is
bent to the task of escaping dualistic conaoquoncoa"lfe
The Kabbalist wants to assure himself of the knowable God, but
at the same time he is unwilling to renounce the hifiden Gode.
The paradoxes spring from t he nathre of the problems that motivate
the entire system of Kabbalistic thoughte

Three such problems mst be considered part of the
motivation behind the thought of the "Tanya®. The first is
the problem "How can creation, which is finite in space and
time, contain within it the Limitless (En#Sof) which is infine
.‘;te?"lss The second is the problem of creation: "If God is
the En-Sof, that is, if nothing exists outside God, then the
question arises, How may the universe be explained? It cannot
have pre-existed...and creation in time would presuppose a
change of mind on the part of Yode..and any change in the

En-Sp8 is unthinkable." And farther "Godes.is purely spiritual,
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simple, elementale How was 1t possible then that He created
the corporeal, compounded world without being affected by
coming into contact with 11:.?"154

The third has to do with the relationship between
God and His creation, with Providence -- for "the idea of
Providence presupposes a connection between the known and the
knowere But how can there be a connection between absolute
spirtuality on the one hand, and the material, composite ob-
Jjects of the world on the ot.hor?"lss

To each of these the l-"rnnaa"' offers an answer ==
an answer that 1s grounded in a whole, warm faith that the
intellect, within its limitations, 1s capable of achieving
some understanding of the Universe -- and through that under-
standing is capable of achieving wmification with itis Source,
its Gode

Be God and the Worlde

Shneur Zalman is exemplifying a characteristic of
all mystical speculation in the fact that for him God is the
stf\gting-point rather than the end of his philosophizing.
Where the philosopher starts with the known and ends with
the Unknown, the Kabbalist makes the Unknown his primary
hypothesise Says Professor Ginsberg; "The doctrine of the
_ En-Sof is the starting-point of all Kabbalistic speculatione
God is the infinite, unlimited Being, to whom one nelther can
nor may ascribe any attributes whntovor."lss

In full accord with this tradition, the "Tanya" too
tells us that God is the primary hypobhesis, Whose existence
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it is impossible to denye. We read:
" Even some of those who know (the greatness of
G-od), do not understand 1t, and therefore do not sacrifice
. themselves (in sanctification of His name) because of their
knowledge and understanding of God, but rather because to
deny the unity of God is something absolutely impossible =-

there 1s needed no reason nor argument nor answeres"

‘he name by which Shneur 4almen in com.on with
the other Kabbalists generally describes this Eternal One
ia "En-Sof baruch hu" -- the Limitless, blessed be Iﬂo.lse
"He is what His name implies: =- 'Limitless' -- and there is
no end nor boundary at all to the light and vitality which
emanate from m."..159

The En-Sof 's outstanding characteristic 1s its
unity:"Géd 1s always one in all the permutations of the
lottars."lsgho profundity of His unity i1s expressed in
his appelations: 'alone' and 'unique' and the like (yachid,
m'mchnd)fsluod is the source of all baingiszﬂe alone brings
everything into existence out of nothingnesse This unity is

not subject to change: "Justx as He existed alone before

creation, so e is alone after creations There is no change

in His substance or even in His knowledge (da=-as) -- for in
knowing Himself, He knews all created things, ;lé%oh come from
Him and have no real existence apart from Hime"

Coupled with the nams "En-Sof" we generslly
find the word "light" and the entire phrase, "the 1ight
of the Infinite" 1s identified with God's essense by Shneur
Zalmnl?‘rhiu is the name which, Bunin tells us, fits Him

best of all names =- but of course here too we are speaking
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only metaphoricallye

This "1ight" as we have pointed out before, per=
vade® the entire created world, and thus we find God's
essence (atsms) even in inorganic matter. Shneur Zalmen
quotes Vital on this poilnt: that the light and vitality of
the globe of the earth, the physical, material world, &hich
is perceived by the ln]:.:;;n senses, emanates ultimately from

the En-Sof baruch hue "Even the material body and stones

167
and dirt have some 'light! and 'vitality' from Him in them."

This use of the term 'light'! metaphorically for
Divine force and the Divine essence is an old usage and has
its roots even in rabbinic sourcese. We have only to quote
the passage in B'reshis rabba which declares: "God wrapped
Himself in light as in a garment, and with it He illumines
the earth from one end to the other.'lse

Often equated with this "1light of the Limitless" 1is
the primal Will of Godolggia concept and its relationship to
Shneur Zalman's neo-Flatonic predecessors will engage our attention
again latere The Will of God 1s united with His -nsg%', 'word!
and 'thought! b'tachlis hayichud , in complete unity « It 1is
"what brings all the upper and lower worlds from ayin to yesh
and what vitalizes and establishes and preserves them to prevent
their returning to their former nothd.ngnouo'ln The will of
God may be viwed in two upeci;u a rear-view and a front-views
This interesting dichotomy seems to be derived from the

words of the second commandment (elohim acherim mipanai) in

which the acherim is identified with k'lipa and sitra achra

" .eofor their sustenance and vitality does not
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emanate from the 'face' but from the 'hind-parts' of
Holiness; as wvhen a man gives sogething to an enemy,
against his will, he throws it over his shoulder because
he turns his face away from him as a result of his hatred
for hime. So with regard to God: the aspect of 'face' is
the innermost Will of the Highest and His true desire --
in that God desires to infuse vitality into all that are

near to Him on the sitra d'k'dushae But the sitra achra
and uncleanness is an abomination of S8od which He hates
-- and He does not cause vitality to flow from Him to it
from His innermost Will and His true desire inphich He
delights -~ hesven forbid -- but like one who throws something
over his shoulderes.eAnd this is called the 'rear aspect' of
the Will of God, blessed be Hee And behold the highest Will
which is the aspect of 'face' is the source of life that
supports all the wrm.".l'lﬂ
This striking analogy and strange limitation
on God serves to illustrate one aspect of Yewish mystical
inconsistencye This evil which God hates and to which He
only, so to speak, tosses its existence and vitality over
His shoulder, is nevertheless completely subservient to God

and operates at His command -- as we shall see when we conslder
the sitra achra blhlowe
And indeed, to further complicate this, it is often

stated that God's whole purpose in creation was that he
might derive pleasure from the conquest of this evilese"for
God gets pleasure from overturning the sitra achra snd changing




173
the darkmess to light."

God created the world (and presumably created evil)
in order to stage this gigantic struggle and to reunite evil
with His own essence after having conquered it and turned
it into goode This last is the task of man, and of course,
in particular, of the Jewe The descent (y'rida)of the Divine
essence was necessary to the ascent (aliyah) and the chief
purpose of creation was the ha-alas nitsotsos, the "raising
of the sparks", the reuniting of every portion of the Divine
with its aourcozﬂ‘

The power of the light of the Limitless to do all
this is always potentially present. Bunin compares it in one

place to electric power and in another to the potential power
lodged within the atom, "which ,scientists tell us, if split
would generate enough power to bulld or destroy a wonrldfsthia
potentiality is of course present in His Wisdom which is |
generally equated with His Will in the "Tanya" , 1'['.!1;’;“0'“::'
being indicated in the words koach msh ( d¥ A" equsls Mu};f

Creation and attainment of this purpose, of course
presents the difficulty of which we spoke above =-- the problem
of conceiving of how the Infinite could have been brought into
the finitees This is of course where the doctrine of tsimtsum
makes its entrance, a doctrine that was the source of much
controversy and speculatione We may best introduce this s_ubjont
by quoting from the Tanya a passage which indlcates 1“.~°; &
nection with the purpose stated Just abovee. Shneur iZalman
writes:

" eeein general, there are three powerful, inclusive
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kinds of tsimtsum, corresponding to the three general
kinds of worlds -- and in every one of these general
categories there are myriads of specific partse (The
three worlds are b'riysh, y'tsirah and asiyah; atsilus
is Divinity Itself) . And in order to create the world

of b'rigpheesthe first powerful tsimtsum (1it: 'contraction')
was necessarye And thus from briyah to y'tsirahe For the
little bit of light clothed in b'riyah still seemed infinite
when compared to the next lower world, y'tsirahseeAnd thus
from y'tsirah to asiyaheesAnd the purpose of all the
tsimtsumim wes to create the physical body of man and to
overthrow the sitra achra and give an advantage to light

over darkness in man's raising up his divine soul and his !
animal soul and their 'garments' (thoughtgspeechyand action)
eesto GodessGod left and took up to one side, so to spwak,
His great infinite light and stored it and hid it in these
three different kinds of taimtsumim.“r?a
What is evident here is that it is not the meta-

physical reason for tsimssum that holds the greatest interest
for Shneur Zalmane It is rather the ethical reasone It 1s only
in the last sentence that he hints at the tsimtsum that 1s

an answer to the problem of Infinite in finitee

The meaning of tsimtsum in this last sense, expressed
perhaps too simply but necessery as a starting point for our
discussion,is as follows :rrgorore creation, the infinite light
of the Iimitless filled the entire 'void', that i1s, filled
everythinge In order to have a place in which to create a
corporeal and finite world, the Limitless contracted Itself,
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end left, so to speck, & space in which to worke. This is

the reference in the last sentence of the portion of

the "Tanya" quoted above and we might refer to it as

"sontraction outward®™, since in this operation the Limitless
contracted Itself out of the space in which the world was

to be createde But there seems to be a second phase to

teimtsum and this we might refer to as "contraction inward”,

for the Divine essence had to be compressed so that it would

now be able to infuse itself Into the finite world. This second
phase is what seems to be in the mind of Re keir in the statement
ettributed to him, that "the Infinite God contracted (tsimtsem)
Himself in order to reveal H.‘Lmsol.r.'lao b

Although this iidrashic reference seems to indicate
thet the conception 1s falrly old, the idea of tsimtsum, =ays
leitelbaum, is not found in the Zohare True, the 1dea of a
“primevel point" , the n'kudah of the Zohar, has been held by
some to be a hint of it, but the idea 1s not explicitd}y presented
by enyone until Isaac "‘lu'holalﬁen clarifies the first tsimtsum 1
spoken of above by comparing it to & stone thrown into & poocl
of water: none of the water in the place in which the stone
hits i1s "lodt" -- it simply contracts ontmzaghia first contraction
left room for the world of atzilus ( note difference rrmf‘hv'u

stetement above) in which by means of further contractions the

other worlds were to be created in ordere And the light of the
Limitless surrounds the world of atzilus equally on all sides
end mekee its way into it by mecans of a stralight line,penetrating
it et one point, end then, presumably, fflling 11:.185
According to “eitelbaum, no one gave the doctrine of ¥
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-as reasonable a place as did Shneur Zalmane <this can be

said because for the most part the Rav avolded detailled
theorizing such as the above and chose to regard tsimtsum
not as something literal but as a mashal, an analogy or
metaphor for something which is essentially beyond all
possibllity of human comprehensione

We can compare this attitude with many statements
made by his predecessors, for example Re Joseph Ergas, who
seid: "Tsimtsum 1s not to be understood 1lit 3 it 1s
nothing but a metaphor to help us underutnn;::{%

Shneur Zslman makes the claim that those who
attacked the hebbalistic idea of tsimtsum erred by Iinter-
preting it literally and @irew the false conclusion that
the doctrine of tsimtsum implied a Yod who was completely
tranacandmt.laeﬂo writes:

"From this ( an understanding of the complete
unity of God and the fact that his knowledge does not
compound His being or produc:‘zzy change in Him) we can Lo
understend the error of somq'ngeg -- may the all-lierciful F7/72r7%
forgive them -« for they misunderstood the idea of tsime geos
tsum in the writings of the 'Arit!e They interpreted it as
meaning that God took up His essence and His aubatlmo#rom
this world -- Heaven forbid =~ and only supervises all
creatures through 41s specisl providence from aboviée But
it i1s impossible to speak about tsimtsum in its literal
sense, for thet would be applying one of the accldents of —

187
the body to Gode But God is completely differents"
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But the Rav does not neglect the second phase,
which we have referred to as "contraction inwardx". Heepe
again, tho\guh he refuses to go into detalled theorizings

"And when the maskil understands the greatness

of the Limitless One -- that He is what His name implies:
Limitless -- and that there 1s no end nor boundary at.all
to the liglllgelnd vitality that emanate from Him thrc!ugh

His simple W1ill and that it is completely,mlmﬁﬁﬁ AAlawz ¢
> a2 %hr M/
His substance =-- then he will understand that if the

emenation (hish-talsh'lus) of the worlds from the light of

the Limitless wers without tsimtsumimeesethis world would

never have been created at alleessAnd this is not the place

to explain the tsimstumim in detall, giving the 'how' and

the 'what'e But , to generalize, they belong to the categor-

les of 'hiding' end 'concealment'! of the emsnated light

and vitalityees so that this light and vitelity may be

clothed in the worlds and flow into them to vitalize them

and bring them from ayin to yeshe And it requires a very

little bit of light and vitality, so that they should re-

main finitee It is actually a very tiny amount of illumination

which 1s as nothing with relation to the Infinite illuminatioi?g
In other words, the tsimtsum serves to contract

this Divine l1light, for 1if 11:?;.;?‘;)&110'6(1 to shine in full

force upon created things they would be nullified and cease

to existe And Shneur Zalman often marvels at the power of

this tsimtsum inasmuch as it must make the Infinite light

accessible to creatures of such definite finitudees For

example:
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"eecshow great and how powerful the tsimstum
mst be, since the created things upon which it must
operate are finitee. But the source of vitality is the
breath of the mouth of God which is clothed in the ten
creative utterances (ma-amoros) that are in the Torshe
And this source 1s infinite and could create worlds that
would be iInfinite in quality and in quantity, so that
this world would not exist at all...But God contracted
this light and vitality and clothed them within the
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formlee of the letters of the ten ma-amoroseee” i)

Teitelbaum explains the interplay of these A
two phases of tsimtsum on the analogy of "leaping®. It

is not, he says, a steady process as the word "Hish-tal-
sh'lus" with its imagery of a chain might implye It cannot
be compared to "hiluch" -- "walking" in which there is
always one foot on the ground, but its analogue is'"iilug" --
"leaping”: first, there is the complete remsval of the
Divine llghti 9;:bhon its roltroductia*.nto Wisdom through a

thin 1ineeee
The Diyine attribute which produces tsimtéum is

the attribute of g'vurah and it is referred to as kelim
since the Divine light is held within 1it:
"esejust as it is not in the power of any

created intellect to comprehend His attribute of g'dulsh ,

which is His power to create yesh meayin and to vitalize
it, so it is not in their pcwer to comprehend God's attribute

e

fi= === 2

of g'vurah which is His attribute of tsimtsum which prevents
the vitality from His g'dulsh from spreading out snd going
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down and being revealed to created beings and vitalizing

them overtly (b'gilui)e Rather it vitalizes them covertly
(b'hastayr panim)e For the vitality is hidden in the

body of the created thing; and just as the body of the
created thing i1s a thing in itself ....but these are

indeed the g'vuves of Yod, in other wards His power to
contract the vitality and spirituality which flow from

His spirtt and to conceal it so that the existence of

the body of the created thing should not be nullified --

and it 1s beyond the pow er of any created intellect to
comprehend the substance of tsimtsum and noncoalzntg:%...'

Shneur Zalmen also applies the term "tsimtsum"

to the process by which the Divine essence is infuded into

the written worde. "God contracted (tsimtsem) His Will and
Wisdom," he says, "into the 613 mitzvos of the “‘orah and

their laws and the combinations of letters in thes Bible and
their exposition 1in aggadah and midraahfgs

This doctrine is of a phece with the entire 'alpha-

bet cosmogony’ of the Kabbalistse The idea that mere letters --
letters which we know to be the creation of men in a long-term
effort to develop the means of conveylng thought graphically =
could be the mediators of Pivine power to the world and the
bearers of mystic potency, was an idea that received the serious
credence of most Jewish mysticse Shneur Zalman's system of
metaphysics holds it as a corner-stone, although as we shall

see, there 14 reason to'beliavof{med the terms 'letters','words',

in a semi-metaphorical sense.
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These conceptions have, of course, a long history
and a long developmente The idea that letters and numbsrs
have a creative power is an idea most popularly associated
with t he Pythagoreans and , sccording to “chler, was known
in Jewish circles even as far back as Tannaltic thmese This
seems to be indicated by the statement attributed to Rab
"Bezalel knew how to combine (tseruf) the letters by which
heaven and earth were crutod.:ru—

Of course the Sefer Y'tsirah is the locus classicus
of this theory in Kabbalistic thoughts Here the letters are
presented as hovering on the boundary line between the spiritual
and the physical world;"for the real existence of things is
cognizable only by means of language, that is, the human capacity
for conceiving thou@:t-"lgs

And in the "Tanya",God's very presence in all created
things comes about through the tsimtsum by means of which
he is present int he words of Torah, of which, in all their
various formmlae and through their 231 possible permmtations,
every created thing is composede Basing his discussion on
the Besht's explanation of Psalm 119:89, "Thy word standeth
forever", Shneur Zelmen says of the verse from Genesis I , "Let
there be a firmament..." that

" essthese words and letters are standing forever

in the firmeament of the heavens and are:clothed in all the

firmements of the world to vitalize them, as it is written

(Isaish 40:8) “The word of omr God will stand foreversesfe..

for if these words would 'fly off' for a moment, heavan ;

forbid, all created things would return to their Source and

would be syin va-efes as though they had never existed and
Sle




as they were before the ma-amor "Y'hi rakia" was spokens

And this applies to all created things that sre in all the
worlds, upper and lower, -- even this physical world and its
actual inorganic matterseesand this is what luria says: that
even in inorganic matter like stones and water and dust, there

is an aspect of soul(nefesh) and vitality (chiyus) of & spiritual
natureeses.and that is the aspect of 'clothing' (his-lab'shus)

of the ten words of creatione For example, even though the

word '8ven'(stone) is not found among any of these ten words
(ma-amoros)of the Torah nevertheless the Witality' of the
stone @s derived from them through formalag®es.from all the
possible 231 permutations, forward and backward, as is explalned
in the Sefer Y'tsira -- until there evolves from the ten words
and there is darived from them the formmla which makes the
name 'dven'ses and this applies to all created things: Their
Hebrew names are the (divine) 'letters of speech'(osyos ha-dibbur)
which evolve (or 'emanate') from plane to plane from the
ten wordseeeto vitalize m“.'J.QB

In another place, he strives to make clearer the
ways in which specific things are created through the com-
bination and recombination of the letters of the ‘orah, and he
tells us

"eseall created things are divided according to their
kind by genera and specles, according to the changes in these
combinations, their reformulation, etce.sFor every letter 1s
one specific emanation of Divine vitality and powere. And when
many letters are combined to make & word, there results a




multiplication of these emanated powers and vitalities
according to the number of letters in the worde And
corresponding to the entire word is the emanation of a
heavenly power that is one 'genus' which is balanced

against all the various specific powers of the lettersfi4 .
For example: the words of the ma-amor, YY'hi rakie', through ’

which the seven heavens ald all their hosts were -created =-
the clouds (which the rabbis say are 'millstones grinding ﬁ'
manna for the righteous'), the fourth heaven with its

heavenly Yerusalem and Temple and altar, the treasures of |
snow and of hail which the heavens oonta‘.]l'xgav == all were '
brought into being and are preserved by these words, 'Y'hi

rakia etcY and all the specific things &hat are in the {

seven heavens are each formed and preserved by some combination
of the letters of these words -- according to the vitality !
(chiyus)of that particular created thinge...For every change

of formula is a compounding and weaving of powers and vital- h
198 l

But these 'letters' though they correspond to the
letters of the Hebrew ajphabet, are by no means 'letters'
as we know theme They are, rather, mediating activities, |
smanations -- "God's attributes at the poiziggof being reveale n|
ed in thelr activities in the lower world." In other words, '
as we suzgested above, they seem to have been 'letters' to
Shneur Zalman, only by way of analogye

"No activity can emanste from God's attribhtes
without 'combinationd which are called 'letters's....and

even 'thoug:l, heaven forbid, they are not like the letters
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of our thought, they serve to indicate the process of
becomingeesss+all vigality and all the powers that emanate
from the Divine attributes to create things for the
lower world , to vitalize and sustain them, are called
Holy Letters, fhr they are the representation of the
emgnation of vitality from His Will, His Wisdom and His
attributes to create worlds and keep them in being..."zoo
But thouth these Divine "letters of sppech" are
"fer, far above the plane of widdom and intelligence of
created beings", raversheless, with the characteristic
obliviousness of Yewish mystics to the inconsistency of
declaring something unknowable and then proceeding to des=-
informs us
cribe 1ts specific parts, he dogmatically/that since these
letters of the Divine spoken word stand for the emanation of
vitality, and although "they are not called letters in the
sanse of created things", there are 22 different kinds of
emanations "exactly, no more and no less", corresponding to
the 22 letters of the Hebrew alphabezel
This 'alphabet cosmogony' of 4abbalistic thought
is interwoven with the neo-Platonic doctrine of emanatlons,
with the theory of the 's'firos'e In fact, in more than one
place the 'ma-amoros' are equated with the 'sifibos'e. Shneur
Zalmen quotes a Kabbalistic statement which says, "He bres&thed
(ma-guoros) 202
out ten words, and we call them ten s'firosees” And from
Sperling we learn that the ma-amoros are 'creative utterances?
which shape the meterial unkverse and whichzggrraupond to

the 'days' in the first chapter of Yenesise
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This 1s interesting in view of the fact that

through these 'days' he makes out a case for finding the

s'firos in the Zohare He presents them in the following
table which we reproduce here becamme of the importance

204
of the s'firos for our entire discussion:

Genesis I Zohar S'firos
B' liost liyster- Keser

ious King gi
Reshis . First Point; Chochmah :

Father \
Elohim PelacejMother Binah .
Firet Day Right Chesed A
Second Day Left G'vureh |
Third Day Central Column Tiferes i
Fourth Day Netzach 3]
Fifth Day Hod :
Sixth Day Foundation of Y'sod

the World

Seventh Day Female Malchus

Thus, while the s'firos are nowhere directly
mentioned in the Zohar we do seem to find the#r equivalent
in the importance ascribed to the ma-amoros and in the
Zoharitic names for theme Indeed, es Sperling says:

"One of the most characteristic ideas of the
Zohar 1s that uroﬂi, while essentially one, 1s yet found
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ih various degrees or grades seedegrees of creative powerf..

... the highest grade being sheer nozhingnens, end
06

the lowest being the conscious soul of mane
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We have felt 1t necessary to digress for this
brief gdlnce at the way 1n which the theory of emanations
is presented in the <ohar because of its evident relation-
ship to and influence upon the theory of emanations in the
Tanyae The s8'firos are the root of the Tanyea's psychologye
True, there are many points of differences For example
Shneur Zalman's first three s'firos are Chochmehy Binah end
Da-nazf?whilo Keser is mentioned only once in the *‘anya .:.08
Shneur Zalmen tells us that the s'fipps can be divided into
the three mothers' (the Chabad) and the seven 'double ones!
(chesed, g'vurah, tiferes etc) .209

For Shneur Zalman, however, these s'firos are
nothing but God's attributes which are one with God and
are above human understandinge All descriptions of thel are
only metaphoricalomoﬂare he adopts the position of Maimone
ides and tells us that we cannot really apply positive
gttributes to Yode "When Uod is called “Ywise' in Scripture
or in Hebbinic literature, it 1s because fe is the source
of wisdome For from Him proceeds the hi: hest “isdom: that

which exists in the world of emanation (atzilus) -- and just

so He is called merciful' because He 1s the source of mercy --

211
and so with the rest of the attributes.”

Again and agein, Shneur Zalman stresses the complete
unity of God with all His attributes and the Infinite exaltation

212 '
and unknowability of Gode This then, applies to the s'firos

as well, "for the s'firos are in the category of Divinity (hen
b%hinas elahus) and the light of the Limitless is clothed in

213
them and united with theme"
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In this connection, Shneur Zalman is even
chery about his use of analogy, warning us again and
egein that the analogles are not completee He tells
us that we speak of the s'firos'as 'lights' because their.
unity with Yod corresponds in a sense to the radiation of
light from the sun although it 1s really one with the sun,
"but it isn't really the same thing, the divine 'lights!
emanate in 2 way that is beyond our power to cn::nt:en!.vm»"'214

Paramount among the attributes or s'firos are

of course the Divine Chabad: the Chochma, Binah and Da-a&s

of Gode Upon analogy with the soul of man these attributes
which are called "mochin" are the sourse of all revelation
and of emanation of all Divine vitalitye. "Illumination
spreads and shines from this source like light from the
sun or like the powers of the limbs of the body from the
brein...and from this source everyone derives the speciel
"1isht' and 'vitality! that i1s fitted to him and 1t dwells
end is clothed within them to vitalize ‘I:hlnllo"zl5

Shneur Zalman not infrequently couples with
Chabad in one phrase the word "will" glving the impression
that for Him the Divine ¥ill is synonomous with these
three paramount emanationse He speaks of His Will and His
Wisdom, or His Will and His Chabad as the source of all
the emmtiona.mﬁ

This Divine Will is clothed in the Torah and
mitzvos and forms a garment for the Shechineh in each
world:glv'lhe Will of God 1s related to the world as the

soul is related to the bodye It f£ills the world as the

S7e
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soulx fills the body and guides the world as the soul

zuides the body.leBut Shneur Zalmean is careful to warn

us that this analogy 1s again one tha& 1is not complete:
"e..the analogy falls short in that soul and

body are separate entitlese The body does not come into

being because of the soul nod does it develop because of

the souleeseBut this is not the case with the heavens etcese

which came into being at the word of God and continue in

being because of the word of Cod which is constantly

219
bringing them from ayin to yesh..."

-

Tsimtsum and the s'firos are of course impobtant
parts of the entire theory of emanations which established
the unity of the world and Gode God is in fact often referred
to in Chabad as Ha-ma-adsil, or "that which emmmases, or causes

220
or is the source of eman&tions." A word frequently used by

the l‘anya for "emanation" 1s "hidtalsh'lus" which carries &he
221
idee of & chain end gives us a picture of the way in which

emenation was conceivede The various planes and grades and worlds
were thought of as overlapping, each grade being included buth
in that which precedes it and Ln}mt which follows ite But down
through these planes (madregos) the light and the vitality of
God continually diminish and the lower the plane the less Divine
light there 1s in !.toga:a he tells us at the very conclusion of
the Sha-er Ha-yichud :

"Thus God continually shines and brings down
11lumination from illumination from illumination, from the

illuminations of the letters -- and e brings them down
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in continuous progression (hishtal-sh'lus) until physical
matter like stones and dirt is croated..."zza

But all emanations and planes are one with God's
essense and substances "All the tsimbsumim and 'germents"
are not something separate from Him , but it may rather

224
be comga.nd to the snall whose garment is one with its
225 o

bodye"

We encounter difficulty in conceiving this unity,
however, when we turn our attention to the "other" aspect of
creation, to matter and evile At times matter seems to

be only the absence of Divinity and at other times it seems
to be an opposing entity on which the Divine operatese. Buj
our difficulty is removed when we remember that Shneur
Zglmen's system is not the pantheism that it is often mis-
represented to bee We are also aided when we remember that
the Tanya's eclecticism leads it into contradictions andd
inconsistencies which cannot be resolvede

One passage in which matter seems to be an "opposing
entity upon which the Divine operates" is that &n which we
are told that only "a very little bit of illumknation from
the Divine makes its way into material thinga."z%The impression
of two opposing forces is strengthened when we deal with the
sitra achra and with the k'lipos, and we can understand why the
misnag'dim saw in these doctrines an opening for heresye. It is
undeniable that they have their roots in Zoroastrian dualism,
as Lohler points out.22'?“ & matter of fact, Shneur Zalman
finds the essence of the sitra achra in the fact that it persists

in its separateness from Gode He writes:




"eecanything that does not nullify itself
beside God but persists in being something separate, does
not receive its vitality directly from the inner holiness
of God, but receives it only after the vitality has come
down through myriad planes and has been so contracted that
it i1s able to take its place of 'exile' in the spparate
thing to bring it from gyin to yesh  And that is why this
material world 1s called a world of k'lipos and gitras
M.nzza

Nevertheless, the sitra achra is completely

subservient to Gode In the first place we are told that
"the Vivine lighteseis so powerful that it can drive out
and crush the sitra achra and the k'll a...gagand in the
second place we learn of 1ts subservience even more direct-
ly when we learn that 1t exists only by Divine command and
acts only on the word of Gods

"eesdt (the sitra achra)is not clothed in a

material body and knows its “aster and does not rebel
against Him to do anything in its evil kingdom which

is not sent from the Omipresent -- as Balaam said,
(Numbers 22:18; 24:13) "I cannot transgress the word of
God"essoven that which is called 'avodsh zara' cannot
transgress His will completelysee.for they know that He
is the source of their vitality and being which are

derived from the 'hindparts' of iis Will and are in a
230
sort of 'exile' within theges."

This subservience is made esen clearer in

another passage , though again with a hint of the neo-FPlatonic




dea that evil has no real existence:
"esein truth there is no reality as all in the
sitra achra and therefore it is compared to darkness which

also has no real existence and is in fact dispelled by
lighte So with the sitra achra: even though it has great
vitality -- enough to vitalize all the imelean animals and

(nefesh behemis)
the souls of pagans as well as the animal souls/of Jews --

nevertheless its vitality is not derived from its owh
side, but from the side of hollness (sitra d'k'dusha) ¢ And

therefore it is completely nullified before holiness as

darkness 1s before lighte Except that with relation to
the holiness of the divine spirit in man, God has given
it permission and power to raise itself up asgainst it

so that man will be stirred mmk to overcome 11;-..«"2:51

The way in which these apparent dualisms ™
overcome is through the statement that all these differences
and changes are oppositions that are present on the receiving
end , not on the sending end, not in Uode An example of this
paradox is given in the fact that salthough "God fills all the
worlds equally, yet all the worlds are not on an equal
plane” and the lanya continues:

" eesthe fifference is on the recelving endss.there
are two aspects: one, the upper worlds receive infinitely
greater 1llumination than the lower, and, two, they recelve
it without as many 'garments' and 'screens'! as the lower

232
worlde"

The aspect of God that is revealed in the world
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is imown as the Shechinsh "since it dwells (shodbnes) and
is clothed within all the worlds.“zsgf should be noted that
in the #dsage of the Tanya the Shechinah seems in many
instanc:s to be the equivalent of the Will and word of

Gode Ather names for it are "alma d'Asgalia", "matronisa"

and "eima sata-a", the first name indicating its aspect

of revelation and the other two hinting at the fact that
all the Divine attributes proceed from 11.'3“

For the most part, the lanya's view of the
Shechinah does not depart from the traditional views The

most comnon metaphor for it 1s light and when it is spoken of
as "resting" upon something it means that there is"a revelation

of Vivinity and the light of the Limitless upon something

so that that thing is included in the light of the Limitless
and loses its existence in It complot-olyogssl_)urlng the

days of the first Temple the Shechinah rested in it, in the
ark and on the ten words on the tablets, and it proceeded
directly from the world of atziluse In the second Temple,

the Shechinah was present in the holy of holies, but only

through emanation (hishtal-sh'lus)e But after the destruction

of the second lemple the only refgining dweliing place for

the Bivine in this world was the "four cubits of the halachal

And like the Will of God, to which it seems to
be equivalent, the Shechinah abides in the world in the same
wey that the soul abbdes in the bodye This ldea will help us
to understand what i1s meant when we say that the Shechinah
"rests" in any one placee Just &s the soul of man has 1its
principhl-dwelling in the brain and yet spreads its vitality
throughout the body, so the Shechinsh may be sald to have
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lts principal dwelling in éne certain place (ee.ge, the
noly 0531.;0110:) even though its vitality fills the entire
worlde This 1s clarified by a rabbinic analogy:
"es.overything which is in the category of
drawing down the 1ight of the Shechinah, which is the
category 6f revealing the Light of the Iimitless, cane
not be called a change (shinuil) in the nature of God --

heaven forbid -- nor can it be called multiplication

(ribui) -- as 1s pointed out in Sanhedrin: A heretic
asks Rebban Gamliel, "If you say t he Shechineh dwells
wherever ten sit down to eat, how many Schechineshs do
you have?t" and he replies, "It may be compared to the
light of the sun which enters into many undau..."%a
An interesting conception which concerns the
Shechinah is the idesg that it is in exile in this world, _
and especlelly in the soul of m.239mo "sparks"™ of Divine |
light which are found in the divine soul and in material
things .: in the category of the "secret of the exile of

the Shechinah"e And as we shall soon see, the chief task

of man 1s to "raise up" these sparks end to free the Shechinah
240
foom this exilee

241
From another passage 1t becomes apparent that \

the Shechinsh 1s also equivalent to that aspect of God l
chol.
which 1s m'maley emlis® olomin, filling all the worlds, in

contradistinction to that aspect which is sovev g olomin,

surrounding all the worldse And the distinstion leads us
to our consideration of the problem of immanence and transcen=-

dences
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This problem waxes large in Jewish theology,
for our Yewish seekers after Gad have always been intent
on maintaining both aspectse Nor does Shneur Zalman differ
in this respect from his predecessors.God fills the entire
world and God surrounds the world -- these are two aspects
of the same Divinitye. But as two aspects they are sharply
defined and clearly differentiatede.

That there 1s a vast distinction between them is
indécated in the passage in which the ‘anya tells us that
the 1ittle bit of Pivine 1ight which it takes to vitalize the
meterial world 1s as nothing when compared to the treasury
of Infinite 1ight, but that

"eeeit 18 a very tiny bit of illumination which

is clothed in the upper and lower worlds and flows into
them to vitalize them, in comparison to that light which 1is
treasured up and hidden and which is in the category of
Limitless and 1s not clothed in the worlds in the category
of 'revealed' (gilui) but which auggunds them from above
and is called sovey col olominees"

And even the immanent aspect of Divinity, the
m'meley col olomin, is not 'grasped' within the world as

the soul is 'grasped' by the body -- for He is not subject
to any of the changes of thids worlde 2%8 immanent aspect 1s,
moreover, the source of all the vitality which 1s clothed
in all created things, for it 1s contracted within them by
t'.si,mt:m.unaa“4

The transcendent aspect of Divinity 1s explained

on analogy with the thinking processes of human beingse When
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a man understands something his intelligence and his thought
"take in" or encircle (mekifin) the thing as it is imagined

in the thouzhte Just so the Divine thought "takes in" the
vorlde Exeept that when a men thinks, his thoughts do not
really "take in" the thing itself of thet which is conceivedes
"But God's thoughts which are not like men's thoughts, actually
encircle every created thing (b'foel mamash)...for this is what

cause® the being of created things and brings them from ayin
245

to yeshes.
In all our thinking sbout Y“od we must be cereful

to distinguish between these two aspects: God as He 1s in
His being revealed to us (m'maley) and %od as e is in
Himself (m).awm the fact thd t God's dawelling in the
material world, in the world of asiyah is cause for rejoicing
and thankfulness 1isa os;:#llahod by & play upon tho' word
'osav' in Psalm 149:2,
Both immanence and transcendence are affirmed in
so many words in another pasage which describes the 'fitting-in?
(shiluv) of the name sdonus into the ineffable namee..
"eesfor the ineffable name teaches that He 1s
above time, as He 1s, was and shall be, all at once -- and
He 1s also above space for He is what keeps it in beinge. But
even though He is above spase and §ime, He is also found below
in space and time -- for they unite in his attribute of
kingshipe. .“248
The Rav 1s very careful, however, in another place,
to dispel the notion that these two aspects might constitute
8 division in the Godheade The distinction 1s merely beffjeen
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thet aspect which is revealed by being clothed in the world
and that aspect which is hiddene "The aspect, sovev col olomin,"

he says, "merely refers to the Divine 1ight and vitality
which are not actually clothed within the world (in thdcategory
of 'revealed! -- gilul --) and the explanation of sovev
is not that He surrounds it from above , but it is also within
the worlds, but simply is not clothed in themese.eand there 132“
no division at all in the vitality which proceeds from God."
This apparent contraditétion is helped,however, by a statement
in the Tenya which tells us that we cannot explain M‘m terms
of "space" for the category of "space"” has™o relationship
whatsoever to spiritual thjngn-'m
Another case in which a seeming distinction in
God 1s resolved in the Divine unity is with regard to the
name elohim and the tetragrammatone Elohim 1s the aspect
of divinity which is m'maley, the immanent aspect (elohim
equels ha-teva):
"Just as the sun 1s protected by a sheath, so
the name elohim protects the ineffable name (¥'/3). For the
explanation of the ineffable name is that it brings into
being( »w ) everything from ayin to yeshe And the yod in
the ineffable name means continued action (compare Rashi to
Job 135), referring to the vitality which is being infused
into every created thing at every mt-“zm
But these two names are really ones This is
proven by the verse "Anfl thou shalt take it to heart that
the Lord (a/o'), He 1s God (o2fk ) "For since Goa's atributes
are said to be one with Him in complete unity, even the
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aspect elohim which concehdds and contracts the 1light, 1is

an aspect of chesed (tsimtsum is gener;lséy connected with
g'vurah) just as 1s the ineffable namee

We have already described the paradox implicit
in the terms ayin and yesh, and in this paradox is a very
important aspect of Shneur Zalman's teachinge God is the
only true reality, the only true beinge The world of appear-
ance, the world of sense, 1s the unroal-m'l'he paradoxical aspect
of the terms 1s pointed up in the following passage in that
it pictures the extreme of unreality as being most completely
gesh:

"eselt (the sitra d'k'dusha) is nothing but what
the highest hollness, which is nullified in
emanates from the wisdom that is called/the light of the
Linitless in which it is clothed and it is nothing in itselfe..
and it 1s the examct opposite of the category of k'lipah and

the sitra achra, from which spring the souls of all the

zentiles who worship their attributes and cry "Givel Givell

and "Feed mei" so that they may become yesh and things in
themselvesees e

But Shneur Zalmen himself resoives thils paradox
when he tells us that the terms are used only with relation to
our sense experience:

"eeall created things ely have the name yesh
for our flesh eyes, for we do not see or comprshend at
all their source, which 1s the breath of the Lord which
keeps them in beingessand therefore physical nature and

matter and actual created things seem to our eyes to be
255

yesh gamur (complete being)e.."
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But in truth, for the lanya, the created world
(nif-al) is as nothing when compared to the power which
created 1t (Mo=-ach ha-poel) If the eye only had the power
to see the vitality and the spirituality which is in every
created thing we would know its true nothingness with relation
to the spiritual forces that cause it to oxiat-mlnd the
analogy that he cites, pointing out its incompleteness is
the nullification of the being of the light of the sun within
the globe of the sun itself.

The only thing that preserves as it were, the
reality of the world, is the name adonus and Yod's attribute
of malchus, kingship, which if they were wim would
return the world to its source in the word of Gode For the

definition of world is that which 1s made up of space and tims,

and the categories "space" and "time"™ have no real existence
at all when compared to God who 1s"King without end, above,

below and in all four dipections as well as in the category

of tima."zs?

Thus we have a world that is God-impregnated -- so
mich so that the world is nothing and the UYod 1s alle. Yet
within that unity there is room for struggle between opposing
forces, there is room for a drama in which the chief figure
is mane For , to some extent, that unity is only potential --
the Divine 1ight is Pivine ko-ach, & word which to the phila
osophers meant potentialitye And the agent that alone can
make that potential actual, that can return evil and k'lipah
and sitra achra to its source in the Divine, 1s mane
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Ce God and Man »

Our discussion of the thought of the Tanya thus
far has been so loaded with paradoxes that it is not amiss
to begin our discussion of the role of man in the universe
by pointing to one moree For in the thought of Shneur Zalman,
man although a putrid drop and the 'hide of a serpent'!, never=-
the less plays a paramount role in the universee. The world
was created for his sake and in recognition of his ability
to commmne with God: "it was all so that dry land might appear
and man upon it to.worahip Godo'asaTho whole process of tsim-
tsum was initiated "for love of humanity (ha-adam ha-tachton)
in order to raise him up to God."aﬁgm the Tanya mekes this
paradox clear and resolves it within the limits of its system
at the same time when it saysx of man contemplating his mean
estate,that he can say to himselfe..
"eeetAll this is truem but I did not meke myselfriV
But then, of course, the question is, 'Why did Yod act in
this way? Why did “e bring down a portion of His 1ight,
vhich f1lls and surrounds all the worlds and before which
everything is as nothing, and clothe it in the 'hide:of a
serpent (A% 4oev), a putrid drop ( /sheasl)? It was only
that this descent was necessary to the ascent: to ralse every
animal soul to GOd-o-'zao
The contempt in which the body is held by the
tradition which the “‘anya adopts is made clear By the analogy
Shneur Zalman uses in describing the jJoy of the soul at

being released from the prison of the bodye It is, he says,
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"esslike that of a prince who was in captivity
imprisoned in a dungeon and degraded on a refuse heapsss
for indeed the body 1is A P o

We shall see later that this was the 1nheritance

of Lmrianic asceticisme And yet there was no asceticism in
Shneur Zalmane He retalned the form, and the philosophy of
asceticism but annulded it in his practical instructions for
conducte

The "form of asceticism" is evident in his

Augustinian abomination of sensual pleasures in the follow=
inez- passage?!

"eeethey give him advice lilésoltho advice of our

sages:Ya woman is a bag full of filth' and the like-- and the

same with all sensusl pleasures-- they are 'hags full ofeee!
And thus, with all the pleasures of this world, the wise
man seea what will result from them =- that their end is to
rot and to bechme worms and dung".g&!

The pleasures of this world bring a taint, a bit
of k'ligﬂ, that must be cleansed away by punishment after
deathe But the way in which this asceticliam im nullified
in practice is indicated by his distinction between pleasures
engaged in merely to satisfy the body and those pleasures
which are part of the service of Gode He writes:

"When one eats good meat or drinks wine in order
to concentrate on God or to fulfill the mitzvah of oneg
shabbos or yom tov, then tlzng‘ meat and wine separate them-
selves from the k'lipah nogah and go up to God as a sacri-

ficee And this is also true when one jests in order to
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create the happiness wherewith to worship God."265

In a quite different class fpom this realization
of the frailtles of the body is the Tanya's realizatid n of
the limitations of the intellecte For while the body 1s
contemmed for its shortcomings, the intellect 1s exalted
because of its potentieslitiese For it is through the 1n-
tellect, despite its finite character, that one can attain
union with Gode For in point of fact, the Chabad of man
is somehow of the same essence as the Chaebad of Gode And
yet there are so mny things beyond man's ability to com-
prehend theme The plane of chochma which is the beginning
of human thought 1s, for God, the end of creatione For
on the basis of the ©iblical verse, kulam b'chochma asisa,

(Paalm 104:24) it can be stated that chochma i1s thought of
as the plane of asiyah with relation to Yod:
" ,eeAnd there are but five planes in asiyah
(cechel, midos, mach'shava, dibbur, ma-aseh ) but God

is myrieds of planes above chochma which 1s the begin-
266
ning of ashkyahe And if the osyos ha-dibbur are as nothing

when compered to the osyos ha-mach'shava, and they are

as nothing when compared to the midos, and they are as
nothing when compared to the chabadescetcec..i] But man
has the power to approach an understanding only of those
things which emenate from the plane of chochma, and dowﬁfz
This limitation of the human iIntellect appears
agaln in man's inability to understand completely abstract

ldeass He cennot even express abstract ideas adequately:

Tle




"e.ohan can form an image only of things
that have quantity. And when he wants to understand the

l
essence of willing or of wisdom (chochma) or of under- l

stendinz (binsh) or of knowledge (da-as) or o‘ grace and
268 )

mefcy -- he plctures them 211 in the form of guantity." :
The fact that Divine light can be conceived of

by men even es much as 1t 1s, 1s only through the power

—

of tsimtsum, which permits only a vexz'y little bit of the
69

— i

Because of the humen intellect's limitations
we can concelve of God only in terms of our pwn experie
encee J<herefore, we are forced to despribe Him anthropo=-
morphicellye But when we do we rust remember thet we are
cnly speaking metaphorically and in ordervto bring the
concepts within the reach of our finite mindse For
"“e has not the shape of & body" and yet "everything is
revealed end known ‘beforo Him with infinitely greater
sight than the eye and hearing than the ear -- but we
use these terms simply by mlogo?m

But despite the limitations of the intellect,
Shneur Zalman exalts it above all else, more than any
other attribute of mane "The aspect of brains (mochin)
which 1s in the head 1s exalted above all other powers,"”
he writ:ele

We learn that not only 1s the intellect exalted
ebove all other attributes, but all the other attributes,

although their ultimate source is higher than the sechel,
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ectually depend upon ite "Even the cruel can act mercifully
272
1f he understends.”

But the intellect and the reason which Shneur
Zelman exalts dw not at all the intellect or the reason
of Western philosophye For indeed"that which the philosophers |
of the nations strive to conceive about the unity of God through |

diligent study, even the fools among the children of Israel
273
conceive as soon as they attain any knowledge at alle" For i

there 1s an aspect of emotion of fleeling (b'chingg ha-hnré?;ha) —
4
about the aspect of knowlddge (b'chinas ha-da-ze).
Thus although reason feeds faith, faith is far from 1

dependent upon 1t, indeed it slso, in a sense, feeds reasone ;
And as leitelbaum says of Shneur 4elmen, like Tertullian it !
is possible for him to believe something "because it is
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absurde” And often reasoning falls man, end makes it necessary

for him to rely upon faith:

"eesjust as it 1s impossible for eny created
being to comprehend the chearacter (or 'essence') of God,
so 1t is impomsible to comprehend the essence of iis
Inowledgee All that 1s possible is to have faith that it
is above intellect and underat;nding that God 1s one with

- — — - sl
e = o} Sp— . A

His knowledge and that in knowing Himself He knows everything
in the upper and lower worldafze
But Jewish seekers aftcr Yod need not rely upon
reasoninge They are all "ma-aminim b'ne ma-aminim" end"even

without eny intellectual searching they proclaim 'Thou wert
277

“e before the world was created, etcel.”

And desplte his ardent search after God 1ntellootunl!;

T3e



end despite his exaltation of the intellect, Shneur Zelman

makes plain his belierztgat e true knowledge of the Limit-
7

less cannot be attained, is beyond humen capacity:

"Indeed, it is not for us to deal with the

thidden things', only the 'revealed things' are for us =-

to believe with perfect faith that He and His attributes !
279

are oneees"

But thls limitation 1s no cause for concern, for
the yearning for God i1s far above reason and kmowledge and 1
not at all dependent upon ite For even though as regards
"God who is above all understanding we are 21l like simple=-
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tons" there is something in the nature of the soul which

veletes 1t to everything that 1s not in the category of
reason and mowledge,:gi-u:hi'illing and gg;iring union with
God which 1s above reason and knowledgee

A central place in the thought of the Tanya 1is
ziven to the presentation of the soul and its functionse
The Rav makes no effort to plumb the essence of the soul, as
did the philosopherse For him it was an eternal rifdle
(sod me-sodos b'reshis)e What did interest him was the
functions of the soul and its prodm:ta?a=2

And thus the “av begins the ‘enya with a presenta-
tion of Kabbalistic psychology cormgmnded with elements from

the philosopherse It is inmteresting to note here that this

interest in the soul is glven even greater emphasis in later
Chabad, Bunin saying of 1t, "The soul of man, according to
Chabad, is the innermost part of creation, the Godhesd (elahus)
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in it, end considerhzxg itself, 1t is considering the
83
Godhead in the worlde"

The soul 1s spoken of in three ways: as nefesh,
ruach and n'shemahe Sometimes these seem to indicate three
different aspects of the aou?azlthough for the most part
the terms nefesh and n'shameh seem to be used quite loosely
and interchangeeablye When they are considered as three aspects
of the soul they have & memning which approximates that
given in the following set of definitions by lMaurice Simon:

"ian nows of Yodeesthrough his own n'shamsh, the

consciousness, based primsrily on his n'shimsh (breathing
power), of his own individuality, the super-soul, the

deever self which transcends his ruach (spirit, intellectual
faculties) and nefesh (physical vitalit;'??g

The foundation of his psychology is taken directly
from Chaiim Vitale He tells us in the first chapter of the
‘anya that there are two souls in every Jewe One of them has
its source in the k'li or sitra a.chra.zglgu is called
the animal soul ( »'~#d9 s or ~w/weds ). Titing
Leviticus 17:11, he tells us that this soul has &ts seat in
the blood and from it come all the evil attributes or
characteristics (midos)e

However, we must distinguish, he tells #s, between
the k'lipah souls of Yews and those of non-Hewse For the
k'lipah in the enimal souls of Jews 1s a k'lipah nogsh , a
'shining' k'lipeh which has some good in ite Thus some good
characteristics can have their source in the Jew's animal
soul -~ for example, pity, or doing deeds of kindness or the

likes
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The second soul in every Yew 1s the Divine soul
(~*2dk @0s) which finds 1ts source in the Will and Wisdom
== in cther words the Chabad -~ of Godgamlnd since this
soul emanates from the s'fipps it can be divided as can the
s'firos in two parts: the sechel(intellect, 1e.ee chochmah,
binsh and da-ss) and the midos, the attributes, which in this
case are fear of God, love of Yod, and the like. These midos

proceed fron the intellect (ha-midos hen toldos chabed)e

Wisdom (chochma)is that part of the intellect which can
perceives things, that 1s potentially (it is koach mah)e When
it is actually extended to objects and understands them it
is called binah « These two together serve as father and mother,
so to speak, for the midos, ie love and fear of CJode But
without da-as these two would produce only the empty forms
of love and fear, for da=as 1s the fructifylng principle
vhich Joins the two other elements of the sechel togethnﬁ?g

Now the divine part of the soul has three garmehts
(1'vushim): thought, speech and action, and through these
three tie individual is able to clothe his 613 "limbs™ in the
613 mitzvos of the Toraﬁgo

The anima] soul is also composed of ten parts
corresponding to the s'firose These are the seven evil

attributes and the sechel or chesbad which produces theme

For even evil attributes depend ultimetely upon the intel-

lectes.
"eesfor all attributes ard produced in accordence
with the intelligence: the child wants and likes things of
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little value because his intellect is too agnll and too
o1
narrow to grasp the more valuable thingse..”

When & man ylelds to these evil attributes and
does anything produced by them his limbs become "unclean
garments" for these ten aspectse And this, the Yanya tells
us, applies "to all 'the deeds done under the sun that

or thoughts or speech

are vanity and vexation of spiritb..to all deeds/that are
not for Yod and for His Will and His aervice-"292

The two souls have of course opposing deriveativese
All thoughts of Torah, all reverence and the like, come from

the divine soule All thoughts of the "things of this world"
293
(miley d'alma) are produced by the animal soule

The seats of the two souls are in different parts

of the body and Shneur Zalman glves us the detalled physio=-
logical explanation accepted by this traditione The animal
soul is in the "left cavity of the heart which is full of
blrod" and like the hlood all its characteristics, or
attributes, flow through the entire body, even making their
way into the heady and into the braine The seat of the
divine soul, however, is in the brain, whence it spreads
to all parts of the body and into the right side of the
heart "in which there is no bloods" "And 2ll the love of God
and words which stdr up love and glorification of God and
all the other holy attributes in the heart come from the
chabad in the brainfgi

The interaction of these tww seats, the heart and

the brain, in the psychology of the Tanya, is illustrated

T7e
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in the followlng passages
"eoolf some love and affection happens to be

In a man's heart, before 1t goes up Into the brain so

that he may think and meditate with it, there are still
no fletters' in ite There 1s only simple desire and
yearning in the heart boward the thing that ls loveds And
in like measuré, before the desire and love for that
parthcular thing happened into his heart 1t was potential.
In his wisdom, intelligence and knowledge, since it was
known to him that the thing was lovely, good, pleasant

or pr@tty, to think of or to cleave to ~~ like learning

some bit of wlsdom or eablng some sweet dellcacye But

after the love has fallen into his heart through the

agency of hls wisdom, etcs...phen 1t returns and goes

;;' up from the heart to the brain so that the individual
may conslder how he may best bring his desir% fronm
potentlal to actuals At thay time 1t takes on the shape
of 'letters' in his braino.fgs

The proéess of understanding must be explained,

t00, in the light of the word 't'fisa! which although 1t
has come to mean 'perception! literally means 'seizing!
or ‘'grasping!e. Shneur Zalman writes:

"eeowhenever the Iintellect knows some known
object, 1t selzes that object and surrounds it with ilta
intellligence ~=- and the object 1s seized and grasped and
clothed 1n the intelllgence which grasps 1t -- and at the

296
same moment, the intelligence ls clothed in the known object "

78e




The chilef reference that all thls psychology
has for the moral life lies in the fact that these two
soulg=w the animal soul and the divine soul -~ are in
gonstant cqﬁflict, carrying on en unending struggle Lor

supremacys Like the two kings in Genesis 25:283 they

are warring for power and whatever the nefesh elohls

gttempts to do, the nefesh behemls attempts to overw
297
throws Or they are like two wrestlers:

"And we know from any struggle or from
wrestling that when the one is beginning to prevail
the other ex®Werts himself with every ounce of his
strengthes Therefore when the divine soul strengthens
itself to pray, then the k'lipah strengthens itself
against 1t to confuse 1t and to overthrow it,..f?ﬁ
It 18 with reference to this struggle between
the two souls that we can classlfiy men sccording to the
five types which the CGemara membions and which are cited
at the very outsep by the Tenyae These flve arel gggggig

v'tov lo, tsaddik v'ra lo, rasha v'tov lo, raghs v'ra lo,

and the benonle

The Tanya lmmediately dlsposes of a possible
migsconception e Benonl does not mean one who is half and
half, half sins and half meritse If this were 80, how
would Rabbah be able to refer to himself as a Qgggzig

He was a men who hever stopped studying all his life

(lo_pasak pumys me-glrsa¥e On the contrary, as he demonw

strates 1n an extended dlscussion, the benonl never sing,
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1s never a rasha even for a momenbe But the distibgulshing
characteristic of the benonl 1s that he wages war ceaselessly

against the k'lipah, never fully conquering it bub never

permitting it to conquer hims Evil thoughts come up into
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his brain, but he thrusts them aslde. And the explanation

of Rabbeh's statement 1s that he was a benoni who never

stopped studyfggd thus kept the sitra achra in constant

subjectlone

The disbtinctlion between the tsaddlk and the
benonl is thet in the former the animel soul is enbirely
consumed and turned into good, while in the latter only
its thrée garments -~ thought, spesch and action «- are
conquerede In the former the source is destroyed, but
in the latter it is stlll there and may continue to meke
trouble, indeed 1t will continuee Shneur Zalmen indlcates
this at the very end of the first part:

"The light of the Shechinah rests upon the divine
soul through the consumption of the animal soul and iﬁs
belng changed from darkness to light and from bitterness
to sweetness, in tgaddlkims or at least through the cone
sumption of 1ts garments, which are thought, Speech and
action, and their being changed from the darkness of
k'lipos to the light of God the Limitless One, which i1s

clothed in and unlted with the thought, speechnand actionm
301,
it
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This dlstinetion is further clarified by the
following pasgage:

"If the divine soul conguers the animal soul
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and drives out all the evil from the left side of the
but the evil 1s not changed oompl@tel¥ to good,
heart/then he 1s an 'incomplete tsaddik'(tsaddik sh'eino

gemur) or a tsaddik v'ra loe Bub if he changes it come
pletely to good, he 1s a complete tsaddik (tsaddlk gamur)
302
or a Lsaddik v'tov lo."

T™he teaddlk gamur hsetes all sensual pleasures

and rejects completely whatever has its source in the

sitra achrae He does this because of hls overwhelming love
for God and because this lnevitably brings with 1t an |
equlvalent oVarwh@lming hatred for God's enemies, as the
expression In Psalm 139:22 has it: "I hate them with
utmost hatred." There are very few who can be said to £it
into this categorye The usmal run of taaddikim.réferred to

in our literature are tsaddikim sh'eino gamure But the

toaddik gemur ls what 1s referred to In the statement of

Shimon ben Yochal, "I have seem the b'ne allyah, and they

are very fews" They are called b'ne aliyah , because they

trangform the'evil and raise 1t up (ma-alim oso) and also

because thelir deeds are of the very highest ( ma-aleh, ma-aloh

ad rom ha-ma-alos), not only in cleaving to Him and in

sabtisfying thelr thirst for God but in uniting God with
303
His SBhechinah in the lower worlds For these tgaddikim is
504
reserved an eminence higher than t hat of the angelse

As for the rasha v'tov lo, he 1s the exact

opposite of the bsaddil v'ra lo, "that is to say that the

good iIn his divine soul thaet 13 in his brain and in the
right side of hils heart ls Ilnclined btoward and nullifiled
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before the evll from the k'llpah In the left slde of
the hearts There are meny different degrees of thils

tjpe Just as there are many different degrees of 'in-

complete tsaddikim!e There are some in whom the evil

conquers the good only once In a while, committing some

trawnsgression, elther light or serlous, in thought, speech

or deed, then at that moment he i1s a rasha. (Hote again

R

And most of the wlcked belong to this category and have

some good in them, for even if the evil subdues all

threo Igarments! and deoes 1t frequently, the wlcked are
305
"rull of repentance!s

The lowest type 1ls of course the one who

, nspents,
never feels sorry and ngggﬂpand.in whom the evlil has

. completely conquered and driven oult the goode This is
306 ‘
the rasha v'ra loe

e

as does the purpose of this "Sefer shel henonim's Any
men can become & benoni even though he is full of evil
desires, as most men ares He must simply mainbain constant

‘ 307
supremacy over the evile

5 The oheracter of the bemonl 1s descrlbed at
length in the g;ﬁygﬁnthghapter of the flrst part, from T
which we quotg the followings:

< "The benonl is one in whom the evlil never

gets &trong enough to subdue the 'little city! (the

humen soul) and to be clothed within the body and to ﬁ




canse 1t to sinesesBut the ten aspects of the divine soul

do not have complete sway in the 'little clby's Howsver,

at cerbtaln appointed times -~ such as the tlme of the
reading of the Shime ~--when the chabad of man is linked
profoundly with Godessthen the evil is inclined toward
and nullified before the good which has emptied Into the
right side of his heart from the chochma, ¥inah and dowas

in his braln which are united with the greatness of the
Limitlesse But after the prayer when he stops concentrating
on the Limitless, the evil returns into the left side of the

heart and longs after worldly pleasures -- bubt since 1t

doeg not rule the 'city' 1t 1ls unable to bring thils

longing from potentlal evil to actual ewvil in deed, speech
v 308
or thought, for the braln rules over the hearb."

The distinction which Shneur Zalman sees between
the wlcked 'thought' which makes one & ragha and the evil

longing which is present in the benonl is not made quite

cleare However, It seems to exist In the lmmedlacy with

withéh the benonl rejects the evils "Any evil thought that

mekes Lts way up into the will in the brain ls rejected

'with two hands' and is thrust from his mind immediatelye
Tor anyone who evén wllls anything evil is called a rasha
! at that mome%tg end the benonl 1 not a rashg even for
one momm1t."doa

The Panya compares the evil in the benonl
> to & sleeplng mane A% the time of the Sh'ma, when the
heart burns with love of God it i1s as though asleep in
the left side of the heart -- but afterwards it can

310
wake up againe




We should not overlook another classification --
one which we might label the second-degree benonils Thls
1s the benonl who does not have to struggles He 1s notb
a tsaddlk because he has notb driveﬁ out the evll by his
o doings He is simply free of all’bémptation by
nature:

. "le does nob wage war with hls yebser with
the help of divine illummnatiog%%.because his yetser
never tempts him at all to neglect Lorah or worshlpeee -
1ike one who is a student from birth by nature hecause
of a melancholy dispositlion and he doesn't have to

battle agalnst a desire for women because he 1s frigid

by nature -~ just as he lacks the desire for all other
312

gensual pleasureSes."

That this is en unnatural and not at all
pralseworthy condltion 1s evident from thls passages
3 | We shell see later that mysticism, and this 1s true
in outsbanding measure of the mysticism of the Yanya, exalts

the strenuous life, the life of struggle against evile

In our discussion above we referred frequently

" to the attribubtes of the soule Lt would be wedl to consider

]

fai
el

these more closely before we proceede Those 1n the animal

soul are enumerated by the ‘anya and are described as

proceeding from the four elements that make 1t upe Anger
and pride are the first two named and stem from fire. Stray- i

ing after sensual pleasures has its root In waters Vanity,

scoffing, boasting, and Bmpty words are all produced by windg W
513’ : ‘J;}j«

|
while laziness and grief are assoclated with earth. ‘M
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Chief among the attrlbubes of the dlvine soul

which spring from the chabad are love of God, and fear
of Godes These two elementu: love end fear have a signife
icant place in the thought of the Tanyae

Love 1s conceived by Shneur Zalmen as belng
the root of the 248 positive commandments, while fear
is the root of the 565 negativees The importance of
love of God is emphasized by his statement thet “wilthout

s e

it %s imposéible to cleave to Yod unless one fulfills these
248fl%hus we obey God best out of love, and conversely, we
cleave to God best by obeylng Hime

The fear which 1ls the root of the 365 negative
commandments can be a "fear of rebelling agalnst the
King of B“ings" or it can be an "inner fear through which
one 1s ashgmed to offend God by doling what is wrong in
Hig eyeSo"élS |

An excellent summary of this entire doctrine
lg presented in the introductlon to the second part,

the 'Chimeh Katen' e In this he tells us:

",..1t 18 necessary to understand that there
are btwo kinds of lovee The flrst 1s the actual and natural
consuming of the heart in love for its Creator until the
intellectual soul triumphs over matber and gubdues itese
then 1t burns and is alight with a flame that rises from it
and 1t rejolces and 1s glad in the Lord and it enjoys mar-

velous pleasure in the Lofaoo.But not every man merits




this (only tsaddikim can attein it).

"But the second is a love that any man is able
to attain by contemplating well in the depths of his heart
those things which stir up the love of God in every JCEE?..
The second kind of love is commanded; but the first kind
cannot be commanded at allj indeed it is a reward for
tsaddikim through which they are able to have a foretaste
of the world to come, in this world."sr,

The kind of fear that is a fear of rebelling
against God is known as a '"lower fear', and just as there
is a lower and e higher kind of love, so there 1s also
a higher feaxy that 1s the inner fear spoken of above, the
fear which i1s akin to shamee Of the first type it 1s sald,
"Where there is no fear, there can be no wisdom" and of
the second, "Where there is no wisdom, there can be no fear.”
The first type of fear must precede, hewever, for without
fulfillment of the Torah and mitzvos which springs from
the lower fear man is unable to attain the wisdom wherewlth
to comprehend the full power of Diwfinity and thus induce the
higher feu'oala

The first of the two planes of love mentioned
above 1s known as "ahava rabbah" and cannot be attained

without precedent "yiral' ¢ But the second,"shavas olam"

often precedes fear, for this is the love founded on
unders tanding and knowledge of God in him "in whom the
love of his soul is not ¥m=mitx clothed at all in any
sensual or spiritual pleasure” but "he 1s able to make his
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soul burn like flames of fire going up to heavenee."
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Further, it 1s possible to divide each of these
two kinds of love into innumerable planes and categoriese
But one type of love includes them all and is found in
1ike measure in every Yewe This is the "natural” or "hidden"
love which 1s stored away in the heart of every Jew, and
concerning which we shall have more to say latere

God seps the measure of fear and love, but the
fulfillment of Torah and mitzvos is in our handse Therefore
it is well to remember that fear and love are among the hidden
things that belong to Gode Torah and mitzvos are the revealed
thj.n:;io-- e statement which may give us a wealth of insight
into the feature that makes Shneur Zalmen's teachings
distinctivee

With these elements of the ‘anya's conception of
human psychology having been expounded we @y well inquire
what gosl Shneur Zalman sets for man and how he believes
these powers and functions of the soul should be usede What,
in other words, are the goals which Shneur Zalgpan sets up for
man in the Tanya?

There is no doubt that one of the chief goals
is sh'litas ha-moach al ha=lev, causing the brain to rule
over the heart, but this in turn may be viewed as the means
to a higher goal -- the ultimate mystic union with Gode

" geeman has power pver his brain and can understand

with 1t whatever he wishes and when he understands the
greatness of the Limitless Une then there will be produced
in his brain the love of God which will make him cleave

876
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to Him through the fulfillment of His mitzvos and
321
His Torah -- and this is the whole of manees”
Man must strive to become a "chariot" for

322
holiness by thinking holy thoughts and thus in every way

he must strive to put himself on God's side, to overthrow
the sitra achra and to raise up the Zsparks" of Divinity

to Gode ‘herefore a man should not be grieved if he is

forced to battle against his yetser all his life, for every
time he thrusts evil thoughts from his mind he overturns

the sitra achra, and since "every stirring up below is

2 stirring up above, the sitra achra dove is also overturned.

And “this may be the reason he was created and this may

be his li.fe'sztaak (avodaso): to overturn the sitra achra
323
continuallye"

In this task one sees also the reason for
the descent of the soul in this world, as the Tanya, basing
its thouzht on Vital and the system of Luria which he
reported, points out:

"euseit comes down Just to strengthen the body
and the animal soul and to sepamte them from the evil of
the three unclean k'lipos through observing the 365 nega-
tlve commandments , and to raise it up to Godesethrouzh per=-

forming the 248 positive commandmentseesfor the n'shameh itself

324
needs no correction and does not descend for its own sake."

Another mode of expressing this 1s that these sparks

of Pivinity end with them the Shechinsh are in exile end that
the emergence of the BivAne soul from the prison of the body

1s the y'tsias mitsraim, the exodus from Egypt, which men must
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bring about.
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If as has been sald, the essence of mysticism

is self-nullificationgzthe merging of the self into the
6
one true reality, God, the Tanya very distinctly sets

up this chlef goal of mysticlsm as one of the goals.for
327
mene 1In fact"he fundamental element and the root of

aevodah zara 1s that whatever thinks itself to be a thing
328
in itself 1s separated from Gode" And "they separate

themselves from God's holiness in that they @o not nul-

lify themselves before Him -~ for the highest holiness
329
rests only on what nullifies itselfe" And avodah zara

is the extreme of defilement, and the first two command-

mentsy which prohibit avodah zera, include within them the
330
entire ‘orahe

Of course, one means of se3f-nullification that
i1s open to every Jew is martyrdom, "sacrificing his soul
for the sanctification of God's na.me?gl Another means is
complete lmmersion in Torah and mitzvos and prayer, which

is elso, in a sense, m'siras nefesh or martyrdom, as "when

1t (the nefesh) leaves the body after seventy years duting
vaich it has ziven no attention to the needs ol the body
but fte thought was united and clothed iIn the letters of
Toreh end prayer which are the word of Yod and iis thoizflt-"
And Indeed the entire purpose of this handing over of his

soul (misires naf'sho) to God through Torah and prayer is

to raise up the sparks of Divinity thet are in the Torhh

3
end /E\thuss please Gode

This goal and 1ts mystic implications become
clear in an analogy which he repeats from Chaim Vital and
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+hich is based on the ©iblical verse (Proverbs 20:27) that
speaks of the soul of man as “the candle of the Lord"e It
points out that the soul is compared to the light of =
cendle which flickers continually upward, by its nature,
since by 1ts very nature the licht of the flame strives to
cseparate itself from the wick and cleave to its root in the
universal element of fire in the sublunar worlde And it does
this “even though this would wmaench it so that it would not
shine at all below, while even above its light would be
nullified in its source == =0 with the soul of man -- even
though im God it would become ayin v'efes and lose its exis=
tence completolyogu
And there i1s no greater jJoy than that achieved
in this unification with God, "the joy of the soul at going
out of the desplsed body and returning to the house of its
Father:fgs lioreover this union (yichud) can be achleved by
ell, end anyone who has not achleved 1t...
"eesebut his soul pants and yearns for God all
the day, and yet he does not quench his thirst in the
waters of Torah which are before him, 1s like one who
stands in a river and calls out YWater, water' -- just
like the one aginst whom the prophet complains when he
says, 'Ho ye that thirsteth, come ye for utw'(Inalggs 55:1)"
This, too, is the worst aspect ebout sin and
evil: that it 1s a cause of separation from Gode Transgressions
egalnst the negative commandments are particularly abhorrent
because the prohibited things are separated from God in
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ultimate separatione And the man who transgresses the

Will of God "is lower and worse than the sitra gghra. and
’ )
he is separeted from Yod in ultimate separations”

The enormity of the affront which man offers
God vhen he sins 1s emphasized by a vivid analogys The
Tanye tells us that sin drags the dlvine part of the
soul down into the deepest hedl and that itz is "like
taking hold of the head of the King and pulling him

down and dirtying his face in a chemper-pot full of —
f£11th" and gratultdusly adds, "than which there 1s no
339

sreater insulte"

‘his all hes pertinence because of man's

2bility to turn from sine Thus the ‘anya tells us that
evil thoughts should not be a source of grief to man,
inasmich as he 1s able to turn aslde fromthem?%os:ln can

be defeated if man will simply turn aside from the
mach'shava Sars, the evil thought,for just as one should
sive no answer to a fool lest he become like him (Proverbs 26:4)
so he should pay no heed to evil thoughtse Or he may "roar
egeinst 1t" and get angry with hia animal soul or ﬁtsor.
storming at 1t in his thoughts and cilling 3" namese But
the alle=important thing is that he should battle against
sin, for even the 1lightest sin assumes great importance if
he has feiled to struggle ageinst 1t?2

Thiés being the goal of life in the Tanya =-- to
turn from sin, do good end seek union with God for the

soul end for all the exiled Divinity in the world -- how
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is man to achieve this goal? What are the means and what 1is
the path?

The chief path for Shneur %alman was exachly
what it was for his rabbinical opponents: Torah and
mitzvose The motivation and the spirit may have diffemmd
but to this extent the means were the same. Before the
hicher love and the higher fear which can lead to union
with Cod can be attalned, there must be attention‘to these
rell ious dutiese "It 1s necessary to make the fulfillment
of Yorah and mitzvos through the 'lower fear' come firstes.
to 'turn from evil and do good'! to illuminate his divine
soul with the light of the Toroh end its mitzvos -- and
elter that the light of love will shine upon 1to"543

The high place held by study and the performance
of the mitzvos in the thought of the lanya 1s demonstrated
when Shneur Balman sets forth what he calls the 'chief
principal' (k'lal gadol) in the service of God by benonim »

"eseto rule over the nature that is in the

left side of the heert, with the ald of the divine light
that i1llumines the divine soul which has its seat in the

brain, end to rule over the heart by concentrating with
the brain on the greatness of the Infinite -~ in order

to produce out of his understanding (binah) a spirit of
knowledge and fear of Yod so that he may depart from evil
according to the Torsh and rabbinic literature and not
transgress their slightest prohibition -- and love God

in the right side of his heart with passion and yearne
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ing, and cleave to Him through fulfilling the commandments

of the Tomah and rabbis and through Talmmd Torah which is
344

k'neged kulemes."
This path of Torah and mitzvos is one path

which we can be certain is open to us, for its measure
is in our own hands, while the measure of fear and love
is set by God?‘.

But what is more important about the Torah

and the mitzvos 1s that they are often conceived of

as providing in themselves a direct path to union with
dode Bor in one sense they are one with God, with His

Will end His Wisdom which He has contracted into the
letters revealed to men -~ for Shneur Zalman the statement

"Toresh and the Holy One DSlessed Be He are one" seems to

have teken on a richer meaninge He writes in a passage
which reveals the philosophical basis for the central
distinction of Chabad:
"Since the Bivine Will is completely revealed

and not secret and is all included in the divine soul

and its two inner garments (mach'shava and dibbur)-- then
et the very moment that man busies himself in Torah his
soul and its garments find complete unity with God -- just
as the thought and speech of God are one with His substance
and essenceess.lioreover their unification 1s higher and
stronger than the unification of the light of the Limitless
with t he upper worlds, since the Divine Will is completely
revealed in the soul and its germents which busy themselves
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in Torsh, since it (the Divine Will) is Torah itselfess
And with this 1t can be understood why the study of
Topah is more important than any of the other mitzvos --
even than pra__mnf'%s

Fulfilling the mitzvos and engaging in the
study of Torsl causes the Shechinah to rest upon man and
unites his divine soul with Yod "in complete unity".u'?
Ané indeed achieving this unity through Torah is the
cnief goal of man end his "chief yearning all the days

348
of (nis) earthly life."

The unity of God and ‘orah referred to above
1s stresséd throughout the Tanyn:?g(}od contracted His Will
and “Isdom into the 613 mitzvos of the Torah and their laws
end the comhinations of letters in the Bible and in their
exposition in aggeds and midrash" in order that the soul of
man would be able to grasp them and fulfill them in all
its three 'gnnmta'.ssi'gereroro Toreh is compared to water
-=-for just as water flows down fror a higher place to a
lower so the Y‘orah flows from His Will and Wisdom and
“comes down from plane to plane until it i1s lodged in the
. material things of this worldes.in materiasl letters in ink
in the twenty@four books of the Bible..?el

But though it flows down from His Will and Wisdom
it reteins its unity with them in & miraculous way which
1s above humen underatandingz:sgt is a "miraculous unity
not st all 1like any other unity -- certsinly not like

353
eny materisl unitye"
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With this concepticn in =mind we can understand
the ‘enya's exsltetion of Torshe As the Rev says in explaining
the redbinical injunction to rise before snyone busy with
Torsh, even if he be & fool or an sm ha-gretz, "God Himself

iz present in every Jewish soul at the moment it is busy
with JTorsh and nl_m:f‘

Evident in Shneur <alman's exposition of this
doctrine in the Tanye is the delight which the Rav felt
in studye. Eis marvelous concept of the unity of God with
mer throush forah, the Pivine 1light clothing the 'holg of
zan from hesd to foot when he was busy with the m‘:’s:m.
to zive evidence of & pure mystic joy in words and letterse.
fie lesser souls may experience this but rarely if at all. It
was part of “hneur Zalmanls beinge For study of the Torah
is embrecing the King, and it matters little how meny gar-
ments the EKing is wearing, the body of the Bing is still
inside themlsslsio wonder then that the study of ‘orah is
equel in importance to &ll the other mitzvos combinogf',

We must be careful , however, not to gibe the
impression that Shneur Zalman exalted study of the Torah
glonee Fulfilling the mitzvos, performing the deeds pre-
scribed by the Torah, is another essential of the religious
lifes Indeed , as we have seen, he generally linked Torah
end mitzvos in one phrasee The mitzvos are, as was demon-
strated above, one with the Will of Gode They are His
"innermost Will and true desire clothed in all the worlds,

upper and lower, in order to vishlize them, for all thhir
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vitality and all thelr influence depends upon the performance
of the mitzvos iIn the lower worlde..It is therefare seen

that fulfilling the mitzvos 1= the inner garment for the
innermost Will of Gode"

Indeed he points out that most of the 613
mitzvos are practical mitzvos, mitzvos which have to
be performed with the garment, ma-asehe And even those
mitzvos that are performed with speech and thought (mach'shava
and dibbur) -- eeges, Talmud Torash, prayer -- mst be per-
formed with me-aseh, for it 1s established that meditetion
floes not substitute for speech, and one does not fulfill his
obligation until he has actgally brought out the prayer or
study with movement of his npa.ssg'mu does not mean, how=-
ever, as we shall s¢’ in a moment, that mechanical prayer
is sufficiente

Put where Torsh unites the soul with God, the
only thing that can bring the body into union with God
is the mitzvose The Y‘anya tells us:

"eeeto bring the light of the Shechinsh to his
body as well he has to fulfill the mitzvos through deeds
thet are actually done by the bodye For then the real
power of the body which 1s in this world of asiyah is
included in the 1light of the Limitless and united with
Godessand even the animal soul which comes from the
k'lipas nogah is changed from evil to good and is in-
cluded in the holiness of the divine soul -~ since it

1s the agent that actually carries out the mitzvah and
without it the divine soul would be unable to do any=-
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thing at all with the bodyess"

When the mitzvah is such that it cannot be

performed by anyone else then it 1s important enough to
nullify the entire Torahe However, Shneur Zalman, hints,

it is more important to engage in the study of the Torah

as long as the mitzvos can be performed by otharn?slﬂovor-
thé less, he frequently peints out, citing Deuteronomy 11:22
as an author ty, Wk 1t 1s impossible really to love God
without action, without performance of His command::?a

It should be noted, however, thet study of

Torah and performance of nﬂ.tzv;n are both dependent

upon precedent emotional statese The two attributes of

the soul, the fear of God and the ¥ove of God, are come
pared to two wings without which Torsh eand mitzvos have

no power to 1ift man to the Highests Torah and mitzvos
through the Divine Will which is revealed through them

are fundamental to the highest unification, but fear (d'chilu)
and love (r'chimi)are what 1iftm them up to the place

where the Light of the Limitless and His will are reveiggdo
And just as 1t 1s impossible to fly with one wing so it

is impossible to approach Yod with fear alone or with

love alonee Love and fear are each complete service in them-
selves and neither hinders the other, but they comple ment
one another and the truly religious life cennot be led

364
without bothe

The epparent inconsistency in calling both
love and fear "avodeh g'mura"complete service in theme
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selves and at the same time maintaining both are necessary,
is removed when we consider the fact that for Shneur Zalman
there are various different degrees or grades of avodah, one
- higher than the othere For example, without any feer and
reverence at all his avodah 1s still avodah, but remains
here below in the world of 'sepamation's DBut service

through fear and love of the natural sort (d'chilu u'r'chim

tivi'im ) rises into the ten s'firos of the world of

y'ssirahe And when the fear and love 1s brought out of the
category of being hidden and brought into the revealed portion
of the heart, through contemplation of the greatness of God,

then the service takes 1ts place in the ten s'firos of
365

b'riyehe

The ‘anya's exaltation of Torah and mitzvos
is balanced, however, by an exaltatlion of prayers Indeed,
he often seems to regard it as the most significant part
of_avodan, of the service of Godfselt times he finds ex-
cellences in peeyer which he ascribes to no other mitzvehe
For example, he declares that prayer as an extension of
the 1isht of the Limitless One has the power to change the
course of creation snd even to cure incurables. Learning
does not have that powegf? And meking clear the distinction
between prayer and learning he tells us that whatever is
accomplished through learning, man achieves it -~ but changes

brought abggg through prayer are effected by God under man's

—influencee

In another work, the Rav compares the effect
of prayer to the effect of refining silver throuch smeltings

O8e
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prayer 1s the flame through which even Torah and all the
spiritusl mitzvos are reflned and ralsed to the p%gge of
atsilus, the first and hlghest world of 'emanation'e

The liturgy end the cutoms associated with wor-

ghip are all aids in thds process and means to this ende.
The way in which their use helps man achieve union with
God 1s 1llustrated in this passage:

".eshe (the worshiprer) has to go before Him
in terror and in fear such as one feels before the King,
and ponder this deeply ( the greatness of God and His
special wat‘::hrulnesa over His creatures), to the full ex=-
tent of his mental abllity and according to the amount of
leisure that is his, before he busiss himself with Torah
or mitzvos or before he puts on a tallls or t'filline And

he should also understand how the light of the Limitless
One thet {1lls all the worlds and surrounds all the
worlds is the Divine Will snd thus 1s clothed in the
letters and the wisdom of the Torah or in these tsitsis
or £'f3111ine And in his reading it or wearing them he
draws dovn His light upon hime.e.and through this particu-
lar means of t'fillin, he nullifies and includes the
espect of wisdom and understanding that is in his divine
soul in the chochma and binah of the Limitless One.u'??o
So with the reading of the Sh'mae It too is
an act of receiving upon oneself the Divine Kingdom, and
especially the awareness of possibility and willingness to

glve up one's 1life for the unity of Gode Upon this aware-
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ness the fulfillment of Torah and mlbtzvos 1ls dependente

Indeed the entire liturgy has the same

purpose asg this purpose ascribed to the reading of the
Sh'mas It 12 an expression of wilillingness to abandon
everything for the love of Gode And when a man ponders
profoundly the meanlng of the blessings before and after
the Sh'ma, end by impllcation, the rest of the prayers,
hia soul wlll Inevitably burn with love and come to the
point where 1t would willingly give everything up and
abandon sll that is its possesslion, Inprder only to cleave
to Him 12 Ibs desire and yeairning to be included in His
ligthSVN

Even the Sabbath and Yom Tov have as their
purpose the achlevement of complete holiness in the soul
which will permit its uniflcabtlion with the light of the
Timitless Onee Thus the punilshment for working on the
Sabbath or'eating chometz durlng Passover 1s equally
gsevere for all mens For the light of the holiness of these
occaslons shines even in the souls of fools and utterly
ignorant peoplee And even the least hit of chometz or
hendlling of mukbgeh makes a defect in this holiness in the
.':',ow,lil,af)r/!5

The Rav's Chagsidlism becomes apparent when in

exalbting the place of prayer and of the liturgy he exalts
to an even higher posltion the kavana that must accompany

‘fﬁém
s Prayer withoub kavana, he tells us, is like a body

s im0k

374, ——"
without a souls This lmportance of kavane applies equale
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ly to all the mitzvos for 1t 1s the kavana that 1a the
375
egsential part, not the guf ha-mitzvah, the deed ltselfe.

Prayer end study without kavana, and thalt means wlthoutb
d'chilu end p'chimu, ere unable to rise beyond the "outer
portions of tﬁe Worﬁs“e The only thing lower is prayer
and studles for selflish purposes, for one's omwn glory
or so that one may be called a talmld choch%m. This last

576
gort does not rise at alle Bub prayer without kavana 1s

better than no prayer, Just as study of Torah lo lishme
18 bebter than no Lorah, rfor through them the inggvidual
may eventually oome.to true prayer and true study:/v

As a mabtbter of fact the highest form of d'chilu

e

in lieu of actuel ggedg and the "good thought!" alone
becomes sufficient:IBBut this 18 a grade, we iearn 018 e
where, that only tsgaddikim can attalne For henonim the
performance of the mitzvos is also essentlale However, if
a man has the will to porform a mitzveh he will perform
1t, and so if he wills his attalnment of unifilcatlon with
the Dlvine he will attalin ite The greater the intelligence
the nigher the degree of d'vekus, cleaving to God, & men
may attaine But d'vekus 1s open to all who sincerely want
to attain ite "Nothing hinders us from d'vekus of the soul
in His unity and light, except the will alone, as when a
men ~-- heaven forbld ~- does not want to cleave to Him atb
alle But as soon as he willls it and recelves and brings
down upon himself Hls divinityessthen of course hls soul 1s

378
included in His unitye"
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Just as essential in the service of God

as kavanah 1s glmcha , the joy that will permlt whole-

hearted worship and d'vekus « At the very beginning of
the Yanya, commenting upon the verse from Avos: 'Be
not wicked in your own being' he remarks that one should

not look upon himgelf as wicked as it may make him sad and
380
thus prevent him from worshipping properlye The Joy ox=-

perienced by man in true love of (God brings him nearer
381
to God than anything else in them world e The highest

joy is of course that which comes from conbemplation
382
(his=bon'nug)of the unity of Gode

Weltschmerz, the sadness that comes from

the 'things of heaven', when it comes upon o man suddenly
during his dgi}y affalrs, must be recognized as a device
of the deviljséSadness 1ls to be welcomed when 1t comes

in a time of prayer that follows sin, for through it he
wlll be cleansed and the sadness will be driven out of
'his heart snd he will have falth that God will forgive
him, so that true rejolning willl follow his grieffaﬁnd

the advanbage which this joy has is like the advantage

of light over darkness; and this is the only possible

explanation for Proverbs 14:23 Yhioh deems to hint thatb
there ls some advanbage 1in grieF?s Other than the fact
that it mekes the Joy which follows seeﬁ all the brighter
it has no excellences Indeed, the yetser cannot be
congquered except through joy -~ as he says:

"essin the battle wlth the yeotser one cannot

conquer through laziness or the heaviness that comes
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from sadness, but it must be through the diligence that
is derived from joy and fgom the openlng and cleahsing
the heart of all grief.a0386
Neverﬁhe;éss, Shneur Zalmen sees efflcacy in
a certain kind of grief in the battle with the yetsers It
seems to have a certaln homeopathic value when 1t 1s

o grief about 'things of heaven' and sorrow over slnss

“hen 1t comes from the good in the k'lipah nogah and 1t

1s "the way to overburn the sitra achra, through its own

kind of thilng, something like it -~ as the rabbis say:
(Sanhedrin 39b) YFrom that very wood will be made an axe
wherewith to smite 1teee" But he mainteins that this
contrite heart and bitterness over one's distance from
Goq 1s not what 1ls meant by absevus, grilef, in Hebrew?em
But of course this last seemg to be & quibble in an effort
to avold the minor inconsistency Into which his eclecticism
hasg led hime

This Lurlanic element in hils system, although
he thrusts aslde all its extreme tendencles such as
asceblclesm and fasting, makes lts appearance again in
his thoughts on repentance which we shall conslder belowe The
conbrite heart and bitterness of splrilt over sin la the |
road to reunlon with God¢588

This seeming contradiction in the Rav's outlook
is explalned away by Bunin who sees 1t as a harmonlzablon
of deep sadness wlth an Inner Joy which very few can achisves

Sadness of this sort also springs from pity for the world

and it s separation from lts Creator, and that deep pity
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1s one road to union with Y%ode And indeed the Yanya

before God "for the spark of‘divinity which vitalizes
nis soul and which came down from Lts source in the

Life of all lLives in the Limltless One who £i1lls and
surrounds all the worlds; and which 1s clothed in the
tokin of a serpent! as far as posslihle from the light of
the King'!s countenance, in thils world which is of the

| 390
coargest kilipos o

The high place that the intellect holds in
the system of the Tanya must already have become appars
ents And Indeed at times 1t seems that for the Rav 1t
weas impogsible to concelve of & moral life wlthout in
telligenc;?lBut that this i1s not as lnclusive as some
critics of Chabad would have 1t appesar will soon be demon-
stratede

Howover , it ls true that the ilav ascribes to

understanding the Torah hax o greater exceldence than to

T

speechs "It 1s 1n the knowledge of the Torah slone that

the intelligence is clothed in the wisdom of God and the
392

wisdom of God is in turn in ite" The greater onds knoww

_ : 595

ledge 18, the greater one's love can bes The same applies

to fear of Uod ~- the most worthwhile fear is that whilch
594
proceeds from understanding.
Bubt in viewlng these aspects of the Tanyals

thought we must be careful not to minimize the role played
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by falth and emotione We need only clte again the ime
portant place of d'chilu and r'chim which serve as wings
to Yorsh and mitzvos , end which as he have just pointed
out are merely strengthened and made mdre effective'by
the intellect of which they are attributes and from which
they proceede

As for the importance of faith, the Hav tells
us that all the mitzvos spring from faith alone, through
which "he will come to fulfill all the mitzvos, that is,
when his heart is happy and rejoicing in falth in the unity
of God as though that were the only mitzvah .. then through
the power and vitality of his soul from this great joy, his
soul will be 1lifted highsr and higher above everything both
within and without that prevents his fulfilling the 613
commandmanta.“395

It is this faith in the unity of God that
stirs up love =- in fact this faith is first among those
things that produce hwfgsnnd what 1s more -- and here
is an answer to those who say the Rav strove to create an
"intellectual aristbcra:oy?gv-n this faith 1s present in the
heart of every Yewe Practically every Yew 1s willing to
martyr himself for t he sake of the unity of God's name
despite the fact that the road to repentance is ;pen should
he deny that unlty.sga

And if it 1s true that there are grades in the
worship of Uod and the more intelligent can approach closer

to the Deity, it is also true that the Lord accepts from
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every men according to his ability to serves Bvery man
worshlps according to his own plane and his worshlp ls
called complete worship according to that planeaéoQAnd
every Jew hes a portion of the Divine wilthin him — this
is true down to the least among the leasts "lhe Limitless
One i1s clothed in the aspect of wisdom in the soul 6f evary

, 401,
men (mi-yisroel) be he whoever he i1se'

More imporbtant, however, 1s the fact that a
central polnt in the thought of the Hav is the conviction

that any men can through training ralse himself to the

TR eI

of education, he points out in hls introduction to the
402
gecond part, is a positlve commandment s Further, man has

a dynamic snd not a statlc nature and can rise from plane

to plane, in accordance with the braining he received in
403
his early youbhes

We have already remarked on the lmportance

aseribed bo the effort to habltuate oneself in study and
404
in prayer and it is well to note B that falth, too, through
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called a "habit to which a men accustoms himself, llke an
405
artisen who tralns his handse" But faith among the Jews 1sg

an inheritsnce from thelr fathers, for they are ma-amlinim

s it

b'ne ma-aminim , as has already been salde

It is true that the higher reaches of the religiou s
life cmn be attalned only with difflculty and that there are
~ some who are incapable of attalning it at all. "EBhere are

souls that are low in nature and cub off from thelr sourcosee
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who cannot find the divine in thelr thought except with
difficulty and effort..‘fge But this is an undeniable
reality of the relizlious lifee And even here , the Rav
does not close the door entirelye

The way to the heights 1s opene "Habit rules
over everything, and it can become 'second nature'e And if
one learns toreject the evil and let his soul rejoice in
Godeesthen he may come to worship God in true love and the
ed juration 'Be a tsaddik! may actually be fulfilled in hi:z?z
A men who subdues hls animal soul constantly may eventually

drive the sitras achra dut of his soul completely, since the

more effort he himself puts forth, the more aid God will
give hj.m«éc}l8

And indeed this teaching is the central eim
of the entire "Sefer shel Benonim" -- to emphasize the
fay's uplifting interpretation of the Biblical verse: "For
the thing 1s very near to you, in your heart and in your
mouth that yeimay do it (Deuteronomy 30:14; cf title-page of
Tanya)e" "That 1s, that it should be customery on his tongue
end his voice to stir up the kavena of his heart and brain
to think profoundly on the Life of =211 Lives, the Limitless
Une, for e 1s our real, true Father and the source of our
livese And to stir up toward Him the love that is like that
of & child for its fathere And when he has accustomed himself
to do this then the habit will become naturalf'?g

In other words, wmn has complete freedom to
control his conduct, as the ‘anya tells us in another place,

comnenting on the same verse: "eesat every moment it is in
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man's power to transgress in a splrit of folly and to
forget His nearmess, or to remember and to stir up the
love for the one God which without any doubt is stored
in his haartf;l"o

This fitm belief of Shneur Zalman in the free=
dom of the human will 1s demonstrated at other points in
his writingse In one place, for example, he declares thet
¢ivine knowledge does not cause human activities but that
it 1s something completely aeparatefllknd indeed in this
respect, human beings have an advantage over the angels
who are 2;:.;: ba=ale b'chirsh, creestures possessing freedom

of cholcee

Thus with complete human freedom and with the
possibility open for each human belng to scale the helghts,
the obvious corollary is that the truly religlious life
must be en active life, a strenuous effort to achleve these
ends thet have been set before the soule And the ‘anya does
tell us that Torah requires labbr and that there can be no
laziness in the service of Gt::c‘ljl:5

The *anya's thoughts concerning the relations
of man to man mey be rightfully sald to fall within the
scope of thils chapter since according to the Rav, the relation =
ship of man to @dd 1s dependent upon theme One of the
chief things that hinders revelation of the Godhead 1s crudity
in the relations between man and mnfMAnd the Tanya reminds
us that 1t would be quite sufficient if man's fear of God were

415
as great as his fear of mene
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And the love of fellow=men is one of the
chief religlous duties expounded by the Tanyae It is
our duty to love even those who are far from God and His
service and to 'diraw them with thick cords of love." True,
it is a mitzvah to hate the evil that is in them but it
is equally a mitzveh to love the good that 1s hidden in the
divine portions of their soulsy and pity nullifies hate
and stirs up 107310-6

Indeed the divine origin of the soul is what
establishes the unity of 211 mene "We are all slike as twins

end we a2ll have one Fathere" And no one who makes his body

primary and his soul secondary can properly fulfill the
corzandment, "Thou shalt love thy neighbor as thyaelffy
But this beautiful concept of the unity of man
through the divine soul is unfortunately diimed by the
separétism of the Tanyae In that same passage we learn | tji
that love thy neighbor means "a211 Jgws from the greatest
to the least" end that "we are all alike as twins" is supported
by the fact that all Jews are actually called broggra.
And ell the statements which reflect socieal
1dealAYm in the Tanye are beclouded by the primery hypothesis
which he sets forth in his opening chapters For 1t 1s there
thet he tells us that the souls of non-Jews spring from the
k'lipos that are completely evil and that all the good that
Lon=Jewe do 1s for seli‘-exaltation?gm' course, these hersh
Judgments can be explained by reference to the harshness

1%
of the times in which the Ray livede They can be expleined =-

but not justifiede
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Some of the statements of the Rev might lead
us, howevery to conclude that there is some opening

for non=Jews » For exemple, he says that if the Jews

vv e piras ekt

; ‘ charity by thelr very nature, there 1s much greater merit

attaching to the man who giveiﬁoharity out of his own sbtruggle
J: &

agalinst the nature of his soulaQWe may be able to perceilve

some slgns of a hipgher universslism, too, 1n the doctrine

of Llarael's mediatorship of the Divine to the world which

we shall refer to agaln bhelows

' Another aspect of the relatlons between men and

) man with which the Tanya deals 1s the mltzvah of tadakes At
421
times the Rav seems to exalt 1t even above Torah and T'filshes

HE tella us in accordance with rabbinlcal tradition that

ts'daka 1s the root of all the practlcal mitzvos and more

lmportent than any of them. "There 1s no mltzveh in which

a8 much of the animal soul is clothed as in ts'daka; for in

18 clothed and that at the moment of performing the miltzvahe

But as for ts'deka when a man glves out of the toll of his
" hends then indeed all the functions of his animel soul were
clothed in the performance of hls work -~ and when he glves away
hig reward In charltys his entire animall soul goes up to

Gbde And even one who did nolt earn out of his own toll the

money he givess nevertheless since this money ls capable of

purchasing the wherewlthal to preserve the life of his soul

then Indeed he gives the 1life of hisg soul to Gods Wherefore

the rebbls say that tg'deks brings redemption near -- since
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one act of charity raises more of the animal soul than
any number of practical mitzvo:f%

We learn, ta,that the mitzveh of ts'daka ils
firitless just as God is , for in 1t there is something
:Jf the attribute of “ode And where in t{fila, kavana

is importamt and it does not matter whether the prayer 1is
1ong or short, in ts'dake quantity is important and the
deed 1s sufficlent, it needs no kavanse As the Hav 1is
reported as having sald in a manuscript,"who cares what
one is thinking sbout when he gives =- the importent thing
is that he 1s preserving the life of the m.aeﬁ

Another of the humen characteristics exalted
by the Tenyah 1s humilitye Indeed, so importent is this
trelt to the moral 1life that one should fix times for
deflating his egoe He has to beat down the k'lipah which
strives to reise itself up over the light of holiness in his
divine soule And since in the benoni the animal soul 1is
in the greasp of the sitra achra and further is synonomous

with the man himself, whet he has to beat down ia his own
selfe And he should make a sonscious effort to do this so
that he may be contemptible and despised in his own oya:?
And concerning the rabbinic statement, ¥Be humble in spirit
tefore all men", the “av adds: "And this really mesns all
men" -- a doctrine that implies tolerance and democracy
as well as htmlnty:zs

This humility was reflected in the life of the

Rav, who never permitted his foldowers to exalt his person
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gs did the Chassidim of the Southe The extremes of
tseddikism were never present inChabad but the phil-
osophical basi$ of the exaltatlion of the tsaddik 1s
reflected in the Yanya where the talmid chocham is assign-

ed to the same eminent positione Thus we read that cleaving
to a talmld chochem 1s like cleaving to the Shechinsh

itself« For these are the souls in every Reheration that
éraw sustenance from the Bivine wisdom end sustain the
souls of ordinary Jews -- although all souls even to the
least, emanate from the Divine minde And through cleaving
to a talmid chocham the souls of ame ha-aretz are jolned
and united with the Divine wisdome

These talmide chachomim derive their powers

from the soul of lNoses, for we are told?
"eeein every generation sparks from the soul
of lioses descend and clothe themselves in the bodies
and souls of the wise men of the generation (chachme ha-dor),
the 'eyes of the flock', to teach da-as to the peophe that

they may kmow the greatness of God and serve him with

[V
heert and soul, for avo_%lah sh'b'lev is in accordance with
42
the amount of da-as."

We even find a reflection of the Chassidic doctrine
of the tsaddik's descending to raise up the midos, if only
in the Rav's warning to Penonim not to attempt to do what is
reserved for tsaddikime He writes:

"eeeif lustful thoughts come upon him while he
is occupied in Torah or prayer with kavana, he should pay

no attention to them but should drive them out of his




mind immediatelye And he should not be fool enough to
occupy himself with raising up the midos of the evil
thoughtes.for such things apply only to tsaddikim and
the strange thoughts with which they deal are not their
own but those of otherse. And as for someone who has an
evil thought of his own -- how can he raise it up when
he himself is down balowfﬁs

It remains for us t& consider certain direct
appects of the relationship between God and mane Chief among
them is the doctrine of Divine Providencee Though the Tanya
contains but few pointed references to this doctrine, the

work is permeated with a consciousness of God's directing
power in the worlde The Tanya does tell us that God's
hand 1s present in the universe unendingly and constantlye
In fact it makes a direct response "to those who deny
special Frovidence." It tells us:

"They err when they think that the work of God
is 1ike the work of mane When & man has made a vessel it
no longer requires the hand of the maker and can stand
alonee Some fools think the work of God i1s 1like thate

But the difference 1s that the artisan's work is yesh
me-vyesh, the creation of being out of being -- only the
form has been chengede But God's work is ‘E%sh;gﬂ,
the creation of being out of non-beingess”

Thus it is that @od directs the umiverse at
all timese Even His m:rrablze name itself stands for con-
tinued action and His creative power functions without
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cessetione His watchful eye is over all his works snd
He takes cognizance of whatever ks done by any of His
creaturese Indeed a conscliousness of this watchful eye
of God 1s one of the sources of reverence and of the fear
of Godfso

This Divine providence is not:glz:’:eral but
specialran“d‘:':siting the atorzsgf Eliezer be Durdaya
vwhose repentance was received by God, he points out
the way in which the special Providence of God provides
for the needs of the momen::fz

This Divine acceptance of the penitent sinner
is in complete harmony with the Tanya's exaltetion of repen-
tancee Repentance is all-powerful , and when it is sincere
nothing cen stand in its waye Even the one who has sald
"I shell sin and I shall repent" has a way back to God open
for hime Previous dicta simply mean that he will be deniled
an opportunity to repente "But if he *forces' the time and
repents, there is nothing can stand in the way of repen-
tenceseal

There are two types of repentancees The first
and highest type 1s "repentance out of deep love and the
thirsting of the soul for Yode" These are the penitent
sinners to whanthe Talrmmud refers when &t says, "In the
plece in which penitents stand even the completely right-
eous ere unable to stand."

The second type is the repentance that is not out

of such deep lovee But even this type will be received by
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God end He will forglivees The only difference ls that the
second Uype has no power to ralse up the evil, the k'lipos,
until the end of day§f4

The basls of repentance is in the heart and like
the heart 1t has many degrees, levels and planﬁ;? Repentiance
as well as good deedsg 1s one of the aohievegents precedent
to the achlevement of unifilcatlon with God%06

That the acceptancs of this repentance ls due
in greabt measure to the Pivine grace which leads God to
seek out men and to approach him in love 1ls hinted at in a
number of placese Indeed, the world is presefved and the
?ivine vitality flows into 1t and brings it from ayln to
yosh at every moment simply because of the Divine freely

437 .
given grece (chesed chinam)e. "God himself will come to himeoe

and 1f He comes to them thus they shguld embrace Him with
all. thelr heart and soul and mighto%ég

Love of God 1s then not simply a one-way propogle

tione Indeed "as in water face answers Lo face" the love of
God 18 stirred up by the overwhelming love which God has for
man%gg This love of God For méan ig what induced God touset
in motlon the entire process of tslmtsum and to "take up to
one slde, so to apeak, His great and infinite 1ight."

"How much the more so -~ to an infinitely'
greater degree -- 1ls it proper for man to leave and abandon
all that is‘his, body and soul, and to renounce everything
in order to cleave to Him..%ﬁo |

This proposition 1s 1llustrated by a powerful




j* enalogy which has an additlonal reference that will become
apperent in a moments ‘he analogy is based on Proverbs 27:19
as followss

"Just as there in the mater his own form appears

to him ('eas in water face answers face') , so the heart

of a man who 1lg falthful in his love to another man e it

~actually stirs up the love of his fellow toward himess
And indeed that 1s what 1s nabural zhnd.customary emong all

men even 1f the two are equal in ranks How much the more

would it be true, when a great and powerful king shows
an overpowerlng and mighty love to an ordinary man, low

and desplsed of humenkind, debased and left in a dung-heap =~

And he (the king) comes down from his place of glory togebhw

er with all his retlnue to him and ralses him up and exalts

him from the dung-heap, taking him into the palace and into

en lnner room where not even every servent and prince may

ent@r; and there jolns himself to him iIn a close and true
441 ‘ |
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The, specific @nalogue heme 1s God and lsraels
A SP

uniconese

"For God abandoned the upper and the lower

worlds and did not choose any of them, but chose Hls

people Israel and brought them out of Hgypt, the shame

of the earth and the place of filbth and uncleanness «-- not
through a messengeresebut God himself in His glory came
down thithereee in order to deew them near to Him in true
union and in real joining of soul in the category of
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Thus God's love of man i1s viewed from this
one aspect: His intense love of the people of Israel
and His election of that people to be His peoplees This
love of *srael 1s freely glivene Abraham merited the love
thet God bestowed upon him -- through his deeds and his
struggle upward from plane to planee "But as for us --
it 1s = heritage and gift for us, since %fe geve us His
law and clothed in it His Will and Wisdom which are one
with his substance and essence 1in complete unity -- and
so it 1s as though He gave us , so to speak, Himaelr.q:f%
This election of Israel i1s more than a passive
role for Israele For JIsrael plays the role of mediator
between Yod and the rest of the worlde. All three unclean
k'lipos derive thelr sustenshce from the holiness of the
k'lipas nogeh which i1s in the souls of the Jewse "For the

whole of Israel =- which is the 60 myriad individual souls ==
includes all the vifality (chiyus) of the entire world which
was created for its dakee. And every Jew is equivalent to
1}600,000".51‘ the entire world -- and it is the task of each
Yew's animel soul to raise up that 1/600,006‘" to God(and

that 1/600,000thg is dependedt on the snimal soul of its

443
perticular Jew)ess"

As a metter of fact one of the names by which
God 1s called by ‘foriah mystics signifies this speclal
relationship between God and “is people. He is called
k'neses yisroel, the Oongregation of Israele And this

appelation for God which appears in the ‘anya as well,
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ié used by the Zohar, we are told, "bto designate God as
the recipient‘of the Leraelite's prayers and the object

of his devotiongsselod as the 'Community of Israel' iz

the proteotdr and guérdian of the people of lsrael in this
world.%44
| The electlon of *srael is not only';%ﬁource

of an inherited Divine love, howevers 1t isfgisource'of

an inherited instinct for and knowledge of Gods "What the
sages among the philosophers of the gentlles struggle through
dilligent scholarship to concelve about the unlty of Yod, even
$he fools smong the children 8f Lsrael are able to concelve
ag soon as they attain even a little bwt of knowledge%ﬁs

Connected with the elechtlon of Lsrael and thils

inherited divine love ls the ldesa of z'chus avos, which,

although the phrase 1s never used by the Rav, plhys an
important role in the Tanyae It was the merlt of the
patrliarchs that made 1t possible for us to inherit this
Divine love which "is hidden in the heart of every Jews"
But although this love alone 1s "sufflvient for him" , the
Jow who relles on it 1s not called en oved, s servant of
de, for "it is not the result of his doing” but Ms our
inheritance from our fathers and ls the possesslon of

446
k1lal yisroel."

This inheritance 1g how%er gsomething to be
prized and shbuld cause us to rejolces
"eosjust as a man is happy and rejolces in
an§ Inheritance whilch came to him and for which he nelther

struggled nor worked, how infinltely more so must we
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rejoice in the inheritance which our fathers left useee"

‘he love which 1s stored in every Yew's
heart 1s directly connected with the merits of the fathers
in the following passage:

" eeethe explanation (for the inheritance of
this Divine love by every Jew) lies in the fact that
the 'fathers are the divine chu'lotff wherefore they

merited to cause their nefesh, ruach and z'shama to extend

to their descendants after them forever in the ten s'firos
of holiness that are in all four worldseee to each of them
according to his plane and according to his deeds -- but
at all events even to the least of them.::g

One importent form of z'chus inherited from the
past that 1s given a place in the thought of the Tanya
is that which i1s connected with Mosese The soul of MNoses
is%source of vitality and of the infusion of the Divine
essence into the souls of all Jewse We read:

"eseln every Jewish soul there is something of
the aspect of lipses -- for he 1s one of the seven shep=
herds who cause vitality and Yivinity to emanate into
all the n'shamos of Israelesesince he causes the aspect
of da-as to emanate into all {srasel so that every one

will kmow the lord according to his comprehension and
according to the rootage of his soul in the soul of
lloses which is rooted in the Divine da-as in the ten
8'fivos in atsilus which in turn are united with that
from which they emanate since He and His knowledge are
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one and He is the Knowledge and the Knowers..etcees”
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Claésely allied with the Rav's exaltation of
Israel and his belief in 1ts central position in the
world and the drama of sslvation is his exalteion of
Palestine and his belief in the special excellence and
eminence of the Hebrew languagee

The former is hinted at in just one passage
in the Teanya, where the Rav tells us that the darkness
of the k'lipah covers the Divine light and that this is
especially so in pagen lands "where the eir is unclean and
full of k'liggs and sitra achra and there is no rejoising
before himees"

The latter is more directly stated and appears
of course in the entire "alphabet cosmogony" of the Tanyae
" For all created things, their Hebrew names are 'letters

of Yivine speech' which evolve from plane to planes.e.to
vitalize them..f"sa Indeed, the character of each emanation
1s indicated even in the form of the febrew lett.or to whigh
it correspondufsa

Before we leave the thought of the Tanya we
must glance at the few eschatological ideas which the
Rav presents in its pagese And , since as Dubnow says,
"liessianism was ever the right wing of Kabballl'ﬁ?f it 1is
surprising to find that little attentlon is given elither
to the ilessiah or to the end of dayse There is no attempt
to "hasten the ketz, the end of days" such as was prominent
in Lurisnic Kabbalahe But there was on the contrary a

well-defined view that the lessianic era would begin only
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wyhen wil”Jewe had learned to 1ive the ideal 1life which
would make of his animal soul a chariot to raise up the
sparks from the k'lipos and to attair unification with
the Deitye.

",..after all the animal souls in all Israel
become chariots for the holiness of CGod then all the
living things of this world which are now in the category
of k'1lipas nogah will be purged of their uncleanness

and will rise to holiness and become a chariot for God
in the revelation of His gloryeee(cf Deute 4:35)eseand
through this all the three unclean k'lipos will be swal-
lowed up and nullifiedes.sand since the whole purpose
of the kessianic time is to reveal His Divinity and to
sweep away the spirit of uncleamness, it depends upon
the emanation of DPivinity into the animal souls of all
Jews, into all thelr 248 limbs through which they can
fulfill the 248 positive commandmentse..and through thelr
observing the 365 negative comndmmta..fﬁs
Thus the coming of the liessianic era is con-
ditioned upon the righteous living of the Yews and upon
their obeervance of the laws of Gode In this 1dea, we may
look. for a final resolution of his separatism in the higher
universalism of the service of the Jew to the worlde
The whole of creation was pointed toward this
final consummatione "It 1s known that the time of the
Yessish and especially of the resurrection of the dead are
the end and completion of the creation # this world end

456
for this it was created, from the beginningess”
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Reward and puniihment sfter death were

a reality for the Hav and his descriptions of the world
to come at times give us details that are quite specifice
For example, we learn that one of the means of atonement
in Gehenna, that required of ame ha-aretz who indulged

in 'empty words', is "whirling in the kaf ha-kela(lit:
pocket of the sling=-shot)",that slander 1s punished in
Gehenna, and that neglect of the Torsh for vain things

end because of laziness can be atoned for only by
punishment in the "Gehenna of snor'fsv

Equally detailed 1is the descriptlon of the
reward of the righteous in Yan Eden. Their reward will
consist of "comprehension of the spresding out of vitaelity
end 1iznt which are derived from the Divine chesed and

z'vursh and which are the sustenance of the conscious souls

of tsaddikim who busied themselves in torah lishmah in
458

this worldeee

In the end of days there will be a definite
day of judgmente The sun will emerge from its "sheath"
and 211 will be judged in its 1lighty "for then the
hidden world will be revesled and it will shine upon and
1lluminete mightily all who trust in ©im in tkis world
ané who Ystand on the threshold' in its shadow which
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13 the shedow of wisdomees"
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IIXe

The Orientation of the Tanya e

Shneur 4iAlman was more "the expounder" than
he was "the founder" of Chabad, one of his biographers
tells usfsob.nd inasmich as the Rav was an eclectic
thinker this judgment has some foundatione Its wealkmess
lies in the fact that were we to apply this criserion
to all systems of thought there are very few that we
could call "new" ar "original®™e The recombination of
old 1deas iy & new way is just as much entitled to be
called the "founding" of a new system, as the production
of e new reaction through the combination of Yo14"
chemicals entitles the chemist to:‘é;':dit for his discoverye
It 1s true enough, as Yeltelbaum points out,
that the sources of the Kav's idea of ®od can be found
in Bachya, Halevl, the Rambam and the Ramban -- &nd even
Abraham ibn Ezr:leut why stop with these names from the
pantheon of Jewish philosophy? The main source of hils
God-idea flowed, as we hope to demonstrate, from farther
beck, and in fact made its way through a quite differemb
channel from that represented by the names mentioned aboves
The lenya's theology is in the main based upon that of
Iseac Lurie whose ldeas are derived from the Neo-Platonism

which made its way through Gabirol and others into the
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thought of the Kabballstse It 1s no new idea that there
ere points of contact bewteen the thought of the Kabbalists
and thet of neo=-Pletonisme

The outstanding cheracteristic of neo--Platonism
was 1ts search for a device with which to safegusrd the
unity of the universee This was found in the theory of
emenatione There was a constant flow from one world to
the othere Not only from God downward but from men upward,
since man was conceived of as yearning for his point of
origine

Thet this characteristic was present also in
Kabbaleh is pointed out by Gerhard Scholem, who writes:

"The consensus of Kabbalist opinion regards the
mystical way to God as a reversion of the process by
vhich we have emanated from GodesesIt 1s here that Kabe-
belism comes nearest to neo=Platonic thought, of which
Dodds has said with truth 'procession and reversion
together constitute a single movement, the dlastole
end systole which is the 1life of the universe's Ixactly
that 1s also the bellef of the Kabhaliattgz

It is evident from our survey of the Rav's
Louit thet this view was reflected in the Tenge as welle

== mi=s constent refersnce o the “"onemstions wpeses sad
dommerd®e Sut his Interest was mot the metsphpsiczl =spect
of these theories =nd his exposition of this meo-Flstomic
focirize is guiie single o zelvee Them he remcites the
eizis of EETTEsglty Iapliolt Im the thecey he bes recoorse
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to reliance on falthe The matter of the how end why of
emanation he tells us, is known to the maskilim "“mnd
indeed 1t 1s not for us to deal with the hidden things,
only the revealed things are for m‘:?

Again neo=Platonism offered the doctrine of
a ‘rime Existent who cannot be describeds Plotinus gave g ||
the first systematic empheds to the idee of negetilve (o

attributese Cod was indefinable, the zero, the abmsolute | !
beginninge It 1s evident that this doctrihe,too, nfluenced il
Kebheleh as 1t did even Yewish philosophye But the effort
reuired to reconcile it with Judalsm's view of God as |
creator of & world that was something different firom Him |
end as a God who was to some extent describable gave rise
to ineviteble contradictions, some of which appeared in oma _ |’]
last chaptere

Many well-known philosophical ideas, part r
of the stream of Yewish philosophical thought, appear L
in the Tanya, but generally only incidentelly and without ';;I
any attempt to plumb their philosophical implicatiionse An I
example of this 1s the fav's mention of the four 1realms

in the terms common to the classic Yewish philosophers:

domem, tsameach, chal snd m'debere

If we are to look for the polnt of entirahce
ol nec-Fletonic ideas into the stream of thought which
influenced the Rav we cen probably find i1t in Gabirole
For, as Ginsberg tells us:

"Solomon ibn Gebirol's doctrines influenced
the development of the Kabbelah more than any other




philosophical system; and his views on the will of God

end on the 1ntormediato416:>gings between Yod and the creation

were especlally welghtye"
And indeed it 1s not difficult to find many

q
i

points of relation between the Tenya and the thought of

the Fond Vitaes However, we do not mean to imply thet i_;-
the Bav was famillar with or had imbibed the thought i
of the eleventhecentury Spanish Jewish geniuse But 1it. is l
interesting to note the points of similerity inesmch
as they give us a new insight into the sources of the
Rav's lde&ase

First among these is the fact that for
Gabirol too intelligemce was the first of the Divine
emenationsy end the world was created by the word and i
will of Gogfe For Yabirol, the idea of the Will of
Uod was the cornerstone of his system and the source '
of reconciliation between the monism of neo-Platoniam

e Dirimg VWino

end the monotheism of Judaésme It is responsible for the

coming iInto exlistence of all emenations and et the same

time for their preservation mmd continued functioninge

In its latter aspect it joins that which 1s created end 1
iz active within ite It is the aspect of God turned toward |I‘
the world, althoush sometlimes 1t seems to be lizienent
467 {
in God, sometimes emanating from Gode r
Another point where the source of the Tanya's 1
losoph )

thought can be traced to ﬁmx is his few references

to the distinction between matter and forme Bunin cites
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the Rav as saying at one point that "in every thing there
is an 'inner aspect' and an 'outer aspect'", giving as
en example the material substance of frult and the 'taste!
of the i‘mﬁg? :

Howwer, we may be straining a bit here in our
cttempt to establish a relationshipe It is certain that
with regerd to matter and form, the tradition of which
the Tanye is part did not follow Gabirole For Gabirol
speaks of & "universel matter" -- it is the underlying
substance of all being from the highest to the lowest
excepting orju‘r God himself from whose essence it emnata:‘fg
The Kabbalistic thinkers were more akin in this regard
to Plotinus, who viewed matter as the lowest scale of
being as it flowed from the One or the Y“oode It was
equivelent to the 'me-on', the non-existent and was the
cause of evilf'?o

However the cosmic process as concelved by
Flotinus is a necessary and impersonel processe Jewish
thousht corrected this by an exaltation of the Divine
Will ~- this 1s what we find in Yabirol and certainly
in the Tenyee The force which permestes the universe
is & force that 1s skin to our intelligsmcee. It knows
and 1t willse

We may note another point of contact with
Yabirol in that the purpose of 1ife for the philosopher-
poet ‘ the raising of the intelligence "in a sort of
mystic ecstasy" until it is able to comprehend the
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universal spiritual mattere This placing of the
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Codward movement of man at a central point in their thought
is even expressed by the Rav at one point in the same
lenguege as thet which was used by Gabirole For Gabirol
men was & 'holech', a dynanmic creature capable of
progressing while the angels were 'omed' , static, and
in.this respect man is on & higher plahe than the angelse
And the Yanya tells us:

".eesince man is called & 'm'halech' and not
en 'omed' he must rise from plane to plane and not stay
In the same one rorever..?zz

The Tanya mgkes no secret of its famillarity

with one philosopher, namely, daimonidese The Rav cites
the Sage of Fostat constamtly, particularly with regard

to the doctrine that in God the Knower, the Knowledge

and the Lnown are all onﬁszut we have already notied his
reluctance to mention the loreh and his frequent reference
to the fact that in these things the “abbalists were in
agreement with the Rambam -- these two points were his
coneessions to ct:;nt;r'cnre:r'a:;'f74

But of course, as has already been indicated,

the “av drew most of his idess sbout Yod and the universe
directly from the decp wells of Kebbalahe For Shneur
Zelrman, nigleh, ordinary rebbinic lore, was no more
Luportant than nis-tar, the esoteric doctrines of the
Kabbalists, and Peitadbaum 1s wuite correct when he
decleres that there were "two souls" in the fav: the
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soul of the lemdan, but also the soul of the m'kubal
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As & matter of fact, the ﬁav seems to exalt
Kebbalah over rabbinic teaching for he accepts Wm o
current classification: that where Talmud corresponds to
the world of b'riysh ,and lidshnah to the world of y'tsirah
and Scripture to the world of aslyash, Kabbaleh is most
exalted of all end corepesponds to the world of atzilu:'?f

Thus we can trace his ideas through Lurieni ¢
Izbbaleh to the Zohar end even find its sources in pre-
Zoheritic writingse For example, we can find the Tanya's
God-concept in the liturgy =-- in the Shir Ha-yichud, which
is ascribed to Judah Ha-chaside Consider the following

lines:

"Thou encompasest all (sovev ha-col) and

fillest all (maley ha-col)
Since Thou art the IIL Thom art in alle.e

Color and shape cannot be applied to Thy

Thy oneness nor body to the essence of
Thy unity

Nelther 1s anything separate from Thee in the
m%d t; nod 1s the smellest place void
o) (-1- 1

Accident (mikreh) and change (shinui) do
not exIst in Thee, nor tIme, nor
discord nok eny iuperfectione " 477

The points of relationship between this
liturglcal poem and the i1deas presented in the ‘anya must
be obviouse God is in everything, bht in His two aspects
of immanence and transcendencee He cannot be described by
positive attributes and is not subject to changee

Or, to cite another example of the pre-Zoharitic
origin of these ideas, we find the En Soff pictured as
the negation of all negations to Whom no pesitive attributes
can be applied , by Azriel, who is called the founder of
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speculative Kabbalah, and who makes use of the sun analogy
exactly in the form in which the Tanya presents it -- "as
the sun irradistes warmth and light without diminishing its
pulk, so the En Sof irradiates the elements of the
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universe without diminishing His powere"

Wh have already presented evidence of
the dependence of the Tanya upon the Zohnrf?nd of course
the Rav makes no secret of it -- basing the entire
"Sha-ar He-yichud"™ on & statement from the Zohar and
citing the EKebbalistic classic on page after page of the
Tanyafso

And nowhere do we find the love of God more
vividly presented than in the Zoharfa%ot only the s'firos
and the 1deas which have to do with the power of the
Hebrew alphabet stem from the Zohar but:thlro mystic yearning
of men for God and God for man, the cornerstone of
shabed &s i1t was of the rest of Chassidisme The Zohar
tells us:

"Ihere is only one degree higher than fear:
it 1s lovee In love 1s the mystery of divine unitye
It is love which unites the higher and the lower degrees
together; it elevates everything to that position where
everything rust be onee This is aldo the mystery of

the words 'Hear O Israel, the lord our God, the
482
Lord 1s one«!'"

The Tanya, it should be noted, also makes
use of and quotes an even older source, the Sefer

Y'tsira. From it he derives, to a great extent, his

130




1alphabet cosmogény' and such things as his decriptions
of the 22 emanations which correspond exactly witht the
22 letters of the alphabete

And although, as we have pointed out above

the speculative thought of the Tanya 1s derived mainly

from the school of +sase furia, we should also note
the influence of Cordoveroe. This, evidzzggvgen he cites | ]
him directly in conjunction with the Rambam when he says
of God that "by knowing Himself, He lmows, so to speek
all created things that result from the truth of His
.’Lci.eaa-."}":s4= And the extent of this influence is evident

in the following passage from the Pardes Rimonim of

Cordovero, perhpps the classic of speculative Jewish
mysticism:

"The knowledge of the Creator 1s different }
from thet of the creature, since in the case of the
latter, knowledge and the thing known are distinctees ]
This 1s described by the three expressions: know=-
ledze, knowing and the known objecte Now the Creator

is liimself Knowledge, Knower end XKnown objecte His

knowledze does not consist in the fact that He directs |
His thouchts to things outside Himself, since in com~
prehending end mowing Himself, He comprehends and

knows everything which exists. There is nothing which

12 not united with Him and which e does not find in His
ovn substances He is the archetype of all things exist-
ing and all things ere in Him in their purest and

most perfect form; do that the perfection of all creat- Bort
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consists in the support whereby they are united to the
primary source of His existence, and sink down and fall
from that perfect and lofty position in proportion to
their separation from Himfgs

The frequency with which Iuria and Vital

are quoted in the ‘anya has slready been pointed out

and their influence 1s referred to all through our

second chaptere He veered from this school of Kabbalistic
thought only in that he tempered 1t: extreme lessianism,
and avoiddd its naceticia:?eﬁe corrected it with the
joyous his-lshavus of Seshtian Chassidism the other

chief root of his thought, as we shall see in & momente

Teitelbaum in spesking of the ascetisism and sadness of

pre-Chassidic Eabbalists says of the Rav that "more than

any other disciple of the Besht" he "assigned highest

rank to joy and lowest to aadnesafe'rﬂomer, we may |
Judze this to be a slight exaggeration in the 1light of

the position which the fav assigns to the "sadness from

the things of heaven" as a means of overturning the

sitra achrae

When we lcok for points of correspondence |
between the Rav and the Xabbalists we should note that I

he 1nherited his tendency to extreme separatism from
88

theme But he differed from them in the extent to which
489 il
he exalted ts'daka. Teitelbaum points out that previous |

Kabbelists as well as previous Chassidim assigned 1t

no special excellencee Where the Talmudists exalted 1t (4
above all other mitzmos ase, the Shulchan Aruch of the
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Ari (Iseac Luria) neglected it in g exaltation of
his=bod'dus, withdrawal from "the world which ; full
of folly and vanity" -490

The Rav on the other hand busied himself

sll his 1ife in tsorchey ha=tsibbur, in busying himself

with the needs of the communitye To him, ts'daka was
a "pillar on which the entire world is supported” and
through thils physical act one could be exalted to spir-
itual heightsfgl

And this is but one example of the indepen=
dent M_*'"‘- of thf::ﬁg.‘t‘r: ”grank deep of Ksbbalistic
sources, as he did of the whole of Jewish tradition and
literature, but his teachings are cast in the distinctive

mold of his own personalitye
Be The Tanya and the rest of Chassidism .

The relation of the ‘anya to the “av's pree
decessors and colleagues in Chassidism certainly merits
our attention, although nelther are we qualified to treat
this subject exhaustively nor does an exhaustive treatment
lie within the scope of this essaye It would be well, how=
ever, to note these historical antecedents of the Tanya
end to mark a few points of difference and of similarity
between 1ts teachings end those of the other Chassidic
leaderse The very faect that this work geve rise to a
separate school of religious thoughtx -- Chabad -- in-
dicates that there must be en element of distinctiveness




about the Rav's teachings that should be apparent
wvhen they are considered in conjunction with those
of his Chassidic fellowse

gfiga?getm&iudﬁiont concerning what
the “av/gci?lrvaryawitg thesgiaaai:f the writers. We
have already heard Horodetzky condemn Chabad for substi-
tuting a mountalin of snow for a mountain of glowing coalse
Sut on the other hand the Rav's followers extol his con-
tributions to “hassidic thoughte Bunin for one writes:

"e.she broadsmed and perfected it (the teaching

of the Besht) and he gave it an entirely new appearance.
He breathed into it the breath of 1ife and it became a
complete system, mystic but infusied with the style and
spirit of philosomfgz
But despite his evident debt to the Besht,
the Kav refers to him/6nly oncey directlyj in the entire
‘anyas It is interesting to note, too, that this one
reference 1s in connection with the very foundation of
the “av's exposition of metaphysics -- in explaining
the way in which the letters of the Torah are the sus-
teining power behind the univers:fa
The Rav took from the Sesht, however, that which
was the wery essence of the thought of the founder of
Chassidism , and that was the convictlon of the reel presence
of God in every particle of the universe, animate and
inanimate alikes For the Pesht, the Divine vitality (chiyus)

can be found even in inorganic naturee For "the Shechinah
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permeates all four realms -- domem, tsameach, chal amd

m'daber == it 1s inherent in all creatures in the uni-
verse whether they are good or badfg‘l

The same doctrine appears in the teachings
of the Maggld, Dov Baer of 4“edziritz, who however
expressed it in philosophical termse For in the lMaggid
the tendency which came to full flower in the Ray was
already apparente He went deeper into speculative
mysticism, put greater emphasis on the mitzvos and
made simple teachings of the Besht "more eomplicatadﬁgs
Concerning the Divine vitality present in all created
things, the #agzid writes:

"The creative force ( koabh ha-poel ) is
present in created things ( hanif-al) and the whole
is all one simple unitye Only the physical bodlies are
different, that is to say: created things are many and
disparate but the creative force that 1s within them is
a unitye And behold when man fulfills the mitzvos with
fervor (hislahavus) and his desire end will 1s to ful-
£#11 the #111 of Bod, then the mitzvos are raised up to
the Primal Will itaelffgs

The reletionship of the Ray to the liagzld 1s
further evidenced in the following summary of the lattert's
thoughts The Maggid held that God both fillsa all the

worlds (m'maley col olomin) and surrounds all the worlds

(sovev col olomin)and that nothing in the world is empty
of fime That which 1s visible to human sense perception

constitutes the garments of actual divinity and the Creator




1is clothed even in physical thingse It is found in the
form of sparks which are raised upward by the deeds of
tsaddikime And what God demands of man is reverence,
cleaving to Him, prayer with kavana, purification of
thought,and study of Torah for its own aakg?r

The Besht had also taught that "nature is
but the garment of God"e Spiritual and material are
mingled in this world of man in the form of the "holy
sperks” and the creator is always existent within the
created but is hidden from the eye of man and mst
be revealed by the bellevere There 1s no absolute evil as
evil 1s the lowest plane of the goode And the chief duty
of man 1s to make hAks thoughts cleave {d'vekus ha-mach'shava)

498
to Gode

However, the extent to which the Pesht adopted

the theory of emanation which figures so centrally in |
the Rav's system, is disputede It cannot be established i
because of the lack of systematic philosophy in the
Yesht as well as because of the difficulty of establishe I ;'
ing what actually was taught by hime !

Thus far there is no difference between the L}

teaching of the “av and that of his teacherse And we can
find many additional points of correspondences The Besht

taught that the world was created from the 22 letters
of the Hebrew alphabe:ggthnt man can make of himself a
“chariot" through prayer?ognd that a chief duty of man
is to free the nitsotsos from the k'ligoafcn

But we do see a difference with regard to doc=-
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trines that require clear exposition and systematic pre-
sentatione An example 1s the idea of tsimtsum which we
see reflected in the thought of the Sesht,.but which
1s not clearly defined by any of the Chassidim until
the Rai’(:z

True, we do find an attempt to present the
idea more fully in the writings of the Maggide He tells
us that God contracted Himself so that creation would
be able to bear His presence -- just as a father con=-
tracts his intellect in order to make himself undaratéqhd-
able to his small childe That he did not take the
ldea of tsimtsum literally , however, 1s seen by the fact
that he stresses the idea that "movement" and 1ike terms
have no relationship whatsoever to the 1dea of Godfo5

A view of the Besht that we find directly
reflected in the Tanye is the i1dea that the elimination
oi' sadness is the most important principle in wordhigf
The yetser tries to worry the worshipper in order tgos
make him sad so that his prayer will be ineffectives

‘“Yhen we reach the question of emphasis we
find that we begin to findf%igﬁg;eneea. The chief roa d
to God in the ‘anya was, we polnted out sbove, Torsh end
nltzvose The chief road to unification with God for the
Besht is prayere Prayer with deep kavana and hislahavus
"breaks down the barrier" between man and Gode In prayer
& man must strive to achieve ecstasy -- an aim that le a
to the use of vivid sexual anslogies in the description

of prayer and to the use of bodily movement (shocklen,etc)
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while prayinge llan, he says, using the verse from Genesis,
is "a ladder planted on earth, its top reaching to the
}-Jeasurena?'(':.6

Torah was also a road to unification with
the Divime for the Pesht, but Torah in quite a differ-
ent sense from that in which it was used by the Rave
Study of the Torah must itself be a form of prayer. It
mst exclude all other thoughts and be characterized by
kovana end hislahavuse Thus faer the “ev might have agreede
But beliwving as he did that the greater the intellect
the greater the degree of unification he never would have
assented to the sequel, which was that nicety and correct-
ness are not important in study =-- "a child need not speak
too clearly when making a request of the father who loves
him." And further, the Besht found fault with all those
who souzht to sharpen their minds with Torahe For him, the
most lmportant form of study was musar, ethical 1nstrucbtggz

But in the thought of the fav, as Dubnow
remerks, “tﬁﬁggi&ua“ regained what it had lost in the
thought of the Beshte Torah becomes more importent than
prayer and hisbon'nus, contemplation, holds a higher
place than ecstasy or fervor, says DubnOWososBut this
1s a half truth, for in the thought of the *ay contemplation
end ecstasy are not mitually exclusive: one leads to the
othere

It 1s true, though, that in this point we
may begin to see the chief difference between the Rav and

the founder of Chassidisme The Pesht sought to draw the
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masses closer to Yod and so minimized the importance
of the intellect and learninge The Rav also addressed
the masses, but at the same time exalted the intellect
and learning and sought to appeal to the scholars as
wellx as to the simple folke And as Teitelbaum says:

"His system of Chassidism was eminently
fitted for thise. For besides its great carefulness about
purity of thought and the service of the heart (avodah
sh'balev), it also comuanded and took & great interest ‘.

iA the study of the 'revealed'! Torah, to engage whole- :
heartedly in the study of Shas and the pos-kim and all 4
the laws necessary to the religious life of the -waeg |
And with regard to rabbinic law, the “av
advised his followers to follow the stricter opinions
in every case, and in meny cases in his Shulchan Aruch
the gy is strict where eerlier rebbinicsl opinion has

510
been lenlente

The reason for the importance of Torah fol-
lows loglcally out of the rest of the Yav's thought, es
we explained in the last chaptere Since Torah is the means
of achieving real unification with God it is more important
even than prayerp which unites the upper worldse It 1s
the higher aspect of Yod, the sovev col olomin, the highest
“111 of God that clothes itself in the "revealed" portion

of thg 1;c‘:ml and its garments when it is truly engaged in

study.
This does not by any means indicate that the
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Rav minimized the importance of prayere The difference

lay in his emphasis and in his insistence that the
intellectual aspects of prayer bring man closer to

God than the purely emotionalilzThe ideal for the Rav

was immersion in study and prayer -- witness the case

of gabbah, a benoni who kept the sitra achra in constant
subjection by this meanglf- but the ordinary man cannot

be expected to attain this height and is therefore required

514 |
to engage in fulfilling the mitzvose g

With regerd to the jJoy which the Besht exalted,
Yubnow says the Rav stood 'midway'e He opposed any sadness
that would prevent the worship of God with joy and d'vekus
but he also opposed all physlical means of driving away
sadness -- the movement in prayer and the like, adopted

515
by the other “Yhas:-1dime In 2 letter to the Berditchever ¥

he stresses the need to pray with infinite joy and states
his unqualified opposition to fasting and aaceticiamoségt
he was wary of the extremes to which this doctrine could
be pushede

Thus, he insisted upon dignified joy and
upon decorum in prayere He specifically advises his !

followers at the end of the Lontres Ach'ron, that they 1

should &l11 begin their prayers together and recite them {|
word for word together -- not one here and the other

One point of similarity between the Rav and

the “az;id thet we have not yet mentioned is that we
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find in the llaggid references to the necessity for

the nullification of the self before men can attain

the highest planes He must be stripped of all material-
ity,of a]éiawill to be something in himself and separate
from Yode This doctrine of course playssggprominmt role

in the Tanya, a8 it does in all mysticisme

There is another aspect of the Besht's
teachings that does not seem to comport with those of
the fav and that 1s his doctrine of Mish-tavus, which
Dubnow calls the 'essence of quietism"e Everything that
happens to a man should be the same to him -- whether
they praise him or despise him, whether he eats dainties
or the opposite?agan in the Tenya 1s too dynemic in his

neture to allow us to belleve that the av would accept

this doctrinee Dissatisfaction seems to be an inevitable
part of progress from plane to planele
It remains to mention one of the most obvious
distinctions between the Rav and the other Chassidim and
thet 1s in regard to Tsaddikisme The exaltation of the
tsaddik had its roots in the teachings of the bBesht and
the liagrid although its practice in actual tsaddikism
did not arise until after they had passed from the scenees
In the teachings of the Besht, the tsaddik,
that 1s, ke vho attaird the plane of true d'vekus, serves
&5 a mediator between men and God end the ordinary chasid
must rely on his failth in the tsaddike "Anyone who tells
the praises of the tsaddikim 1s as though engeged in mystic
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speculetion (ma-aseh mercave)", the Besht is reputed to
522
have safide And in the Maggld this doctrine developed

further with the doctrine that only a chosen few can
reach the plane of tsaddlk and that the bulk of the people
mist remain at the foot of the mountain, able to contact
God only through him who ascendse The tsaddik joins heaven
and earth, can securs forgiveness of sins and can avert
evil dacreasfzs
Magcid

And elthough the Emx himself never crossed the
boundary into extreme tsaddikism , his followers soon
developed these doctrines to their logical extremese
Dubnow remapks that "in the South Chassidism was being
swallowed up by tsaddlkisme The ordinary chasid had nok
other duty then two have felth in his tsaddike" And it

is true that in the Tanya the dutles of kol ish yisroel,

every Jew sare constantly set forthe This 1s the answer
to forodetzky's charge that Chabad established an intel-
Tectual aristocracye. Chabad fought desparately to preserve
spiritual demdcracy against the spiritual tyranny of
tsaddikisme

And we note how the Rav exhorted his followers
to stop secking etsos and to turn to God rather than
human beingse When Re Solomon Karliner wants to settle
in his neigh‘borhood,g' 'n‘;'ﬂcfes the condition that Re
“olomon shzll not permit his followers to go the way
of tsaddikiag?4 In Shneur Zalman's teaching, the talmid

chocham repleced the tsadulke. FEe was primerily the
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teacher and the gulde, although as we noted above,
meny of the theoreticalsggpects of tsaddikism clung
to him in this new guilsee

But desplte these differences, the Sfav appeams
as & true Chasid in the many stories ebout hime His
concentration in prayer is often comuented on and it 1is
told that when he prayed he would beat his hand egainst
the wall of the synagogue until §§1$§5 bruised and bleedinge
Or again his intense devotion together with a Chassidicx
simplicity comes to the surface in this story related
by Teitelbaum: the Rav asked his son, "With what do you
pray?" And He answered with a quotatione Whereupon the
Kav declared, "And when + pray, I peay with the wall of
the room, with the bird in the cage and with the

526
flowers in the flower-pote"

Ce The Tanya and Seneral Philosophy
and Kysticlsme

There 1s a certain danger in looking for
enalogues between religious philosophy and secular
philosophical thouchte Thete entire orientation is so
aifferent that often what seem to be points of similar-
i1ty are pBles apert in reulitye But when so eminent a schol-
ar s yinsburg stresses the points of siumllerity that
he finds in Spinozs and in Kabbalsh, when Dubnow speaks
of an inner relationship between Shneur Zelman and

Qel-
Berkeley, lume, Kant, we feel obliged to make mention,
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however briefly, of the factors that caused such identie
ficatione

‘he comparison that seems to be most popular
among those who have dealt with the fay 1s thet which
pairs him with Spinozae And it is not so incongruous
aq:;ight seem at first blush that there should be points
of correspondence between the Dutch lens grinder and the
Lithuanian sagee After all, there is good reason to
belleve that to a great extent they drank at the same
intellectual springse. Gebirol, Ibn Ezra, ilaimonides,
Gersonldes snd Crescas have all bean held to have played
e part in Spinoza's background end it has swen been maine-
tained thet he was familiar with Kabbalah.sm

Be that gs 1t may, one thing 1s suree And that
is that what points of correspondence do exist are due
either to the comuon origin of the ideas or to the inev=-
itabllity of all menkind's following certain well-marked
paths in the#r approach to Yod and to the universee For
it 1s certain that the Rav could not have been familiar
with Spinoze's writingse Teitelbaum declares that the
“av was femilier with no tongues other than Hebrew --
end presumably Yiddish, althouzh +‘eitelbaum does not say
80 -- and that &t that time the works of “pinoza had not
s yet been trahsleted from their originel Ie.tin?sa

Scme have even professed to find the root
of Spinoza's system in the Zohar, where we find a novel
Interpretation of the verse from Isaieh 40 which we

have already cited abovee The verse is "Ml bara eleh?"

T44 .
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"Who created these?" The ml is daid to be equivalent to
the poel, the creating force, while the eleh is equmted
with the pa-ul , that which 1s createds And po-cl plps
pa=ul equals Gode ( ’~ plus nJx equals o >be )e OF
course the comparison is easy -- almost too easy --ﬁi‘th
Spinoza's dAictum that natura naturé ns and natura naturata

529
ere the two compenent parts of the Godhead.

Leitelbaum points out several addiitional
points of correspondence beslides the distinctlion between

netura natursns and natura naturata, between Spinoza and

the Rave One 1s their com:uon definition of the eternal
substence a3 En Sofy Limitlesse Two, thelr affirmation
of the unity of Yod and the world -- snother too fecile
comparisone Three l:: thelr common identificetion

of God with nature =- but Deus sive natura of Spinoza

and elohim equals ha-teva of Shneur Zalman are two quite
different things; for the Rav elohim was but one aspect

of the Godheade Fourth, is their belief that the materiasl
world in itself has no real exlstences Further, the Tenya
speeks of the changes in planes according to the amount
of divine 1izht in them, and some have seen in this a
simllarity to Spinoze's 1dea of the 'modes'; end Shneur

4zlmen speaks of & hidden Divine light, the sovev col olomin,

which does not reach us, while Spinoze points out thatvof
the multitude of Divine attributes we can appreciate only
thought and extonaionfso

But Teitelbaum himself does not believe that

these seeming similerities are more than superficlele He
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declares that between the two systems of thought there
is a "deep chasm" and that "with regard to the concept
of God they ere as far apart as ®ast 1s from Waato331
And indeed the®e differences are far more
deep=-seated than their similaritiese. For Spinozea, matter

is eternal; for the Tanya, nothing is eternal but God,

the Prime Sxistent who created the world of His own essencee

For Spinoza, Yod is an “imuanent cause" and His emistence

cannot be imegined outside of neture; for the Tanya, God is

the cause of &ll causes end 1s transcendent as well as
imnenente For “pinoza, £ll is done throuch necessity by
which even Yod 1s bound; but for the Tanya the Divine
purpose is evident in all of creatione For Spinoza, humen
bondage 1s complete in that man has no real freedonm
of choice -- only the freedom of & stone in flight; for
the Tanya, man 1s master of his own destiny and may cone
quer evil and rise from plane to plane toward God of his
ovn free choice.532

Dubnow makes much of the fact that alkhough
the “av was of course unfamiliar with the writings of
Berkeley, Hume and Xent, he nevertheless "prophesied"
the spirit of the philosophy of the eighteenth century
by denying the reality of the phenomenal worlgfs

And indeed we do find in the ﬁ“;l;gagoggm

vorld of sense perception iz unreal "with relation to God"

and that could we perceive the spirit which parvadga
54
matter we would recognize the nothingness of mattere

But here again we have & superficial relation-
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shipe There i1s no need to point out the vast differences

between the grounds of Berkeley's philosophic idealism
and Shneur Zelman's conviction that "nothing is real :l
but Divinitye"™ It is sufificlent to say that the distinction
between noumena end phenomene i1s no uncommon distinction |
in philosophic thoughte It was made by Greek philosophye
And it does not even sound strange when Sperling reads
it into the Zohsr and tells us that in the Kabbalistic
clessic "the lower world stends to the upper world in
the relstion of phenomenon to noumenon; or in Xantien
language, that the upper world if the 'Ding an sich'and
the lower world is the 'human idea of it'e"™ And of course
the “av's 1deas on this subject are not his own but are
derived from Lurianic Kabbalahfs‘s

However, one thing does give the points of
similarity between Shneur Zalman and eighteenth-century

philesophy, slight as they are, some relevance and ine
tereste It 1s the fact that these men were so antitheti-
cally different externally and lived in such totally
different environmentel settings; that Shneur Zalman had
undoubtedly never heard of “erkeley and that Berkeley
certainly hed no famillarity with the tradition into
which Shneur Zelmen was to fit -- &and yet at the core

of thelr philoscphical thinking there was the same

basic conviction -- that God max is & thinking, willing,
perceiving Being, without Whémk nothing esmbd be sald to
exlst, and outside of Whom nothing hafl any real existencees
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But of course this distinction which
minimizes the world of sense and which sees the one,
true reality in God is at the core of all mystical
relizione This is pointed out by an eminent contempor
ery student of mysticism, who writes?®

"eeethe truly real is in enother realm and
can be found only by those who turn away from the fin-
ite and temporal and learn to apprehend that which 1s

in its eternal beinge It 1s doubtful if any more persise
tent and august interpretation of life has been made
than this onee It is so ancient that its origin is lost
in the mists of the early dawn of historye As far back
as the written language of India can carry us, we find
this view prevailing.gsv

And indeed we can hear an echo of the Tanya's

words that any thing which persists in remaining "davar

b'fne atsmo" 1s completely separate from the true reality

which 1s “odyin the creature doctrine of Eckhart which
Otto compares with the "maya" doctrine as reflected in
the Indian sage, 8ankara. Eckhart writes:

"All that is created has np truth in i1tselfe
£1l creatures in do far as they are creatures, as they
'are in themselves' are not even illusion, they are pure
no‘l:hj.ngf28

And there eare so many other points of contact
between the thought of the “av and that of bbher mystics
that 1t should prove interestimg to 1ist a few of them:

For example, in the thought Senkara, God 1s
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the eternal One, changeless and beyond the three anti-
theses of Knower, Known and Knowingfsg
Or egain the distinction between Sod and the k
Godhead in Eckhart, or ISvara and Brehman #n Sankaraf4o |
sug est in many respects the distinction between God's !
aspect which surrounds the world (sovev) and His aspect
which fills the world (m'meley)in the Tanyae
Shneur Zalman's doctrine that the chabad of
man emanates from ang pertakes of the essense of the
chabed of the De:.ty,:.ﬁ- mmt of Bugus Yones:
"eeethe mind in us seems to correlate with
and be in correspondence with a deeper, foundational i
ind that steers the majestic fleet of the ageaog41
Or consider this quotation from a modern

Christian mystic, which were we not to give its source,

might actually pass as a description of the Rav's views:

"There exists around us & spiritual universe
end that universe is in actual relation with the material
(universe) « From the spiritual universe comes the energy
which mainteins the materialeesCur spirits are supported
by a perpetual indrawing of this eharggff."

The i1dea of a struggle to nullify one's self
as en essential to the achlevement of unificatlion with the
Divine, is one that certainly figured sugnificently in the -
the thought of the Tanyae And this 1s another ldea common
to most mystical thoughte "Nothing burneth in hell but

543
self-will", says one mystical worke
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We have seen, too, that the Tanya exalts
the part played by habit and training in fitting man
for union with Gode Compere this passage : %T..1t 1s
hardly psychologically sound to cell 'ascetic! the
sacrifices which are made for love's sakes They
become 'second-nature’! actions?34

And finelly, consider this description
of the soul, freed from sin, s=oaring upward, and come

pare 1t with what the Rav has to sey on the seme subject:
"...the sublimest wealth of the spirit in

its ovn proper form consists of this: that being now

freced of the wekght of sin, 1t soars upwards in the might

of God into 1ts divinely illuminated reascn, where it

beholds a perpetual flux of heavenly consolationse It

545
can now behold the secret relations of things."

Can we not detect in all these points of agree=
ment.and the thought of mystics who were completely strange
to him end different from him, some idea of a commonybasic
vearning of the human spirit? The yearning to penetrete
the secrets of the universe and to unite our puny,finite
selves with the Infinite reality which encompasses and fills
everything is the foundation upon which the Tanya 1is erected
as it is the impulse from which all religious speculation

&% =y
springse Em these few examples, we can an appreciation
of the words of Rudolf Otto:

"There is revealed from the earliest days of

anclent mystical speculation right on to the modern

speculative system of Fichte, wikkxk an astonishing cone
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formity in the deepest impulses of human spiritual
experience, which == because it is slmost entirely
independent of race, clime and age -- points to an
ultimate inward hidden similarity of the human

spirit, and juztifie;dt 133 in speaking of a uniform

nature of mysticisme"
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A Final Vord «

All the questions which we posed in our open
ing chapter have, we hope, been answered in our expositione
llevertheless, without some reference to them here, and
without some effort to tle together what we have learned,

our essay would be incompletes

The convictlon that is first to emerge from the
mass when we reflect upon the whole of what we have learned
is that any estimate of Shneur Zalman which pictures him
as a cold and uninspired devotee of reason, an intellectual
eristocrat and unemotional philosopher, is a patemtly false
estimgigo We have learned through this study that there

ere mystics who like DBalaam of old, nofel u-g'lul aynaim,

seek the ecstasy of divine inspiration with open eyese
Shneur Zalmen was such & mystice

The intellect, the mind of men, is,it is true
considered by the Rav to be man's most precious possessione
lian rmst develop 1t to its ultimate capacitye But the Rav's
mysticism lies in the goal which he sets for this develop-
ment of the intellect. Through his intellect, man will be
able to find God, approaching Him the closer, the more
deeply he understandse

Study and deed, Torah and mitzvos, are emphaslzed
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by the Rave. But here, too, the goal is what distinguishes
his teachinge The practice may be the practice of 'rabbin-
ical Judaism' -- but the goel 1s the goal of Jewish mysticisme
That goel 1s yichud, the attainment of union with the Divinee.
And the goal infuses the practice with an entirely different
character, an added fervor and an uplifting emotionalisme

It would be a grave error, too, to believe
that "reason" for Shneur Zalman meant the same as did
"peason’ for, say, the Hambame The Rav's reason was tied
intimately to falth and to traditione Its ultimate purpose
was to fill the human soul with kevana and to bring it
closer to God?48

It is possible that those who, like Horodetzky,
minimize the mystical side of Shneur Zalmen's nature, do
so because they are unable to concelve of a uystic who

also philosophizes, who 2lso belleves 1n reason and in

actione Their prejudice 1s obviously without foundation,
for philesophy and mysticism have always been handmaidens
to one anothere As the late Frofessor Bennett wrote:

"There are mystics who have set up a radical

opposition between the religious intuition and the

discursive reasone..contending thet the former was a
sifficlent means to religious truthe They are wrongeee
Philosophy is the articulation end completion of mys=
ticism, but mysticism, in turn, is needed in order to
completeessessthe work of philoaophyf%?‘

In Shneur Zalmanik and in Chabad we have a

fruitful example of this ideal interplay between dise
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cursive reason and qq}igioua intultione It 1s this that
mekes omimwmum e Judgment as that which
says,"Chabadism 1s the philoaophy%ggile Ukrainian Chas-
sidism is the poesy of Chassidisme" The element of poesy
was not lacking in Chabade

The Rav was a philosopher only to the extent
to which he needed philosophical data to bolster his
religious way of lifee Metaphysics was certainly mot
his prime intereste ";—"‘é a foundation for his ethics
and for his approach to communion with Gode

And as for the charge that the Rav attempted
to create an aristocracy of learning, making his teachings
the chief thing, and confining his followers to the
loglcally written theories "in a book" -- we have already

A chanpe 551

attempted to point out tlie way in which % 1s false.
The “av by no meens neglected the massese On the contrary,
he was aware of the gap that had grown up between them
and learning, and he attempted to close that gape He was
convineed that tsaddikism was an insult to the potentialities
of the Jewish soul, that ewry Jew could through training
attaln the understanding requisite to approaching God and
could approach God alone , in the sanctuary of his own
heerte That he did not succeed in attracting those messes
offers no judgment as to the wvalidity and nobility of
his attempte The Rav ran up against those very psycho=
logical factors which had produced Chassidisme Men did
not want to think -- they wanted, to use Dubnow's phrase,

to remein "intoxicated with the wine of falthe"
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But to attain the sort of Mnboxication" which the thought
of the Rev exslted, the religlous "intoxilcation' of the
most lofty sort, a preliminary sobering up was necessarye.
And 1ndeed, complete license and free emotionalism unfounded
orL intelligbnoe 1g unable to produce the highest rellglous
experilence which the mysbic seckss If Torsh and mitzvos and
study were emphaslzed bn’bhe one hand, and a glorlious soaring
of the humen soul on the othery the Rav gaw that it was
necessary to make Torah and mitzvos the wings which would

11ift the soul to the helghtae

He soupht that alm by compounding a system

Which minimlzed no one of the three olements which he

U,

|
i\
l!

considered essentlale Those three elements were: the

Joyous, emotionally uplifting search for fod of Peshtian i

W
iL“E i
\
Chagsidlem; the Toranyus, devotion to the Torah, to
geholarshlp and to performence of the mltzvos, of rabbinism;
and thoe speculative mystlclsm of the Iurianic Kabbalahe

The second element s the technlque which
makes posglible the experlence of the first in seeking
the goals set by the thir de And if the Technique of seeking

God 1s fulfillment of His law, then it is reasonable 7o cercluce

that the higher man's gcomprehenslon of Gad and His Tord ,

which are one In the deepest sense of the word, the more
complete and peffect wilkl be his union with CGode Transgresslon
of God's Will separates men from God; doing God's Will brings
man closer torHis Craator?SQ'

But the relationship is btwo~folds Seeking God
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gives man the power to do God's Will with ultimate
successe It gives him the power to overturn the sltra
gchra, the evil in the world, to conquer it and unite
it with the Yood, with its source in Gode The mystic 1s
not terrified by the obvious presence of evil, and in l
the seme way the Tanya views the existence of the k'lipos |
as & challengee The mystic knows that his union with
the Divine assures him of ultimate victorye

"He has become one with the God who is in the
world reconciling it to Himselfy Here is the ground

of his assurancee The gystic alone can read the black
book of pessimism to the end, burking none of the
world's t:!;.gedy end chaos, and still retain the mili-
tant address to evil, because he is the conscious ally
of That by which evil may be concn.mraclfg:5

The Rav, too, maintains that "The root and the

o554
source which gives 1life to all the worlds is Good" and

he feels & deep sense of unity with that goodness -- for
through the Torah he and It and the universe are all
bound together in the "bundle of lifeoéss

How empty, then, the question which we asked
in our first chapter now seemss Was the Rav a mystic?
The answer is not to be given in a sentence or a word =-
but the entire Tanya is a glorious affimtiise? Shneur
Zalmen's teachings glow with a passionate search for

God, a God who i1s the Yod of the whole universe, but also

of all its detallse If we call him the "Rambam" of Chassid-

ism we overlook one very important thing that distinguishes
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the Ravy from the Rambeme For in common with all mystics
the Rav does égg announce "I have explained the world"
but rather "I have overcome the -orldlasvTho purpose
of his teachings was not to answer the perennial questions
of philosophy, but to blaze a glorious new pathway to
Gode God was the focal point and sole interest of his
system and wnion with Him was the chief goal of all human
strivinge The Rav's spirit was profoundly similar to
that of the unknown Spanish mystic whose simple verses
offer an enlightening parallel to a statement atdbributed
to the founder of Chabade

For the Rav 1s reputed to have said -- and
this 1s the essence of his teaching, whether or not
he actually did say it --: .

"I do not want your Gan Eden;

I do not want your world to come;

. I want only Thee, in Thine own Selfi" 558

And the Spanish mystic wréte, expressing the
same deep impulse of the human soul:

"Ity love of Thee, 0 Lord my God

is stirred not by the world to comej
Nor do I leash my evil thoughts

because I fear Hehenna's flame --
Thou stérrest me, 0 Lordil" 559

To lead all men to understand that experience
In its profoundest depths and to be able to utter that
sentiment with full understanding -- thet 1s the essence
of the quest of the Tanyae

#Iu
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187¢ In other words, all the specific parts of the 'genus'!
'rekis' « Cf Jastrow, Dictionary, on g! »

198¢ Tenya, 89a~b. ( Shae-er Ha-yichud, Chapter 12 + )

199 Ibide. S88a
200e Ibe 88b .

167 e




201e Tbe 88b=89a «

202¢ A ma-amor eliyalu  Tanya 87b
203¢ Samino Zohare I, pe 381 »

204

Ibe, pPe 385 Qeve
Ibe, pe 380 &
Ibe, loce cite
Tanya 7a

Ibe 74D o

Ibe 72 « cf 802 o

Ibe 872 « (end chapter 9 and beginning chapter 10 of
Sha-ar Hheyichnl -

Ibe 86D o

cf 85a=C85b «

Ib 54a « (beginning of chapter 40, Tanya.)

Ibe 87a=b ¢ Cf Ha=rev m'ladi, vole II, pe 68f, where

Teitelbaum tells us that "light" 1s used metaphor=
icelly and corresponds to "force" in natural phil-

osophy e
Ibe 72b o
eeZe Ibe, locecite cf 44b, top «

Ibe 738 o

Tenya 8la .

Ibe, locecite

cf %ishneh Chabade Book I, Part I, pe 48 »

cf Ibe, loce cite

Tanya 84b o

Tanya 90a
Genesis rabba 21:5 »

Tanya 27a -
Ibe 292 o

168e




art, in J.E. =~ pe 458 + He also tells us that ref=
:1;;2::123’ gl_ig is found in o0ld Babylonian ine
Tanye 10b «

Ibe 25b, top e

Ibe 25b=-30ae cf above page 42f .

Ibe 371

Ibe 54b o«

Ibe S7b

Ibe 72b o cf 74a

Ibe 44D »

Ibe 74a=b o

Ibe 71a ff »

Ibe 45b »

Ibe 64b, top e cf 27b, hottom »

Ibe 24b=258 o cf 48D »

Ibe 58a «

Ibe 67D o

Ibe 83b e cf “ishneh Chabad, Part I, Book I, ps 51 o

Ibe B4a o«
Ibe 83b=84a « cf 68a, bottom o
lishneh Chabad, “ook I, chapter four, pe 105 «

Tanys 42b=43a «

Ibe 82a, bobtom e

From Torsh Ore. Quoted in Ha-rev m'ladi, vole II, De77 «

Tanya 67b «

Ibe 792 o

Ibe 80b »

cf Mishneh Chabad, in the liishneh Ach'ronah to Book I, pe 169

169




254+
2554
256
257
258
259
260e
261e
262+
263
264+
2654
266 e
267«
268
269«
2704
271

2724
273
274
275
276
277
2786

Tanya 24b »

Ibe 78b o

Ibe 782

Ibe 82a »

Ibe 882 «

Ibe 692 o

Ibe 40D »

Shabbos, 152a »

Tanya 20a «

Ibe 132

"bright k'11 ' « see below, page 75 e
Tanya 11b »

cfe above: diagram on page 30
Tanya 86a, bottom «

Ibe 85D o

see Ha-rav mil% vole II, pe 78 o
Tanya $0a o

from his Siddur, Sha-sr Ha-t'fila. Cited in Ha-rav
m'ladi, vole 11, De 7 o

from his Torah Ore Cited in Ibide, pe 136¢ cf pe 137 o
Siddur, 133a e Cited by Teitelbaum, vole II, Del3 «

from Tomah Or « In Ibide, loce cite
Ha=ray m'ladij vole II, peB, footnote 5 o
Tanya 83a o

Ibe 60b o

cf above, beginning of chapter II e

279 « Tanya 87a e

2804

28le

Ibe 24a »

Ibe 24D o

170




cf Ha-Rev m'ladl, volume II, pe 127ff

Hachasidus hachabadls e« pe252 »

cf Tanya 6b « cf 75b where he tells us that n'shama
1s on a higher plane than rusch and nefesh .

Soncino Zohar « V, pe394 »

Tanya 5be cf lishneh Chabad, Book II, chepter one, pelOe
The animal soul i1s the equivalent of the yetser ha-ra --
cfe« Tanya 378 »

Tanya 6a «

Ibe 72 »

Tanya 7b e cf Genesis 4:1, "And Adam knew Eveee."
Tanya 68 »

Ibe 102 »

Ibe locecite
Ibe 35D o

Ibe 13D o

Ibe 268 = 26b «
Ibe 92

Ibe 13D »

Ibe 358 o

B'rachos 61be Where it resds:"amar rava, k'gon anu benonim."
Tanya 5g8e cf 19a: "He was always filled with love of God

as great as at the time of reading the Sh'ma..send he
looked upon himself as a benonl who prayed sll daye" --

in accordance with the rebbinic precept -- "be k'rasha

in your own eyese" cf 18a «

Tanye 34a, 20b, etc
Ibe 758

Ibe 14b-15a .

Ibe 15a=b o

Ibe 51b, bottom e

Ibe 162

171 .




506¢ Tanye 1l6a o«

307e Ibe 19b, top «

308e¢ Ibe 16b = 172 »

309« Ibe 17b o cf 342 «

310e¢ Ibe 192 o cf Note 200 »

311e cf Ibe 18a »

312e¢ Ibe 20b=21a o

313e¢ Ibe 5b

314e Ibe Ba o

315e locecite

316e cf boloyr, pe 107ff o

317¢ Tanya 78b=76a e

518e Ibe 61b=62a o

519e Ibe 62a=b o

320e Ibe 62b=63a o cf Ha-ray m'ladi II, pp 140 ff , where
there is an excelTent disciission of the distinction

between the d’chilu u'rchim sidli-im (Tanya 64a)
end the d'chI¥u u'rohimu tiv-l-im {(lanya 63b) e

32le Tanya 238

322e Ibe 378

525e Ibe 348

324e Ibe 48D o

325e Ibe 66b

326 cf Bunin, Hachasidus Hachabadis, pe 226f « (Vole 29).

327e cf Mishneh Chabg. chapter three of iiishnas Ha-Shechinah, pe20f.

328¢ Tanya 28a .
329¢ Ibe loce cite
330e Ibe 25b o
331e Ibe 10b

172e¢




332
533
534
335
356
337e

Ibe 5Ba o

Ibe 58b o

Ibe <Z42-b o

Ibe 402, bottom e
Tanya 568 e

Ibe 29D o

338 e«Ibe 50a o

339
3400
34le
342
343
3444
345
346

Ibe 3la

Ibe 342

Ibe 37a « see Note 286 «

Ibe 382 o

Ibe 62D »

Ibe 21D

Ibe 62D o

Ibe 202 cf 44b, bobtome The relative importance of
study and prayer, often held to be the crux of Chabad,
recelves further attention when we discuss prayer,
belowe.

Ibe 44D o

Ib. 4la .

eeZe Ba=b, 28b, 44b, etce

Ibe 8b »

locgcite cf 28D o

loce cite

Ibe 9D o

Ibe 662

cf chapter four, 8b-9a .

loce cit «

Ibe 102 o end of chapter fivee cf 49a.

cf 43a bottom: study of Torah creates a dwelling-place
for God in this worlde

173




358e
399
360e

361e
362
363 e
364 e
365 e
366e
367
368
369
370
371e
372
373
ST4e
375
376
377
3786
379
3806
38le
3824
383
584

Ibe 28a o cf 74b

Ibe 74be cf &9b and 47a o

Ibe 458¢ cf 44m, bottom, where the body 1s coumpsared to
a wick and good deeds to oil without which the 1light
of the Shechinah is unable to rest on it «

Ibe 49a, bottome

cf Ibe 75b

Ibe S558=b o

Ibe 57a=b o

Ibe 53a=b o

cf 92a (Iggeres ha-t'shuva) and 112a«b (Iggeres Ha-kodesh).

cfe Ibe 1552 « (Iggeres Hg.xodesh) «

Ibe, loCe cit »
in Eikkute Torah, ba-hars Quoted in Ha-rav m'ladi. II, pe2l4.

Tanya 56b

Ibe 32b o

ITbe 6C8b=T70a «

Ibe 66D e

Tbe 502 o

Ibe 50b, bottom e

Ibe 548, beginning chapter 40 .
Ibe 548, end of chapter 39 .
Ibe 22a«Db

Ibe 672 o cf 9b, bottom e
Ibe 5a

Ibe 338 o

Ibe 41b=42a «

Ibe 33D o

Ibe, locecite, bottom o

1746




585 Ibe 32b=338

386e Ibe 32be cf &5b, bottome(how to overcome timtum hae-lev:
dullness of the hearts)

587e¢ Ibe 39D o

388e¢ Ibe 232

380¢ see iHachasidus hachabedise pe225fs (Vole 29) o
390e Tanya 64a<b o

391le see 10a, bottom, for example e
392¢ Ibe 9D

398 Ibe 85D o

394« Ibe 21D »

395e Ibe 42D o

596e¢ Ibe 762, bottome

397e see above, pe 14 o

398e Tenya 31b

800e Ibe 192, bottom

40le Ibe 23b, bottom

402¢ Ibe 75D o

403¢ Ibe 768, bottop e

4046 seec above, pe 101le Note 377 »
405¢ Tanya 6la

406 Ibe 59D

407e Ibe 20b, tope cf 58 e

408¢ Ibe 358, tOp e

409¢ Tbe 63b e

410e Ibe 31a, bottom e

411e in Torsh Ore (A?/). Qhoted in Ha-rav m'ladie II, pel25ff, Qeve

4124 Tenya S51b e




413¢ Tanya 31b, bottom e
414. see Ha-rav m'ladi, II, pe35 4

415¢ Tanya 57a, bottom e
416e¢ Ibe 41D »
417e Ibe 4l «
418¢ locy clte

419+ Tanya Sb-6ae cf llae Additional examples of this
separatism: Infinite clothed in the souls even of

gaaa%gaat FE%-;éarOS;! --23b3 repeats midrashic
o0 yisroel as applied to Prove
20:27« -~ 248 »
419a o cf above, pe22 ecf also Bunin in introe. to liimshnas

Ha-musere Book II, liishneh Chabade where thls separa-
tism seems to be reversed

420e see Ha-rav m'ladle II, pe2Z4 «

42le cf Ibide , De 228ff e
422. Tanye 48b=40a .

423 Ha-rev m'ladi, II, pe229e
424, Tanye 368 o

425¢ Ibe 382 o

426¢ Ibe 6b=78

427e¢ Ibe 592 o

428¢ Ibe 352 o

428e Tbe 772

430e Ibe 60a=b o

431e Avodeh zara 17a e

4324 Tanya 62b e
433e Tbe 31b o
4344 Tbe 128 o
435¢ Ibe 368 o
436e Ibe 408

437e¢ Ibe 792 o

176e



449+
450e
451
852,
453
4544
455
456
457 ¢
458

459,
Chapter III

Ibe 222 o

cf 65a ¢ (Proverbs 27:19) e

Ibe 692 »

Ibe 658 o

Ibe 678, top e

Ibe 48a o

Soncino Zohar V, pe 392

Shneyr Zalman's Siddur, 133 ae Cited in Ha-rav m'ladi II, pel3

Tenya 2la e This 3ds aralow 535, 1s mentioned very frequentlye
Ibe 42b, top e

Shimon be Lekish's comnent om Genesis 17:22; in
Genesis rsbba 82 (ha-avos hen hen he-merceva)e

|
|
N
al |
p
]
|
y
l

Tanya 23b
Ibe 592 o

Ibe 42b, bottom e

Ibe 772 e cf 79b, bottope
Ibe,89b, note e

Toldos hachasiduse Xe, De7 o

Tanya 47b=48a «

Ibe 468 o

Ibe 132 o

Ibe 802 o

Ibe 338 e cf. 46a and 78b «

461e
4624
463
4644

L
Hoeray m'ladl II, pe4df o
(  ...©9~ >3 ,ean~ 29emw 2nls )

Ibe DPeQ o

Philesophy and Yewish liysticisme
Tanya 878 e

Ibe S50b, top e



4650
4660

467 e
4684
469

470
471e
4724
4730
4744
475
4760

877

478
479
4804
4814
4824
4834
484,
485

486
487
4884

in -TOE.‘ 464D o

Fons Vitae, ede Baesumker V, 326, 3f.
mm, History of Medieval Jewish Philosophy, pe 68e

&
These atatmts:"lfpoﬁ' fn? notes of Pre Diesendruck's

lecturese cf above, p 42f and 57 for the idea of the
Divine Will in the Tanya «

from Liklmute Torah, shalach, pe 82e

Cited by sidus hachabadlis, p 252 «

cfe FonsVitae, ede Basunffer, V, 513, 333=335
HuB » 6 L]

Note relationship to the idea of k'lipesh and sibra achrae

Fons vitaee IIT, 208, 13ffe ; Husik, pe70.
Tanya 768 e

eeZe 68 and Ba o«

cf He=rav m'ladl II, pe 20 o

Ibide pe 181, of pe 177 o

Tanya 73b £ « 88b, note

Klatzkin in his @ictlonary of philosophicsl terms, under

% quotes the Ner L'm'or, chapter 5, of lieier
senstadt (1675) as presenting the same classificatione

Slddur Avodas Yisroel, Baer. RBdelheime 1§0le pe 139.
Trenslatlon glven by Loewe, HERE arte pe 624 o
Azriel be lienachem (1160-1238)e Quoted in Ginsberg, J.E. art.,467a.
cf ebove, pp 45f, 51, 55

eege, Lanya 10b, 23a, 28a, 37a,etce

cfe Christian Ginsburg, page 166e

Zohar, II, 216a, as paraphrased by Ginsburg, Pel2l o

eeZe 8923 cf 70b, bottopjand above, pe 51T »

Tanya 60afb ¢

Pardes Ei@niml 552¢ Quoted by Ginsburg, pe 215
cf also ‘anya B

cf above pp 5 ff, PO, 89 bottom, 102,103
Ha-rav m'ladl II, pe 156ff p but cf above pp 101 ff »

cf Ha-rav m'ladi II, p 34 »

1788



4894
490
491.
492

493
494 .
495
496
497
498
499+
500
501
502
503
504 ¢
505
506 e
507«
508

509
510e
511e
512¢
513e
514

cf above, pellO »
Ha-rav m'ladl II, pe221

Ibide , pPe 224, quoting Loras Chaime

Hachasidus hachabadls, pe251 ¢ Horodetzky IV, p98,
Tinds distinction of “habad in intellect, whale
Chessidism is "built on the feeling of the hearts"
Tanya 76b e

Quoted by Waxman, pe 31 e cf Hawrav m'ladi II, pe 53

Dubnow, Toldos hachasidus, I, pe 89 «

Mapzid d'vorav 13¢c ¢« Quoted by Dubnow, ibids., locecite
Mapgrid d'vorave Cited by Teitelbaume Ho-rav m'ladi. I, De7e

Dubnow, volume I, pp 53 ff »
from Keser Shem Tov « Hae-rav m'ladi II, pe53.

Keser Shem Tov, pe 39 Qmoted by Lowwee HERE art e

cfe Dubnow I, De57 e
see Ha-rav m'ladl II, pe 55¢ cf above pe 45f o

Ihide, luce cit, which quotes “ag-id d'vorav, chapter Ie

cf, for example, Tanya 5a

Dubnow I, pe56 «
Bubnow, I, peS55e
Ib2de, De 55f
Dubnow II, p 237 ffe Rav not the only Chassid who exalted

Toreh over other forms of service to Gode Note for example,

Levl Yitschak of Berditchev in K'dushas Levl IT, 2. Quoted
by Horodetzky II, pe 89 o

Ha=rav m'ladi I, De 49 o

Iblide, De 14 »

Tanya 298 e
cf Ha-rav m'ladl II, pe217

Tanya 192 e
see Ha-rav m'ladi II, pe 195 « Shim'on be Yochal in

179e



S B S L

8156
516 e
517«
518«
5194
5206
B2le
522 e
B23e
524 e

525 e
526 e
527 e
528 e
529
B50e
531
532 s

536 8
BAY o

53584

539

the cave , for example, did not have to fulfill the

practical mlbzvos.

Dubnow ILy pel39 i
Kehane, Sefer Ha-chaslduss ps 218 e

Tanye 1682b, o (Kontrese Ach'ron)

Dubnow Iy pe 90 w

of above,'pi 89 »

Dﬁbnow Ly pe Béf ®

oeLey Tanyea %éa ’

Dubnow I, pe 58 e

Ibidey pe 9L »

Note Mishneh Chabad in Book III, Part ITT, Mishnas Ha-tsaddilk,

etcey PecOe
of above, ps 1ll2L

Hawray m'ladi IL, pe 155 .

Ibid, ps 113e of pe 99 &

Ho~rav m'ladl, Lloce clbe cf Dubnow IL, pe 234 .

Ibidu,}pn 102, note Le cfs pe 104 o
Tbids, Pe 164 o
Ha-prav m'ladl IT,ALOQ ®

of Ibld, pe 106 £fs Also Bunin, Mbshneh Chabdd, Book I,
qut Ly De QP )

Dubnow I, pe 234L

Tanya 782 e

Soncino Zohar, T, pe 383

cf CGinsberg, J.Ee, arte », 469b
RufuavJon®s$ Pe 64

pe 92, Mysticlsm last and Weste By Rudolf Ottos Macmillens
New Yorke 1932

Tbide, Do D .

1804




540e
54le
5424

5436

5454
546
Mnal Word

Ibide, pe 1l4e cf 2bove pe B3 f o
New Studles in Mystical Religlon, pe40 ; cf above, pe 71 »

F.N.He. ll:yers. "‘Quoted ‘by Rufus Jones, pe 38
cf idea of chiyus in Tanya

Theologlca Germanicae Quoted by Rufus Jones, pe 79« Qeve
Pe . cf above pe 89 £ o

Rufuﬂncl'mos, Pe 62 o cof above, pe 107
v even uses the same phrase: 'second naturel,

Susoe Lifee chapter 535. Quoted by Bemnett, pe 71 o
Otto, Ibide, Foreword, pe V e

547
5484
540e
550
551.
552
553
554+
5550
556

557 e
558

559«

cf above pp 4, 14 .

cf Dubmow II, pe 237 o

Philosophical Study of lkysticism, pe 110, Qeve
Horodetzky, Chasidsm, pe 104 »

cf ebove, pe 105 «

cf Chapter 24 of the Tanya «

Bennett, pe 162 o

Iixkute Torshe Cited in Ha-rav m'ladi, IT, pe 162 »

ef Tanya 8b

Even the "eloquent inarticulateness"™ of the mystic in
dealribing the highest form of love of God, can be found
in the T : cfy, for example, pe 70b ¢ And &f a mystic
can be defined as one who seeks to trshsform God "from

an object of dogmatical knowledge into & novel and (Scholem)

living experience], them Shneur Zalman is undoubtedly
a mystice Cf above, Pe 25 o

cf Bennett, pe 88 o

’)r? o D .pof/r,: 13’7 L ')rc ﬂ Je= 13") L7

L pmds, 2 P2 I35
Kahane, pe 203e¢ cf Buber, pe 469

No me mueve, ml Dios, para quererte, el clelo que
me tienes prometido,
N1 me mueve el infisrno tan temldo, pamdejar por eso
de ofendertes {jTd me movu, Sefiori
Quoted in Peers, S sh Mysticism, pe 47e
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