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DI OBST 

Thia dissertation ooneiata ot two main parts. The 

larger la a translation of that part qt Zinberg•s HISTORY 

OF JEWISH LITERATURE which deals with Cbasidlam and its 

literature. Thi• tra111lation provide• a comprehensive 

picture of the li tera17 h1ato17 ot Cbaaidlsm from i ta 

beginnings up to the death ot Shne-ur Zalmon, including 

the writing• and theollophical aystema ot the Beaht, the 

bgld, Jaoob Joseph Bakohen, Ellmelech ot Lizenek and . 
Shne-ur Zalmon. Aleo included is a delineation of the 

social and economic causes which led to the rise of Cha-

sidiea and to the great controversy with the Misnagdlm. 

For the reader who handles Hebrew, the ID&DJ quota

tions from the sources, both in the text and notes, are 

reproduced in transliteration. 

The second JBrt of the dissertation la a critical 

essay which attempts to present Zinberg•a contribution 

to the Historiogr.phy of Chasldiam. After a abort 

statement on general and Jewish historiography, the con

tributio111of Graetz, Borodezk)' and Dubnow to the historio

graphy of Chaa1dism are analyzed and their weaknesses 

shown and the work ot Buber and Minkin are criticised. 

The correct underatanding or the Chasidic movement ia 



abown to lie in S. Zeitlin•a theo17 that Chaaidiam waa 

essentiall7 a revolt of the Jewish maaaea against the 

prevailing social order. The inveatigationa or B. Dina

nurg are utilized to aubatantiate this theo197. 

The contribution or Zinberg la abown to lie pri

maril7 in a lucid. comprehensive presentation or the 

literature or the Chaaidic movement. Subaidia17 to Zin

berg•a main purpose or presenting the literature .or the 

moTement la hia excellent sociological anal7aia or the 
• rise or Chaaidiam which la abown. however. to sutter from 

his adherence to other rault7 hiatoriogrephical premiaes. 

which prevented him from carl"J'ing his own anal7sis to ita 

logical conclusion. 

The conclusion la reached that a great desideratum 

in the field of Jewish histol"J' could be filled b7 a new 

histol"J' of Chaaidiam along the lines indicated b7 this 

diaaertation and tor which Zinberg•a work might serve aa 

a foundation. 
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CHAPTER I 

Judaism contains with.in itselr a munber or mutuall7 

exclusive pairs or elements. All these elements are 

legitimate and attested threads in the rabric or Jewish 

culture. Each has. at one time or another in Jewish 

hiatorr, taken the upper hand in Jewish thinking while 

its antithesis baa been pushed into the background• al

though, in .general •. each pair or elements baa exerted a 

s1.Jllllltaneoua and continuous influence. Aa examples of 

such disparate couples in Judaism, we ma7 cite un1ver

aal1am and particularism. and rationalism and ~sticiam. 

Here we are concemed with the laat pair, with ra

tionalism and 1111sticiam. Surel7 it can be said without 

tear ot exaggeration that the mo~t characteristic trait 

or our generation la the rationalism which pervades its 

thinking. Both the world at large aa well aa the com

mun1t7 ot Israel, are dominated b7 the scientific, ana

lytical, quantitative thought patterns which are so dis

tinctive or twentieth century man. Nevertheless, in 

spite of the seeming dominance of rationalism in the 

Weltanschauune of modern Judaism, we can discern in it an 

ever growing interest in and spread or the DQ'atlcal ele

ment. Thia aeemingl7 anomalous intrusion of the ~stical 

and irrational into a world operating under and controlled 
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b7 reason and logical thought la manlteated toda7 in 

Judaism b7 a growing interest ln religion in general, 

b7 an lncreaalng preoccupation with the tormaliatlc 

and r1 tuallatlc elements ln Judalam, b7 an eyer widening 

barking back to and glorification ot the paat, and moat 

particularl7 b7 a reviTal ot intereat ln and an inten

aitlcation or love tor Cbaaldiam. 

Chaaidi•• baa generall7 been represented aa the laat 

unlteatation ot Jewish m17aticiaa. And aa auch it would 

naturall7 be deserving ot atatua and conaideratlon ln 

present da7 Judaism, becauae, aa we haTe pointed out above, 

both 1117atlciam and rationalism are valid and legitimate 

aapecta ot Judalam. However, in view ot the extended 

dominance or the rationaliatlc approach in our da7, it 

la clear that the recent upsurge or veneration tor the 

1111sterlea ot Cbasldism la often the result of a blind 

falllns ln with the fashion or the times without the 

neceaaarr basla of understanding. Many have pe:nnltted 
I 

tbemaelvea to join the Chaaidlo band wagon without a pre-

llmlna1"7 acquaintance with the rudiments of Chaaidlc teach

ings and or the origin, h1at0191, and development of the 

movement. 

Por the reader who la limited to the English lan

guage, there la ve1'7 11 ttle to turn to in the wa7 or 

expoaitlona or Chaaidiam. There are collectlona ot Cha-
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sidle stories and varioue seconda17 works on the subject, 

a few booka and a tew articles and monographs, moat ot 

which are written trom a ••t-7 naive hiatoriographical 

point of view, and are in genera~ quite ~nadequate and 

brlet. lloat ot these works on Chaaidiam in English aa 

well aa in other modern languages are baaed on cei-tain 

studies on the subject, written in Hebrew, which have 

formed the mold and the model tor the contempora17 pic

ture ot Cbaaidiam. · Tbeae basic Hebrew works all gl ve an 

erroneous and otten pl'ejudioed view ot the Chaaldic move

•nt; theee fault• have ot neceaait7 been repeated in the 

aub1e9uent literature on the subject. The modern Jew who 

is interested in learning about Cbaaidlam, and eapeclall7 

the liberal rabbi who teela the need ot acquainting bim

aelt w1 th thia movement which ha'9 pla7ed aucb a vital role 

in Jewish lite in the paat, and which, as we have pointed 

out, la in our own time drawing ao Ill.lob a~tention to it

aelt, la quite bard put to attain his ends in a simple 

manner and in a abort time, •i thin the confines of the 

English language. B7 reading eve17tblng which la avai la

ble in Bngliab, one receives onl7 a naive and distorted 

Yi•• ot Chaaidism. B7 adding the extant literature in 

Hebrew, upon which the English writings are baaed, the 

eituation doea not illprove appreciabl7. To go the aourcea 

ot the Cbasidlc movement and stud7 the vaat prS...17 lit-
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erature which it has produced would be a Herculean un

dertaking. It would require 7eara of preparation and con

centrated atud7 in order even to acquire the baaic toola 

neceaaa17 tor auch a taak. Thua doea it beco .. nece••&r7 
a to rel7 on those inadequate yonda17 sources mentioned 

above tor an understanding of Cbasidi••~ 

Among the aeconda17 aourcea which are available, 

we shall concern ourselves here primaril7 with the work 

ot Graetz, Dabnow and· aorodez)q. Their respective treat

ment• are representative ot the hiatoriographica.l methods 

which have prevailed in the paat and which have left their 

imprint upon aubaequent writings in thia area. It will be 

neceaaa17 to consider theae three pioneers in research on 

Cbaaidia• before we turn our attention to the h1atorio

graph7 ot Israel Zinberg, the translation ot whose work 

tonu the bulk ot thia tbeaia, and 1hoae contribution to 

the understanding of Chaaaidlam la the main subject ot 

thia introdQction. 

Before, however, proceeding to the consideration of 

the work ot the three imreatigatora mentioned above, it 

would perhaps be in·place to diacuaa the question ot h1a

tor1ograpb7 in general. The aim ot all historical writing 

la auppoaedl7 to achieve objectivit7. But th1a ia clearl7 

aeen to be a contradiction in terma when we conalder that 



the writing or hiatoey assumes a writer, an indirldual 

personality, whoae peculiar characteriatica DIL!'at mani

fest themselves in the selective processes which are in

volved in the creation ot a historical narrative. Ho 

man is capable of abutting out his personality trom hia 

thinking. The ver'7 fact that a historian must sitt and 

choose the tacts that he will work with and mold them 

into a ~ified structure ~o give all the facts without 

discr1•tnation, would ,_,t be writing hiatoey, but would 

be merel7 a cataloging ot dat~ implies that pure 

objectivit7 cannot exist in the writing of hiator,.. Eveey 

historian baa an ax to grind, and ever,. historical work 

reflects the ax the aut.bor la grinding. 

In the Jewish historiography of recent times there 

1a also reflected this tendency to write from a particu

lar point or view. Jewish hiatoriana have in general 

written from a theological and from an apologetical point 

or view. The attempt waa continuall7 being made to de

monstrate the uniqueness of the Jew, to prove that he 

was entitled to the. aame atatua aa the rest or the ·world, 

and to justify hia striving after enlightenment and equal

it7. The assumption was always made that the hiator,. of 

the Jewa ia a particular hiator,., having no relation to 
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the history of the contemporary environment and never 

being affected b7 the causes, factors and influences 

which determine the course or general history. Jewish 

hi•tol"J 1'a• conceiYed as an isolated phenomenon, and its 

motiYation waa alwa7s apiritual, patriotic and idealistic. 

In essence, the view ot Jewish historians of recent timea 

waa really not nuch ditferent tram that or Judah Balevi 

who explained the uniqueness ot the Jewish experience in 

theological tenu, b7 -•na ot the in,yan elob1. It 1• 

true that b7 •ana ot the iJVan elohi we can arrive at a 

concept ot Jewish history; but it is a concept which 

leaves nothing tor .. n to do. It la a ~oncept which 

assumes that we can not find la•• in operation which can 

explain the history of the Jewish people in a a711thetic 

manner and in human tenu. 

But in actualit7, there are lawa operating in Jewish 

history; there are nomothetic principles, by meana of 

which a coherent and comprehensive picture can be obtained. 

And these lawa are the aame laws which operate in general 

history. These are the aociologlcal principles, the eco

nomic and social conaiderationa which manifest them-

selves among all peoplea. In thia reapect, Jewi"sh b1s

toriographJ ot the paat baa been. 110st delinquent i'n ita 
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tendenc7 to regard the phenomena and proceaaea ot 

Jewiah hiatol"J' as .!!!! generia and in ita failure to 

appl7 to them the aame aociologi cal princ lplea which 

operate generall7. 87 appl7ing to Jewleh blato1"7 tbeae 

co111m>nl7 known and accepted principle• ot social and 

economic motivation, it becomes poealble tor the his

torian to go be7ond the llluao1"7 aim ot being merel7 

objective and he can proceed to a 111Uch more usetul and 

truittul goal: he can· atrive for a structurizatlon or 

lntelligentl7 selected data within the framework or general 

principle•, the understanding and control or which are 

within the purview ot human abilit7. Thia gives a mean

ing to biato17 and it baa value tor man. 

With these prelimina17 remarks concluded, we can 

now turn to a perusal ot the more apecitic aspects of 

our subject. The bistoriogra}ilers or Chaaidisa in the 

paat have operated with two major axioms. Tbe7 have 

aaaumed that the Cbaaidic movement came into being as a 

result of a difference or reltgioua opinion between the 

Chasidllll on the one band and their opponents, the llia

nagdim, on the other. The latter were religious ration

alists and the former religious ~etica. The rational

iatic trend bad become "ffr'J' atrong 1n Judalam and ao the 
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mystically inclined Chasidim rebelled and instituted a 

new religious sect with a non-rationalistic emphasis. 

The second axioa which these early historians of Cha

sidism assume is that Rabbi Israel Ben El1-ezer _(Beaht) 

founded the Chaaidic movement; · that lie was the f.irat to 

rebel against the rationalism and pilpuliam of the rabble; 

that be taught hia firet disciples to believe aa he did 

and that they in turn taught others. and a·o the movement 

came into existence: • 

Thia second axiom we spoke of here ia an example or 

that t1]>8 ·of historical writing which sees history in the 

light or personalities. It ia a sort of hero-worshipping 

attitude which assumes that individual men create move

ments and provide the impetus to change. It ia undoubted

ly true that great minds and mighty spirits do leave 

their impress upon other men and on society. and that 

they play a role in determining the particular forms and 

detailed ~xpreaslons or social change. But this does 

not mean that history is the Ntsult or one man•a influ

ence , nor does it mean that given a particular set of 

historical circumatancea and a figure connected with them, 

that it waa the figure who produced the situation. Rather 

la it more plausible to postulate that the configuration 
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or operative historical tactora inexorabl7 leada to the 

appearance ot •n on the stage of hiatoey and abould one 

man happen to miaa the partoraance the ahow would go on 

juat the aame. 

The tirat historian ot Chaaid1111D whom we ahall con

sider la Heinr1ch Graetz. Bia attitude can be amaed up 

veey conciael7. He believed Chaaidiam to be the eaaence 

ot unreaaonableneaa and auperatition, •a daughter ot 

darkneaa, born in gloom and proceeding atealthil7 on ita 

1111aterioua wa7.• Chaaidiam waa an ugl7 order called into 

being b7 a man as ugl7 •• hia DAM, Beaht. He waa a de

luded and auperatitioua 1117atic and miracle worker, a wild 

viaionaey who attracted tollowera ot a similar disposi

tion because ot hia noia7, delirious praying and hia su

pernatural powers. Graetz compares the Chaaidim to the 

Jumpers and Shakers. But he concedes that the Beabt was 

not neceaaaril7 a trickster, since 1117aticiam and madness 

are contagious. In theae early Chasidic circles, it be

came the fashion, Graetz tells us, to scott at the Tal

mudists because they mocked the Besbt•s ignorance in Talmud. 

All thia was poaaible because the general environment in 

eighteenth century Poland waa one ot delusion and auper-

ati tion. 

As tor the Magid, Dov Ber ot Kezheritch, whom Graetz 
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considers the real founder ot the move111tnt---he waa aillpl7 

a charlatan interested onl7 in adYancing his own enda. 

Graetz attributes to the Magid erudition in the Talaud 

and the Cabala, a shrewd mind and a clear insight into 

human nature, all ot which he uaed to turtber hia pur

pose. The Magid indulged in YUlgar joke a to produce a 

bapPJ trul8 ot mind in hi• tollowera, introduced the 

use ot strong drink to produce 1nap1rat1on and enthuai-

a .. in pra7er, and resorted to outright diahoneat,. to make 

hlmaelt aeea omniscient. And in order to strengthen re

spect tor himaelt, Dov Ber propounded the theoey ot Taa

diklaa, -gn117ing certain Cabalistic atatementa to the 

point ot blaapbelq. According to tbia theor;y, the Taadik, 

or Cbasidic leader, ia the embod1ment ot power and splendor 

on earth; he baa the abili t7 to influence events both on 

earth and in heaven, and is therefore deaening ot human 

adulation. All or tbia tooliahneas owed 1 ta origin to the 

auperatitioua doctrines ot the Zohar, and was calculated 

by the llagid to bring him honor and revenue. For, while 

the Taadlk cared tor the conduct ot the world, tor the 

obtaining or heavenl7 grace, and tor Iarael•a preserYat1on 

and glorification, his adherents were obliged to draw near 

to hill, to enjoy ~la aight---he alwa7a dreaaed in a splen

dorous manner---to .make occasional pilgrimages to him, 

conresa their aina to hilll, bring hia presents and attend 
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to his personal needs. All thia excess, this coarse 

reversion to fet~sh-worship, was possible because of 

the over-excited state of the minds of Polish Jews. 

According to Graetz, this barbaric teaching at

tracted rogues who could now procure mone7 in an eas7 

wa7, simple-minded men who inclined to enthusiasm and 

belief in miracles, idlers who found occupation in the 

court ot the Tsadik, and also earnest men who found 

no religious satisfaction in the fossilized rabbinical 

Judaism ot the time. 

Chasidism flourlahed, according to Graetz, because 

ot the fraternization of its members and their feeling 

ot brotherhood, the petrified character of Talmudic 

pllpuliam, the political deca7 of Poland, the dissolution 

ot the Council of the Four Landa, and the ravaging of~ 

southern areas of Poland b7 th~ Haidamaks and the Turks. 

As for the contlict between the Chaaidim and their 

opponents, Graetz sees in this purel7 religious motiva

tions. The Misnagdim1w1th Elijah Gaon at their head, 

fulminated against the Chasidim because they considered 

them to be dangerous and obnoxious heretics. Even the 

Gaon, Graetz intorma us, was under the delusion that 

the Cabala was a true daughter or Judaism, and he con

sidered the Chasidim hateful not because tbe7 .used the 

Cabala but because they misused and aisconat~ed it. 
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Graetz despised Chasidiam and everything connected 

with it. He does admit, however, that two ot its . earl7 

leaders were honest men, namely Israel of Koznita and 

Shne-ur Zalmon or Liyadi. But all efforts made to 

suppress the Chasidim were in vain because in a measure 

the7 represented a just principle, that ot opposing 

the excesses or Tal.mudiam. 

This completes the statement ot Graetz•s point ot 

view in regard to Chaa1d1am. At first glance, it ia 

clear that it is a point or view fraught with prejudice 

and imprecision; it ia completel7 inettectual as an 

explanation of a problem. 'l'he verr £act that Graetz•s 

exposition ot Cbasidiam onl7 takes up approximately 

twenty pages la an indication of its weakness. 'l'he sub

jectivity and venom which fill everr paragraph would 

be enough to disqualif'y Graetz•s work even if his overall 

analysis were correct. Graetz•a naive view or Chasid1sm 

as a purely religious phenomenon aiming to counteract 

the excesses or Talmudiam and bis attributing to a few 

men the creation of a movement which went on to conquer 

half the Jewish population of Eastern Europe is typical 

ot the early idealistic, theological Jewish h1storio

graph7. As a son ot nineteenth century rationalism 
. . 

and progressivism, and ·as a virulent toe of the JQ"stical 

element in Judaism and a detractor .ot East European 
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JeWI7 in general. Graetz was eminentl7 d.1squalit1ed 

to present ·an exposition ot Chaaidiam that would be 

ot worth. He ahould have retrained from touching 

upon this subject altogether. Por since hia approach 

was theological and hia theologJ waa biaaed. the re

sults could not have been otherwise. 

Having aUlllDllr1Zed the view or Heinrich Graetz. we 

no• proceed to the aecond or the three biatorio-

• grapbera of Cbas1d.1m ·11hq. we ahall consider. Samuel 

Aba Horodez1£7. 'l'hia author published a aeri•s of essa1s 

· in various German and Hebrew periodicals on various 

subjects connected with Chasidism which were collected 

and published aa a tour volume work entitled Hachasidus 

V'hachasidim. The aim of this work ia oatensibl7 to 

give a comprehensive picture of the nature. origin 

and development ot the Chasidic movement. Actuall7, 

Horodezlq•s work does not concern itsel1' with the 

movement itself but rather with ita leaders and re-

presentatives and their teach~ngs. We are given a 

series or biographical studies of a large n\Dllber ot 

Chasidic leaders from the Besht through Israel of 

Rizhin (died in 18$1). The emphasis throughout is 

upon the doctrines. attitudes and modes or conduct 

ot the leading Tsadikim with no attempt to integrate. 

atructurize, or relate to the external world. The 



entire work is rife with a spirit ot partisanship 

which warps the judgment ot the author in regard to 

ever'f aspect of his investigation. 

Horodezky belongs to that class ot historians 

who see in Chasidism a revolt against the exaggerated 
A, 

legalism of Rabljpiam. They view it as a religious 

revival stemming trom the wells ot the popular re

ligious sentiment which set out to combat the rigi-
. 

dit7 and tormaliam ot· tbe current orthodox Rabbinism. 

Thef glorit'J it as the p .... server and saviour of ·the 
. . 

true, authentic piet7 and poetey ot the Jewish re-

ligion. They refuse to see any defects or exaggerations 

in Chasidis11, and Horodezlq is a firm adherent •"f 
this school ot glorification; hia entire work ia per

meated with this biased attitude. 

Horodezlcy•s panegyric ot the Cabala and bis 

calumniation of the Halacha in his introduction ia 

an example of pure emotional writing, without sub

stantiation or regard tor t.be factta ; it la full of 

contradictions, exaggerations, and inexcusable mis

representations. Thia attitude to the Cabala sets 

the tone for the entire four volumes on Chaaidiam. 

For each Taadik lengthy quotations are repro

duced from his works and numerous legends are re-
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counted. There is no attempt -de to COJllllent on the•• 
accounts, to assume a critical attitude, to discard 

the cbarr and to extract the kernel ot truth, it 

there be one. In the presentation ot his material 

there otten creep in example• ot conduct and attitude 

on the part or the various Taadikim 'tdlich contradict 

completel7 the virtues which Borodezk7 is detending. 

A glaring tault ot the entire work la the absence ot 

a consideration ot tlw contribution ot Rabbi Shne-ur 

Zalmon and ot the entire •chabad" school ot Chaaidiam. 

Tbua Borodezl1:7, beaidea manifesting an excessive 

blaa in hia approach, ia in essence guilt7 or the two 

major taults which we aacribed to Graetz: the assump

tion that Cbaaidiua was the creation of certain spe

citic individuals and that the movement waa a revival 

ot religious m,aticiam, aa opposed to tosailized Tal

mudiam. Borodezk7 approved ot thia mystical revival 

and waa opposed to Talnlldiam, whereas Graetz hated 

both, (although he probably hated Talmudiam somewhat 

leaa than Chaaidism), and rather saw the answer to 

the Jewish problem in rational enlightenment. 

The third ot the three historiographers ot Cha

aidiam whom we shall consider is Simon Dubnow. Dub

now wrote a three volume work in Hebrew called Toldoa 
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Hachaaidua which ia b7 tar the beat and the .,.,t 

comprehensive ot •DJ' attempt made to underatancl 

chaaid1am. It la a well-organized wol'k, a state

ment which cannot be made concerning Borode~ r a 

product; it la extenaive---a feature that ia cer

tainl7 not applicable to Graetz• a ettorta. It la 

the tirat complete h1ato17 ot CbaaidilDll in which 1 ta 

riae, de.elopaent, spread and atrugglea with ita 

opponent• are related· in a detailed and objective 

aanner. 

Dubnow opena the first wlume ot hia work by 

attempting to evaluate the place ot intensive p1et7 

in Jewiah lite. Bia ph1loaoph7 ot Jewiah hiator,. ••

awned that the entire complex of religious lawa waa 

onl7 a aeana tor the preaenation ot the Jewish 

nation. He conaidera eve17 outburst ot piet7 at 

various timea aa a struggle of individual religio

ait7 against the leveling influence of atandard-

1zed group-religion with ita cut aad dried form. 

In other words, Jewiah biato17 ia a reflection ot 

a continuing struggle between the national and indi

vidual elements. Whenever the national element be

came eaceaaivel7 strong and dominant, a reaction 

took place, and the 1nd1 vi dual •le• nt asserted 
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1 tselt. Chaaldlsm tor Dubnow la just such a man1-

testa t1on---• revolt ot the individual religioua 

approach againat the national element which b7 the 

aiddle or the eighteenth centu1"7 bad developed to 

an exceseive degree. 

Thi• basic theo17 ot Dubnow •• here outlined 

prevent• his Toldos Hachaaldua from arriVlJlB at a 

proper ezplanation ot the reaaona tor the rlae • 

apread and decline ot' the 1110ve .. nt. 

In hi• introduction to hie Weltseachlchte ~ 

Juedlachen Volltea, Dubnow pointed out that he waa 

abandoning the idealiatic-ep1ritual1atic h1stor1o

graphJ ot the paat in favor of a aociological ap

proach. Thia la a great step 1'orward. There are 

however, certain inherent asswaptiona which Dubnow 

makes, as we have aketched above, which delimit hia 

so-called sociological point of view. That la, he 

tettera hi• aoclal outlook with the chalna ot hia 

national t.heo17. This prevents him, tor instance, 

from seeing class diviaiona w1 thin the Jewlah popu

lation. Be devotes a chapter ln his work on Cba

s1d1am to the social conditions of eighteenth cen

tu17 Poland. But the contraet 1• alwa7a drawn between 

the Jew and the non-Jew, and never between one claaa 
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ot Jews and another. He theoreticall7 la con

cerned with economic tactora, but it ia always a 

delineation or the economic ditficultiea of the 

Jewish group as a whole within Polish aociet7; no 

contrast is ever made between the va17ing economic 

level• within the ~ewiah population. 

Dubno• ia in eve17 respect a sr-at improve

•nt over hi• predeceaaora, but when reduced to 

eseentiala, we can ~ee that hia work auttera troa 

the same baaio deteota which have marred Graet& and 

Horode&)q. Be ia not prejudiced elther for or. •:

gainet the Chaaid.im aa the7 were, although he too 

baa a b1aa, namel7, hia theo1'7 ot continual ba

lancing between the national and individual factors. 

But like Graetz and HorodezkJ, he cannot rid him

aelt ot the notion that Chaaidiam waa eaaentiall7 

a movement of religious reform and that personali

ties are vital in the origin and apread or the 

movement. 

Dubnow did not reall7 succeea in explaining 

any more than did Graetz and Horodezky in a co

herent and synthetic manner, how it came about that 

Chaaldiam arose, whJ' it arose when it did, who the 

people were who joined it, and •hJ'; he doea not 
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satisfactorily explain the feverish opposition to 

the movement on the part or the llianagdim, the 

reasons tor the rapid spread ot the movement, and the 

factors which led to its degeneration and decline. 

An indication or the correct answer to theae 

questions was sketched by SolOJIOn Zeitlin in a 

popular article written by him (Jewish Tribune, 

Vol. 97, August l, 1930) entitled "Cbaaidiaa: A 

Revolt ot the llassea.... In tbia article Zeitlin 

present• the thesis that Chasidism waa a revolt ot 

the masses or lower class Jews against the intel

lectual upper class elemnts in the Jewish social 

atructureJ that the animosity between these two classes 

was veey great and bad been SDK>ldering tor a long 

time but could not come into the open as long aa 

the Council ot the Four Landa remained in power. 

With the decline ot Polish aa well as Jewish auto-

nomy in the eighteenth century, the masses revolted, 

claiming that all Jews were equal before God. The 

revolt itselt produced its own leaders according 

to the demands or the period. These leaders tried 

to organize the revolution into some definite form, 

and to bring into existence a new sect with a defi-
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f lnite conception of Judaism. These leaders sub

stituted the Tsadik for the rabbi, the Taadik be

ine merely a better t1Pe ot ba-al .!!!!!! who had a

risen previoual1 in the Ukraine aa a new tJpe .;,t 

leader, advisor and healar ot the maaaea ot Jewa 

11 ving there. Orlginall7, the Taadik waa nothing 

more than a more ploua choaid. Aa a aubatitute 

tor the Talnud, the7 turned to the Cabala, but re

versed the interpretation ot ita teneta from one 

of aaceticiBlll and aelt-denlal to one ot rejoicing. 

Thus waa the whole purpose ot the Chaaidic 

movement the breaking down ot the old ariatocrac7. 

Eventuall1, however, thla Chaaidiam, Zeitlin teLla 

ua, instituted an ariatocrac7 or· its own. 'l'hla 

led to the decline and degeneration ot the move

ment and to the consequent perveraion or its ori

ginal force and vitalit7. 

Thia point ot view baa been supported by B. 

Dinaburg who wrote a aerlea of articles on the sub

ject in the quarterl7 !!29 (Vola. VII-VIII and 

IX-X, 1941-194S>. Here we quote from the Engliah 

aummariee which are provided tor each article: 
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"On the basis or first-hand evidence trom 
many mussar source •••• it becomes clear that the 
criaia of the period was due to the seizure of 
power b7 takkitim, persona associated with the 
courts of the local nobles and authorities. In 
this way the kehillot became part of the ad:min1-
strat1 ve apparatus ot the authorities tor the 
exploitation ot the Jews b7 the nobility, who 
reigned supreme in the country as a whole, in
stead of being organa ot Jewiab autonomy. Thia 
led to the emergence ot a •rebellious• spirit 
tonrd the kehillot and their loaa ot moral 
authorit7 ••• the decline of the Kingdom ot Po
land in general, the civil wars. the weakening 
or central authorit1,. the bad roads, the ab
sence of security, the political activities or 
the nobility, their neglect or their eatatea 
and their increasing need tor a financial econ
O'llf1, with the increasing severity of the struggle 
ot the urban population against the Jews---led 
to the rise in the kehillot ot three groups who 
•profited' during that period ot criaia. These 
were large-scale merchants, particularly dealers 
in toodatutta, money lenders and thoae who leaaed 
land 1'rom or nanaged it tor the nobilit7. The 
third group became particularly important. 
Tbe7 helped to organize the estates of the no- . 
b1lit7 and the exploitation of their serfs. They 
financed the estates b7 arranging loans and ex
porting produce; also b7 a maximal exploitation · 
ot the Jewish inhabitants on behalf ot their 
overlords, and to their own advantage. Thia 
group seized power in the kehillot, abolished the 
distribution of functions which had been custo
mary in the kehillot between the heads atld the 
parnaaaim (adDllnlstrative), the rabbis (judicial), 
and assessors (tiacal). 'l'he1 concentrated all 
these functions in the hands of their group and 
ita associates. Thia was the chief reason tor 
the accentuated social differentiation between 
the kehillot and the general moral decline ot 
the age.• (!!!?.!!, vol. VIII. no. J) 

" ••• The author deals with the processes ot 
disruption within kehillot and the restriction 
ot the eocial baaia or the kahal. which •o weall-
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ened Jewish self-government in Poland and enabled 
takkitim to seize power ••• Tbe author describe• 
the increasing social differentiation in the 
communities and the resultant moral decline ••• 
[he] brings evidence regarding the great and 
numerous differences in the standards ot living 
ot the various sections or the Jewiah popula
tion, and the difference between the chiet 
lessees and their assistants in the villages. 
The lowest level or all was that or the •pro
fessional poor• and unemployed, part or whom were 
constantly on the move. Next came those engaged 
in service, amounting to about 8%, who were also 
regarded as a very low class. 'l'he relatively 
•established' section ot the Jewish masses 
was that or the artiz.ana (ale J, who apparently 
constituted more than a quarter or the Jewish 
population. The· 'intellectual proletariat• or 
the kehilloth [ale] seems to have been particu
larly tmPortant:--'l'he moat important 'rrices 
were in the hands ot the leading ramilies, while 
the position ot scholars, dayanim, preachers, 
teachers, and the like was one of semi-starvation. 
The accentuation ot the social dift"erence also 
helped to produce a decline in social morality 
throughout the comnun1ty. Thia found expression 
not only in the attitude of contempt and mu•tual 
disregard between the various groups, but also 
in the increased contact between the well-to-do 
classes and the Polish squirearchy, in adaptation 
to their manner of life, and the increasing 
number of poor who permitted themselves to 
break the law ••• At the same time, however, 
active opposition was also aroused by these 
disruptive tendencies , and the masses and resi
dents of villages began to establish an oppo
sition in the kehilloth, headed by the circles 
of the intellectual proletariat." (Zion, vol. 
VIII, no. 4) -

"The opposition within the communities of 
Poland and Lithuania accompanies the oligarchic 
control of the communities like a shadow trom 
its veey commencement. Thia can be observed 
from the numeroua regulations by communal local 
and country-wide autborit1ea, the general purpoee 
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of which ia to strengthen the authority or the 
kahal, in or.der to ensure 1 ta unity of organisa- . 
tion, the auppreaaion of all public criticism 
of comD11nal matters, any appeal against communal 
decisions or any disrespect towards leaders. 
Despite all these regulations the opposition 
waa vital, lively and organized. It was headed 
by the mafSidim and darahanim (homiliata and 
preachers Who occupied a aemi-otticial status 
in the col?lllUllitJ'. Although their economic 
position was in general a poor one, they were 
socially very important. Their public support 
laJ' in the lower claaaes ot the colllllllll1ty, and 
their cell units were the artizan corporationi, 
charitable societies, and all kinda or religious 
and Torah inatitutiona.• (Zion, vol. IX, no. l) . -

The author goea on to point out that "the 
organic association or the Hasaidic Movement 
with the opposition within the communities, aa 
shown by the sources of early Baasidic legend 
regarding the ~al Shem Tov, and the evidence 
of earl7 Baaaidic traditions. The social frame
work to be found in legend and literature ia 
that described (above] ••• Information on the 
social position of the leaders of the movement 
demonstrates that they all beloneed to the 
lower and under-privileged aectiona of the 
religious aervicea (Hebrew teachers, preachers, 
alaughterera). The Baaaidic tales or the lite 
or the Baal Shem Tov tend to unity all the social 
claaaea ot the m:>vement, serving aa a social re
flection of the founders ••• ~ (Zion, vol. IX, 
noa. 2-3) ~ 

" ••• the author deals with the Haasidic 
groups and the character of Hasoidic life prior 
to the Baal Shem Tov. From the "Praises of 
the Besht" and other works ot the period he 
sets out to demonstrate the existence of prior 
Hassidic groups, and the association ot the 
movement with them. The revelation of the Beaht 
was only, according to the Haasidic sources, 
hia recognition bJ' these groups, and particular
ly bJ' that or Brod7 which waa the moat impc>rtant 
ot all, aa their head ••• tbat wa,. ot life [or the 



pre-Beahtian Chaaidic groups) reall7 included 
all the •new customa• which the Haaaidilll in
troduced in the da7a ot th~ Besht and which . 
awakened ao much opposition ••• • (Zion, Tol. 
IX, no. 4) . 
These extenaive quotationa trom the Bngliah 

awmnariea of Dinaburg•a atudiea have been cited here 

because the7 substantiate in a clear and incontro

vertible manner the correctneaa ot Zeitlin'• theo17 

88 outlined above and the maniteat incorrectneaa 

ot the approaches ot: Graeta, Borode&lq, and Dubnow. 

we ahall aee turther on that Zinberg alao holda 

to thia mre aatiatacto17 view ot the origin ot 

the Chaaidic move .. nt. 

But before proceed.ing to a consideration of 

Zinbere' s contribution to the undera tanding of 

Chas1d1am, it ia neceaaary to make a few remarks 

concerning the work or two other investigators in 

thia field. One of these ia Martin Buber; he baa 

played a vital role in the rebirth of interest in 

Chasld1am bJ means of hie booka and articles on 

the subject and through his translation of large 

numbers or Chaaidic tales into German, whence the7 

were retranslated into Eng1.iab. To discuss the 

hlatoriograpb7 ot Buber ia reall7 an illpoaaible 

taak, because Buber 1• not a hietorian. Buber ia 

._ ________________ ...., ____ ..,.. ____ _....., .... ._ ____ ,,_ ________ ~-~---~ 
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a philoaopber, and an eaoterlc one at that. The 

author must adJDit that be found it extremely dit

r1cul~ to follow ·the trend or thought in Buber•a 

work. Buber baa no biatorlcal, let alone aocio

logical, approach wbataoever. Bia atudiea are 

eaaentiall7 pbiloaopbical, c171>tlc, and abroud

ed in 117ate197 and fanciful speculation. And 

therefore, alnce they provide ua with nothing but 

theological caauiat~, and contribute nothing 

towarda a fruittul hiatorlograpb7 of Chaaidlam, 

we can diapenae w1 th an7 turtber inqul197 into 

their value for our purpoae. 

P1Dall7, it ia neceaaa197 to include ln our 

aurve7 of contributions to secondary Chaaidlc 

literature, Jacob llinkin•a :£!!! Romance ~ Haasl

~· In order to deaiat from repetl tlon, llinkin •a 

book can auccinctly be aubaumed under the cate

go'r'f or the apologetic, theological acbool or 

hiatoriograJ>b7 which aeea in Chaaidiam a mystical, 

pietiatlc, contemplative movement in oppoaiti~n 

to the dry Talmudiam or the time, conceived, 

created and spread by a group of · indl vldual Taa

diklm, and whose presentation and analyaia ia 

taken care of by the biographies or these Taa

dikla. For the interested reader who la limited 
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to English, Kinkin'• book provides eaaentiall7 

the aame information, in more succinct tol"lll, 

aa doea HorodezkJ·· 

Having now completed the aurve7 ot all the 

necessary preliminary material, we tum to the 

consideration of the contribution ot Israel Zin

berg to an understanding ot Cbaaidiam. The 

main part ot this thesis consists of a transla

tion into English o~ the major sections of Zin

berg's Yid~iab work Bistorx .2! Literature Among 

the Jews which concern themselves w1 th Chaaidlsm. --
A statement as to the procedure followed in the 

translation precedea the text itself. Thia work 

waa chosen tor translation because it waa thought 

that aa an extended work on the subject, .by. the 

relative recentness of its publication, by the 

high reputation ot its author, it would provide 

a valuable aid and till a distinct lack tor those 

interested in the problem of the understanding of 

Chasidiam. 

Before proceeding to a more detailed consid

eration of Zinberg's contribution, it is essential 

to understand that we are dealing here not with 

hletory aa euch, but rather with a hiato~ ot 
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literature. Zinberg'a goal la not ao much the 

explanation of the riae, spread and decay ot the 

Chaa1~1c movement, as it la the preaentatiob or 

the literature ot the Chaaidic movement and alao 

of 1 ta opponent• w1 thin the cultural tramework 

of the period. The bulk ot Zinberg• a pegea are 

devoted to a careful, organized, understandable 

presentation ot the thinking ot the leading Cha

sidic rabbi• from the Beaht through Bacbmon or . . 
BratalaY. Each Taadik'a ayatea ot ToNh la pre

sented in a ayate .. tic .. nner, with copious quo

ta ti om both in the text and the note a of the 

original atatementa from the primary sources. 

Zinberg throughout maniteata a very- objective yet 

s1111pathetic attitude. He diapaasionately seta 

down the teachings of the various 'l'aadikim, ana

lyzing and organizing aa he proceeds, not with

holding his praise when it la due and also not 

repressing criticism when it ia called for. 

Closely intertwined with the presentation 

of· the literary output ot eac~ 'l'aadik, whether 

hla own directly or the work ot diaciplea, Zin

berg gives ua the neceaaa17 biographical material 

and the historical circumatancea which prevailed 
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in each caae~ 

Zinberg•a tineat contribution, perhaps, la 

to be found in hia extended digreaaion to explain 

the causes or the contlict which broke out between 

the Cbasidla and the liianagdia. Here he maniteata 

a v•r'J keen historical eenae and a clear aoc1o

log1cal understanding. He showa that thia con

flict waa ln eaaence not a religloua one, aince 

purel1 aecular and aoolal tactora pla1ed the main 

role. He drawa a aharp' picture ot the aocial and 

economic conditiona or the Jewish population in 

Poland and the Ukraine, showing us the sharp 

cleavage between the oppreaaed lower claasea on 

the one band, and the oligarchic upper claaaes, 

the takitla in alliance with the Talaldiata, on 

the other hand. He picturea the Cbaaidic group 

as representing the lower claaaea and auppreased 

elements who were teying to wreat power from the 

upper classes, the Mlanagdim. Theae latter were 

the money and Torah ariatocrac1 ot the Kahal 

leaders who strove to keep the power in their own 

handa. But the tight against the Cbaaidim, 

according to the morea ot that milieu when e•e17-
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thing waa put in religious terms, was "wrapped 

in a Shulchon Oruch coat" and carried on in a 

rellg~oua framework. At a time when the reli

gious Weltanacbauung waa the l'Uling ideolOSJ' ot 

aociet7, •DJ' opposition to the pre•ailing social 

and political s7stea waa torced to ezpreaa it

self aa a religioua aectarianiam. 

Zinberg takes up the "Great and Terrible 

Anath-" which the Mianagdla ot Brod.7 iasued . 
1n 1772 against the Cbaaidlm and in consideration 

ot the "religious aina" which were ascribed in it 

to the new aect, be indicate• bow artificial and 

invalid the accuaationa actuall7 were. The real 

"ain" ot the "heretical sect• waa that the maasea 

found in the Torah ot the Cbaai dim an ideological 

weapon, a juatitication and aupport i.n their 

stubborn battle tor equalit7 against the parnaaim 

and the oligarchical communit7 leaders. 

Zinberg is deserving ot criticism, however, 

in regard to several major pointa. In regard to ,..,,L 
the 1p11lal basis ot the conflict between Rabbi-

nism and Chasidiam., and hia aaaertion that the 

maaaea tound support tor their ideology in the 

teachings ot the earl7 Cbaaidic leaders, the 
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question imaediatel7 comea to aind, wliicb c ... 

firat---the aooial conflict or the Cbasidic 

Torabf Zinberg aeema to contradict bimaelt on 

tbi• point. In hi• anal7ais ot the social 

atructurization ot the Jewiab population at the 

tille ot the riae ot Chasidiaa, and also before 

1ta riae, Zinberg leaves the clear 1JDpreaaion 

that it was the situation which called torth 

the moYement and not at all the reverse. Yet 

hi• delineation ot the Beabt•s role 1n the riae 

of Cbaaidiam ia written troa the naive blatorio

graphical point ot view, which tor the aake ot 

aimplicit7 we can call the bero-worabip approach. 

It ia true that Zinberg ia full7 aware that the 

life atorJ or the Besbt ia enveloped in a web or 

wonder atoriea and tolk legenda. Beverthelesa, 

after reconatructing the 11.t'e and Torah ot the 

Beaht trom this maze or legends, Zinberg leaves 

the reader with the distinct impreaaion that 

Chaaidiam sprung tull7 developed trom the mind 

ot Israel ben Elieaer. In fact, he begina bia 

account ot the Beaht with the aame worda aa Dub

now, quoting hi.a d1reotl7. Purtber on be tell• 
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ue: •A modern cultural historian. or whatever 

polnt of view, understands Ver'J' nll bow naive 

and inept auch a cbaracterl za ti on ot the Beaht •a 

peraonalit7 ia (the Mianagdic view tba~ be waa 

a •drUnken and insane prophet• l. We emphasise 

the laat word (peraonali t7 l because the Beabt 

11 flrat ot all a aignificant and deep person

all t7. • .• 

On the other band, Zinberg doea provide an 

acceptable explanation tor the differing ideo

logies ot two ot the moat important diaoiples ot 

the Magid, Sbne-ur Zalmon ot Li7adl and Elimelecb 

ot Lizenak. The teaching of the former became 

dominant in the north, in White Russia; that ot 

the latter prevailed in the south. in Galicia. 

La71ng great stress upon the atudy or the Torah 

and ritual observance. the first taught a sophis

ticated and intellectual doctrine, whereas the 

second laid great emphasis upon the cult or the 

Taadlk and the more emotional, leas aopbistlcated 

elements or Chaaidlc teaching. Zinberg demon

strates bow each ot these, the Lithuanian and 

the Galiclana veralona ot Cbaaidiaa, waa .called 
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forth b7 the apecitlc conditions ot the areaa in 

which each w•• later to hold swa7. The low social, 

economic and intellectual level ot the Jews in the 

southern provinces required a doctrine ot ai•

pllci t7 and naive tai~. Tbeae largel7 rural 

Jews who had been without leadership tor a long 

time were anxioua to be g1Yen leaderahip, eaP.

ciall7 a le·aderahip or supernatural powera wh.1ch 

could proYide - them· with oomtort .and auatenance and 

acott at learning and atud7 while demanding on17 

taith and aimplicit7. An answer to these require

ments came in the peraon ot Elimelech ot Lizenak 

with bia No-aa Elimelech. He taught an expanded, 

tull7 developed doctrine ot Taadikiam which be

came the dominant taith ot the Galician Jewa tor 

years to come. 

But in the north, on the other hand, the 

situation was entirel7 ditterent. There Rabbinic 

leadership had been and still was strong. Tal

llDldlc erudition was very highl7 thought or and 

the general level or culture among the Jews waa 

llDICh higher. Aa a result, we find that the Cha

aidic teaching ot Shne-ur Zalmon ot L17adi is 

much more sophisticated and intellectualized. 
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Knowledge of Rabbinic literature ia considered 

important; a new Shulchon truch ia written b7 

Sbne-ur Zalaon, and the supernatural powers ot 

the Taadik are denied complete 17. !hua do we 

aee two ditter1ng historical situations calling 

forth correapondlngl7 dittering rellgloua ideo

logies, each suited tor and growing out ot the 

milieu with which it waa connected. 

Zlnb9rg can thue be aeen to ..,e weak in hia 

general historical perapectiYe. Be ia weak in 

the aenae that be doea not oompletel7 appl7 hia 

eaaentiall7 correct anal7aia. Be taila to aee 

the full implications or hia baaic approach. 

Inaaaich aa we have pointed out previousl7 that 

Zinberg la primaril7 int~reated in the litera

ture of Chaaidiaa, mid not in the anal7aia ot 

the f orcea which produced the aoYement and led 

to ita degeneration, hia weakness along these 

lines can be understood, it not c~ndoned. Surel7 

as a source book tor the literary history ot 

Chaaidiam, aa an aid to the understanding or the 

religious teachinga or Chaaidiam, and aa a cri

tical, objective atud7 or the legendary material 

and the complex, extensive writing• ot the move-



ment, Zinberg•e contribution ia invaluable. 

combined with hia basically sound historical 

understanding, Zinberg has produced a basic . . 
and solid work in this field. It is to be 

regretted that thia work cloaea with the death 

of Bacbmon of Bratalav in 1810. 

The writing or thia tbeaia and the read

ing• I have done in connection with it have 

left • w1 th one mjor concluaion---that the 

field or Jewish historiography would be greatl7. 

enriched, and the modern awakening or int.ereat 

in Cbaaidiam greatly benefited by a new and 

thoroughgoing hiatory ot the Cbaaidic move-

ment baaed on tile primary ~ourcea ·and con

ceived along the linea outlined in thia in

troduction. The modern historian who would 

proceed to such a taak would tind the work of 

Israel Zinberg a distinct help and an invaluable 

foundation for further analyaia and development. 



PRBFACB TO TBB TRAllSLATIOll 



In the t1'9nalat1on of Z1nberg 1 a text. the 

attempt baa been made to acbie•e a combination · 

of the literal presentation or the Y1dd1ah and 

Hebrew pbraaeolo87 together with an idiomatic 

rendition into clear and simple Engllah. The 

overall aim of t~e tranalation la to provid~ 

for the reader a lucid and understandable hand

book ot the teachings or earl7 Cbasidiam. The 

tranalator•a litera1'7 11m1tationa aa well aa the 

inherent nature or the subject matter prevented 

him from ever hoping to recapture in Bngliah the 

flavor and the tang (Volkatuemlicbkeit) of Zin

berg•a Yiddish. However. it ia hoped that thia 

translation baa achieved the more aodeat aim 

set tortb above. 

Throughout the aaaumption baa been made 

that the reader is acquainted with the baaic 

religious terminology or Judaism. All ot Zin

berg •a copious quotations from the Hebrew sources 

have been transliterated. To have cited them in 

Hebrew was deemed unwise from a practical point 

of view, inasmuch aa their large number would 

have involved a typing proj,ct or cona.iderable 
...-1 

magnitude. The a7atem uaedAtbe transliteration 
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ta described at the concluaion ot these remarks. 

The transliterated Hebrew la enclosed b7 quota

tion marka it the original waa either in quota

tion marka or appeared without a117 punctuation 

whatsoever. It the original Hebrew waa in .paren

theses, the transliteration likewiae ia here given 

in parentbeaea. The tranalation ot the Hebrew 

tollowa 1.aned1atel7 upon the transliteration, and 

""" appears enclosed b'f square brackets it it uq 
"1;. 

direct translation ot the Hebrew, Zinberg1~ving 

... translated into Yiddish. It it is uq trana

lation ot Zinberg•a translation, no punctuation 

la aupplled. Certain Hebrew word• have not been 

translated, because they are found in the English 

diction&rJ, or are or the type which the reader ia 

expected to know. Several word• or phraaea which 

occur onl7 once have been explained in notes at 

the bottom or the page. Other terma, eapeciall7 

those or a CabalJ,atic nature, occur many times; 

they are explained in a gloaaar;y at the end of the 

theaia. Exceptions to the system ot tr~alitera

tlon aa here given occur with well-known Hebrew 

worda co111DOnl7 transliterated .d.itterentl7, with. 

Biblical namea, and w1 th parts of quotationa when 
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the transliteration ditfera. 'l'he reader who ia not 

fluent in Heb~• can, with the uae or the glossa17 . 

and with the knowledge ot certain well-known He

brew phraaes which have not been tranalated, omit 

the tranaliterationa, and, reading onl7 the Bngliah, 

obtain a flowing, complete narrative. 

Zinberg•s note• which appear at the bottom ot 
~ 

each page have, tor the aake ot a1mplit1cationAeaaier 

manageabillt7, been placed at the conclusion or the 

text. !'be remark• -de in regard to the text apply 

equallJ to the notes. Bo attempt waa •de to check 

each and everr reference, aince tbia would have taken 

an inordinate amount ot time. Moreover, in man7 

inatancea the editions uaed bJ Zinberg were not 

available to me. The only references checked were 

tboae where it waa neceaaarr for the translation. 

Certain minor errors or misprints in the text and 

notes were corrected and the corrections i.ncorpor-

ated without being noted. Certain obvious errors 

in the citations were noted, although it waa not 

posaible to correct them. Preceding the notea la 

a listing ot the abbreviation• uaed therein and 

their reaolutiona. 

All tranalationa ot Biblical paaaagea have 
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been talmn from!!:!.! Hol7 Scriptures, Jewiah Pub

lication Societ7, Philadelphia, 1917. 
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Hebrew letter• and YOWel• Equiyalent 

aleph depend.a on the YO .. l 

bea (with dagesh) b 

bea (leas dageah) y 

gimel g 

daled d 

he h 

VOY y 

za7in s 

chea ch 

tea t 

7od 7 

chot (with dageah) ch 

chot (leaa dageab) k 

lamed 1 

mem m 

nun n 

aamech a 

a yin dependa on the vowel 

pe (with dageah) p 

pe (leas dageah) t 

taad.1 ta 

ku1" k 

re ah r 



Hebrew letters and vowel• 

ahin 

aln 

tov ( w1 th dageah) 

tov (leaa dageah) 

kometa 

paaach 

aegol 

ch1r1k 

kubuta 

taere 

ahuruk 

cholea 

ah•vo (when vocal) 

ah•vo (when a1lent) 

Bqu1valent 

ah 

• 
t 

• 
0 

a 

• 
1 

u 

e 

u 

0 

disregarded 
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CHAPTER II 

Rabbi Israel Ba-al Shem Tov.- Bia childhood.
His seclusion.- The orphan becomes a prinlary 
teacher's assistant.- Ria love tor tunes and 
song.- The teacher's aaaiatant becomes beadle 
in the chapel.- Bia attraction to Cabala.
The beadle becomes acquainted with the writ
ings ot the cabaliat Rabbi Adam.- Bia friend
ship with the son or Rabbi Adam.- The young 
cabaliat ia married ott and he soon becomes 
a widower.- Israel ben Eli-ezer•a years or 
wandering.- Bia marriage to the sister or the 
Rabbi or Brody, Rabbi Gershon Kutover.- The 
.Rabbi and the·ignorant man.- The seclusion or 
Israel ben Eli-ezer in the Carpathian moun-
tains. - The revolution in the young cabalist•a 
Weltanachau6i8.- Israel ben Eli-ezer•s live
lihoods.- T~tavern keeper and village teacher 
becomes a "Ba-al Shem."- The Besht reveals 
himself.- The world view or the Besht.- "There 
ia no place'- .f liim. " - The optimism of the 
Besht.- The inl'luence or Nacbmanides and Isaac 
Luria.- The Beaht's opposition to asceticism; 
the meaning or prayer; one can also pray "al 
y•de dibur zol" [with comnon speech].- Concern
ing sweet and bitter potions.- Only through 
joy can man serve God.- The Besht and the 
learned men.- The masses . and the Tsadik in the 
Besht's system.- The Besht•a letters concern
ing "ali-aa n'ahomoa" [rising or the soul, 
visions during religious ecstasy].- The Beaht 
and his group. 

"The historical t"igure or the creator of Cha

aidiam appears to us through a mist ot miracle 

stories with which tolk legend baa crowned the head 

ot its beloved hero. A thick veil, 1J0ven in the 
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imagination or the people of hia gen~arat1on and 

ot the tollowi·ng generations, hides Jr.'rom our eyes 

the true figure of the Beaht, so tba1t at times it 

seema to us that be ftever existed as a living per

aon, that this 1a onl7 a fancied D&IDll which waa 

attached to the religious movement tl11&t shook the 

Jewish world." With these lines the historian 

Dubnow begins his history of Chasidi1sm. At the 

threshold or a new ·era, in the aecon•i half or the 

eighteenth centurr, in the age of re1uon and un

derstanding, when wholesome human re1uon was de

clared the onl7 reliable guide on th•t twisted paths 

ot bwaan lite, there occurred the grc1at wonder: 

a human lite, the lite ot a simple Jc1w, 1s trans

formed into a fantastic legend, into a myth or pri-
1 

meval times. So powerful was the efJl'ect of this 

wandering village teacher and exorci:ser upon his 

environment. And through this .fantaatic and often 

naivel7 superstitious fabric there shimmers through 

a real, distinct figure, singularl7 beautiful in 

its harmonious un1t7 and masterful ajlJnplicit7 ••• 

Israel Beaht was born about 1699 in the small 

Podolian village of Okup, near the T'1ricish border. 

The breadwinner of the family was, 11t seems, not 
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the rather of Eli-ezer, but rather his mother 

Sarah, who was_ a midwife. The bo7 was there1'ore 
2 

called "Israel, the midwite•a aon." The 7oung 

Israel lost his father at a ve'r'7 earl7 age. &.-

fore bis death the d71ng father enjoined the lad: 

"»1 dear child, remember as long ae 7ou live that 

God is alwa7a with 7ou, and tberetore be not atraid 

ot an;ytbing." Soon the mother also died and the 

7oung orphan passed_ over to atrangera. The com-

Jllllli t7 took care that the orphan should atud7 in 

a Jewish elementa'r'7 acbool, however. But the be

nighted, old-taahioned elementa'r'7 school tilled 

the drealQ' and imaginative bo7 •1th fear. "His 

wa7," the Sbivcbe HaBesht relates, "was to stud7 

for a tew da7a and then to flee from the element-

ary school." We alread7 know that Jacob Frank also 

did not have &DJ d111gonce to study. But the latter, 

when he ran awa7 from school, would gather around 

himselt a mob of 1nmoral fellows, pla7 at "bandits" 

with them, and they would terrorize the neighbor-
.3 

hood with their wild fora7a; but when people went 

out to search for the runaway orphan Israel ben 

Eli·ezer, the7 would find him sitting all alone 

in the forest. So the7 would bring him back to 

hia teacher; after a abort time be would again run 
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away to the forest to be alone. It s~ems that the 

forest with its cloak of mysteries was aero pleasing 

to the dreaJ117 boy than the constricted, benighted 

elementary school and the subjects taught in the 

"Bea Hamidrosh" [house of study] with their overly

aharp dialectical acumen. Therefore the connunity 

leaders gave up hope for the orphan. It was clear 

that be would never become a learned Jew, so they 

began to leave him alone. 

The young Israel had to begin thinking about 

making a living. He soon became assistant to a 

primary teacher. With great ·diligence he carried 

out the tasks that were laid upon him: to return 

home or transport the young tots on his back to the 

primary school or the "house or study." "When he 

would conduct the children," relates the Shivche 

Ha'desht, "he would sing with them in a sweet voice.• 

The biographers of the Besht point out rather often 

hia great love for music and SOfl8· He would even 

listen with great a i'fection to tt.e so~s which the 

non-Jews sang in the taverns. His confidants used 

to relate that he was able immediately to recognize, 

according to the tone of a musical instrument, the 
4 

way of life ot the nusician himself. Soon the young 

aasiatant was transformed into a beadle or the 
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chapel. Alao there Iarael ben Eli-ezer ahowed hia 

love tor aeclu•ion; during the day when learned 

men sat in the chapel and studied, the beadle would 

sleep. Then late at night, when e•e17bod7 elae 
. k W-

would be aaleep, he wouldAawake~quietly, ao that 
1.#..JL 

nobodJ ahould know, ... engage in hie •a•odo tamo• 

(pious worship]: pra7ing or perusing hie beloved 

book•. And thoa e booka which he loyed the moat 

were the En Ya-akov and the Zohar. He alao devoted 
. -

much time to the Ari' a Cabala. Th• worka ot Chayia 

Vital which elucidate the teaching or the Ari were 

not in print at that time, however; they would only 

circulate in various tranacripta. The Shivche 

BaBeaht tella the tantaatic legends ot how the young 

Israel ben Eli-ezer penetrated the deep aecreta 

of the Ari'• "kabolo ma-aaia" (practi-cal Cabala]. 

It ia not difficult however to extract the kernel 

of truth from tbia masa of legends. In the town 

where the 7oung Iarael grew up, there settled the 

son or a certain Cabaliat Rabbi Adam. Thia young 

man brought with him loada or manuscripts which he 

bad inherited from bia father. The 7oung beadle 

became ••rJ friendly w1 th him. Tbe7 would both 

aeclude themaelvea in a little but outside the 



49 
·village and there delve into the secrete ot the 

theoretical and · practical Cabala. i'he7 would alao 

taat and often engage in ritual immersion in order 

to be tit to occup7 themaelvee with the techniqu~a 

t.be Cabaliete and wonder workers. 

When the 70ung Cabaliet reached the age ot 

eighteen, the people ot hi• town· oonaidered it 

their reaponeibili t)' to m&rl"J ott the orphan who 

spent hia tiJDe ao d1ligentl7 in atud7 and pra7er. 

Iarael•a wite, however, died Y8J.7 ahortl7 there

after. Soon be alao loat hia friend who bad become 

greatly e .. ciated because ot frequent tasting. At 

that time the 7oung widower lett hie birthplace, 

and headed tor Eaatern Galicia. For a considerable 

length or time be waa a village teacher, in which 

capacity be had the opportunit7 to become acquainted 

with the woeful atate ot the rural Jewa which ia 

pictured in auch black terma b7 Solomon llaimon in 

hi• Autobiography. Thereafter be settled aa a teacher 

in a commmi ty not tar from Brody. The young teacher 

made a veJ.7 good impreaeion on the populace because 

of hi• piety, hie cordiality and his aenae ot right. 

When there would be a dispute between two parties, 

he would veJ.7 otten be the arbitrator. During one 
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so 
auch arbitration between two parties, Iarael ben 

Eli-ezer happened to mee~ Ephraim Kutover, the 

tether ot the then tamoua Rabbi of Brod7, Rabbi 

Gershon. The old man Ephraim liked the 7oung 

teacher ver'J much. When he found out that the 

latter waa a widower, he auggeated that he mar17 

hia daughter, Hannah, who waa divorced. After the 

match na arranged. the "t•no-im" (atipulationa] 

were agreed upon &pd aet 1n writing. But the old 

Ephraim Kutover aoon paaaed awa7, and hia aon, the 

great Rabbi in Iarael, found to hie great wonder 

among hia father'• documanta the written "atipula

tiona,• from which he learned tor the firat time 

that hia aiater waa engaged to a certain Jew called 

Israel ben Eli-ezer. Soon the bridegroom himaelt 

appeared. Legend baa it that he appeared in simple 
./i.ltl...u.1_ 

garments "k•achad horekim" ('2 ' the trivoloua 

fellowal---in a abort tur coat with a broad belt--

and rushed into the room of the Rabbi of Brody 

apeaking bluntl7 in the manner ot a boor. ~e pro

duced the written document of "atipulationa" and 

demanded: "Hovo ea iahti" (Give me my wife]. There 

ia not doubt that there ia a kernel of truth in 

thia legend, because in the aubaequent relationa 
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ot the Beabt, until hia "hisgalua• (selt-revelationl. 

to bia brother-in-law, the Rabbi, one can discern a 

distinct, latent lron7 towards the haugbt7 man ot 

learning, the giant or acumen with hie disdaintul 

attitude to the uneducated, aimple man or t.be people. 

Th• Rabbi or Brod7, Rabbi Gerahon Kutover, seized 

. with trembling at thia outburst, proceeded directl7 

to hie elater in order to tell her the whole atol'J', 

and to aak her it abe could agree to marr,. auch an 

unlearned lout. She, however, responded that it waa 

her dut7 to carrr out the will ot their deceased 

tather. But it waa not pleasing to the great Rabbi 

to have near him auch a coarsel7 boorish brother-in

law. So inmediatel7 after the wedding he proposed 

to bla siater that she and her husband move awa7 

trom Brod7; aa compensation he gave her a horse and 

a wagon. The couple settled near a village between 

Kutov and Koaev, well into the interior of the Car

pathian Jlountaina. As waa the cua tom ot the 7oung 

Ari in hia time to remain along on the banks o·r the 

Nile, ao also did the Beaht spend an extended 

period in seclusion amidst the high, thickl7 forested 

Carpathian Mountai.na. Twice a week his wife would 

come to him with her horae and wagon; he would dig 



clay in the mountains, fill up a wagon load whiCh 

would be transported by hia wife to .the neighbo~b.g 

city for sale. In thia manner th• couple managed 

to eke out a bare liv.ing. 

During the tirat period ot hie aecluaion, the 

Beabt, according to legend, conducted himself in 

the manner ot the Cabaliata and anchorites ot the 

extre• aacetic achool. Solomon llaimon gives ua 

a ••'17 clear picture.of auch ascetic Cabaliata in 

hi• AutobiograpbJ· He tells ua •bout a certain 

Rabbi Simeon Lubitcber, who devoted h11 entire lite 

to purif71ng hia soul through the strictest repent-
• ance. After •T•ahuvaa bakone• he went on to "T'ahu-

••• haaiahkol• [repentance bJ weighing]. that ia, 

the weighing ot each ain and the mortification ot 

the body 1n proportion to the weight. He calculated. 

however, and discovered that aum of hie sins waa 

too great to be expiated b7 means of the "T'ahuvaa 

bamiahkol.• He therefore decided to find atonement 

~4-
~enance of "Kone"; reference b to Kanab Ablg

dor. See Jewish Encyclopedia. vol. VII. P• 432. 
For explanation of the term, see Selomon Maimon, 
An Autobiography• p. 44, New York. Schocken Books, 
1941. . / I . 
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tor hia aina in a simple manner---to go without 

rood until he would breathe hie last . He actuall7 

executed thia plan. A abort time later be waa round 
~~ 

dead in the vicin1~7 or a village" the Zohar ... 

t :9 in hie band. In the earl7 period or hia ae

clusion the Beabt alao would taat "bataokoa• (at 

recurring, predetermined times}, eating onl7 a 

piece ot bread between one taat and the next. 

During the time that the 7oung Cabaliat spent in 

seclusion amid the high Carpathian Mountains with 

their majestic grandeur. there aeems to have taken 

place a certain change in hia entire Weltanschauung. 

The worda of bia dying father, "Remember as long . . 

as you live that God ia alwa:a •i th you and there

fore be not afraid of anything" which produced such 

a strong impreaaion on the delicately aenaitive 

child, received for the young Cabalist here, on the 

very lap ot divinely beautiful nature, a new mean

ing, with a much wider and deeper scope. Surrounded 

by the mighty mountains with their sharp peaks ever 

covered with anow and shimmering w1 th thousanda of 

colors i n the dazzling sunlight, hearing the ruatle 

Of the thick forests and the gurgling Of the ·mountain 
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streams, and the springs modestly hidden in thick 

verdure and green foliage, the Podolian recluse saw 

the revelation of the profound mystery hidden in 

the words "M'lo chol ho-orets k'vodo 11 [ 11 the whole 

earth is full of his glory"], and "Les asar ponu-1 

mine" [there is no place where God is not]. There 

is a certain symbolic truth in the legend tha. t 

there in the Carpathians the Besht learned to un

derstand the languag·e of birds and plants ( sichos 
6 

ofos v'sichos d'kolim). Not through spec~lative 

investigation, but with his entire being, with the 

pulsing of his warmly sensitive heart did he com

prehend that everything in the world is a corporeal 

manifestation of God; everything bears upon itself 

the seal and the reflected glory of God, which is 

pure mercy and grace. He sensed that God can be 

served not only with the study of Torah and with 

self-affliction and 111r' shuvas hamishkol 11 [see above, 

P• 52], and that these are not the only means which 

lead to God and to the recognition of the divine. 

In this way the Besht spent several years 

separated from people. It seems that living in 

such privation became repugnant to his wife and 

even to himself; therefore they returned to Brody. 
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His brother-in-law, Rabbi Gershon Kutover, in 

order to keep the "ba-al mum" [blemished one] 

as tar as possible from himself, rented a tavern 

for him in a village not far from Kutov. As was 

usual in those days, the tavern also served as an 

inn for transients. The breadwinner waa the Beaht' • 

wife, Hannah. She bualed herself in making a liv

ing, with the Besht only helping her on occasion. 

In his leisure time -the Beaht would alt in a little 

but on the bank ot the river Prut, and there he would 

studJ the aecre-ta of the Torah. Thia episode in 

the Besht'a life is reported in two versions in the 

Shivche Bafiesht---one in the name of the Beaht'a 

scribe, Alexander Shochet, and the other in the 

name of Rabbi Shne-ur Zalmon. According to the 

first variant, the Beaht, while living in the village 

near Kutov, also spent his daya fasting and ate only 

once a week. The more reliable version of the Cha-

sidle Rabbi, however, mentions nothing about the 

Besht's fasting; there it is only pointed out that 

the Beaht derived ample sustenance from the tavern: 

"vadonoi sholach brocho v•hatalocho b•ma-ase yodov 

v•hoyu machniaim orchim l'ha-achilom ul'haabkoaom 



b'chovod godol" (and the Lord bleaaed hie actions 

with succeaa, and the7 received gueata and gave 

them food and drink gracioual7]. Some time later, 

the Beaht, however, waa outbid tor the tavern 

rights, whereupon he waa torced to return to lu.a 

previous source of living---teaching. Por a time 

he travelled about trom village to village, teaching 

Torah to the children or the rural Jewa. He alao 

opened an elementaey school in the cit7 or Tluat. 

But it aeema that he eked out a bare living aa a 

teacher, tor the Shivche HaJt.sht relatea that .at 

that time he would go about "dressed in a abort coat 

or coarse material, and hia toes would protrude from 

the holes in hia ahoea, because he waa veJ!11 poor." 

Little by little, however, the Beaht turned to an 

additional livelihood beaidea teaching---the teacher 

became a "ba-al ahem." In that period or outlandish 

superstition, when the entire atmosphere or the 

Jewish ghetto waa permeated with all aorta of fienda, 

evil apirita, sorcerers, and demons, a "ba-al ahem" 

played an important role in Jewish life, eapeciall7 

in the life of the village,dwelling and rural Jewa. 

A Jew living in a village would ver'T rarel7 turn for 

medicinal help to a doctor, but rather to a whisperer 
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{one who exorcises evil spirits by means or spoken 

incantations] or a "ba-al ahem." A "ba-al ahem" 

would heal all illnesses by means or various cbarma, 

conjurations and amulets; he would show his great-

ness primarily by casting out "dibukim" [evil spirits], 
7 

or bJ banishing devils and demons from Jewish hoaea. 

The Besht already bad the opportunity in hia early 

youth to become acquainted with many charma which 

were recorded in the writings ot the Cabalist and 

miracle worker, Rabbi Adam. It is ver'f' probable 

that during the years which the Beaht spent in the 

Carpathian Mountains he became acquainted with the 

healing power ot various grasses and herbs. During 

the time that he waa a teacher in various hamlets, 

he wo~ld often heal ailing village Jews with all 

typea or charms, conjurations and amulets. A man 

with such a strong belief in God's grace and with 

the conviction that God was always with him could 

aurel7 have had a hypnotic etf ect on hysterical and 

neurotic people. Thus was the tavern keeper and 

teacher gradually revealed as a "ba-al ahem" and 

miracle worker who was able to ·caat out evil spirits. 

Bia tame continued to spread. Already he would be 

invited to various towns and villages. His name 
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became ao tamoua that he no longer had to travel 

about; people Journe7ed from all cornera or the 

Ukraine to aee him in the town where be resided, 

tlrat in Tluat and then in Medzhibozh, to which 

the Beaht moved approximatel7 in 1740 and where be 
8 

remained in hia laat 7eara. It people were unable 

to come to him directly, the7 addreaaed tbemaelvea 

to him b7 letter, asking his advice and requea'ting 

amulets trom him aa.charma. Bia cl1entele became 

ao large that the Beabt found it neceaaarJ to ob

tain a aecret&rJ to aaaiat him, and in later 7eara 

he even bad two aecretariea. In order to diating-
9 

u1ah him trom all the other "ba-al ahmna• he aoon 

waa called not aimpl7 •ba-al ahem" but the Ba-al 

Shem Tov. · For alread7 there were coming to him not 

only the ~aicall7 and mentally 111, but alao 

people whose aearchins aoula did not find any aatia

raction in the old waya, in the old religious Welt

anachauwig. They aought from him ne i tber charma 

nor miracles, but rather the living aource or the 

knowledge or God, the right way to serve God. To 

this untutored commoner, whom the giant in Torah, 

Rabbi Gershon Kutover, refused to allow into hia 
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1nnediate presence because it 1r0uld be an insult 

to bis dignity. there journeyed Yer"/ learned men 

and rabbis who became his ardent followers. Rabbi 

Gershon Kutover himaelt alao repented and tinall7 

recognised the greatness ot hia brother-in-law. 

1fh7 did the7 become ao amazed? Bow did be. 

the simple •ba-al ahem" and writer of ·amulets. be

come the legenda197 hero of the Shivche Bahsht and 

the founder and teacher ot a great and power1'11 

tolk movement! 

Juat as Isaac Luria in his time. ao also the 

Beabt did not personall7 record hia teaching in 

written tom. 'l'here baa come down to us onl7 one 

letter of his to hia brother-in-law, Rabbi Gershon 

Kutover. The letter is rather important for the 

Besht's Weltanacbauu.ng, b\lt it can only serve to a 

ve'l"'I small degree as building material it one wishes 

to become acquainted with the · ayatem and teaching 

ot the founder ot Chaaidism. "He possessed•" 

writes the historian or the Chaaidi& movement, s. 
Dubnow. "a peculiar ability---he taught through 

conversations with every individual. through aphor

iama and sayings as did the ancient toundera ot 
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religions. While converaing, the 'Hol7 Spirit' 

would reat upon him, and hia thoughts would assume 

the form of p:mverbs, short sayings and novel in

terpretations or verses in the Torah, which would 

amaze his listeners, because ot their originalit7, 

their depth or religious .feeling and the basic 

thought which united all tbeae sa7ings into one 

diatinct s7stem." The Shivche Haiesht, as well as 

the opponent o.f Chaaidiam, the preacher David llakov, 

relate that the Beah t would love to walk about over 

the streets and market places with his cane in hia 

hand and hia pipe 1n hia aouth, telling stories and 

proverbs to simple village Jewa (anshe k'forim) and 

women. The aphorisma and aa7inga of the Besbt were 

preserved in the memory of bis disciples. While the 

Beabt was still alive certain of them attempted to 

write them down aa his Torah. It seems however that 

people without abilit7 betook themselves to this 

task. One of the Besht•a admirers, the Shivcbe 

~sht relates (p. 28b), wrote down the Torah which 

he would bear directl7 from the Besht. But once the 

Beaht saw a demon walking about holding a book. The 

Beaht asked him: "What book are JOU carrring?" The 
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demon answered: "It ia your book." 'l'he Beaht 

innediatel7 understood that aomeboq waa writing 

down bia teacblnc. He then aaaembled all thoae who 

were cloae to him and aaked: "Who or you baa wri~ten 

down rq Torah!" One or them confessed and brought 

hia writings to the Beaht. The Beaht read them 

through and declared: "En kan atilu dibur echod 

ahe-omarti"---there ia not even a a1ngle word here 

which I have actuallj aaid. 

It waa about twenty years after the death of 

the Beaht that one ot hia most important disciples, 

the Rabbi of Polonnoye, Jacob Joseph Hakohen, tirat 

published three booka in which he quotes, in hia 

long sermons on the Torah and the Talmudic Agada, 

hundreds ot the Beaht'a abort aphoriama and aa7inga 

which he himaelr heard directl7 from h1a teacher, 
11 

or in the name or his teacher from his friends. 

These citations are accompanied by the stereotyped 

notice: "Shomati mlmori" (I heard from my teacher), 
, 

or "Shomati b'ahem mori" (I heard in the name of my 

teacher). All these aphorism.a and parables, aa 

well aa the Besht'a sayings cited in the two books 

~agid D'vorov L'Ya-akov (1784) and Likute Amorim (1792) 
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which were published by the disciples ot the Besht 

and of the Magid ot Mezheritch, were soon collected 

in special editions: Keser ~ !2,! b7 Aaron Hakohen 

ot Apt (first part 1784; second part 1792) and Taavo-as 

Horibash (collected by Rabbi Isaiah ot Yanov, 1792). 

For all of these collectiona the opinion or the well 

known leader of the "Chabad Chasidi11it,• Rabbi Shne-ur 

Zalmon, which he pronounced in regard to the book 

Tsavo-aa Horibaah, more or leaa generally hold true: 

"Although in truth this ia not altogether the testa

ment of Rabbi Israel Ba-al Shem, .but only a collection 

ot his pure words (likute imrosov hat 1horoa), which 

his disciples gathered together one after another, 

and these did not know how to adapt properly the 

language, nevertheless the content ia the accurate 
12 

truth." 
oJ/ 

On the baaia of these collections,~or certain 

other books composed by the close disciples of the 

Besht, and of the Magid ot Mezheritch, such as the 

De gel Machane Ephraim (the author of which was the 

grandson of the Besht), .Q£ Hame-ir (by Rabbi Velv 11 

or Zhitomir), Yismach ~ (by Rabbi Nochum of Cher

nobyl), K'dushas Levi (by Rabbi Levi Yitachok or -----
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of Berditchev), one can obtain a more or less correct 

idea about the Beaht's Weltanschauung and religious 

ayatem. It is even very probable that certain dicta 

and short sayings were engraved verbatim in the 

meJDOrJ of his disciples in the exact at.yle of the 

.master, as tor example the saying ot the Besht which 
13 

ia cited in the Toldos: People say that the truth 

extends over the whole world; that means, people 

chase it from one place to another. 

The entire ayatem of the Besht ia baaed on the 

fundamental principle which la so clearly expressed 

in the Zohar: the complete fusion of the divine and 

the cosmos, of the divine world and the human world, 

ot the heavenly and the arthly. "Sheyeda odom k 1 lal 

ze"---tbe Beaht teachea---let man know this principle--

"shehu k 1 lal godol" {tor it ia a vital principle]: 

that during atud7 and prayer there ia no separation 

between man and bis God (en ahum mosoch mavdil), 

even when a man thinks extraneous thoughts at the 

time, for also these extraneous thoughts are after 

all, only garments and wraps in which the Holy One 

Blessed Be He hides Himael1'. Aa soon aa a man knows 

that beneath them the divine ia hidden, they are 
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then no longer a hiding place. The divine---explaina 

the Besht---reall7 doea hide itselt through man7 

partitions, but understanding people (anahe hada-aa) 

know that all these partitions and iron walls, all 

these garments and hiding places are also "etsem 

me-atamuao yiaborach" [part of God'a essence]. In 

hie usual manner the Beaht explains this with a 

parable: There once waa a king, a veey wise man, 

who because of an optical illusion (achizaa ena7im) 

put up great walls, tcnrers and gates, and proD111lgated 

a command that whosoever wishes JD&7 come to him 

through these gates. But he ordered at the same 

time that there should be placed at each gate riches 

from hie treaalll7. Tbua noboq reached the king 1 a 

presence because each one, aa soon aa he saw the 

riches at the gates,. filled h1a pockets with them 

and aet out 1mmediatel7 tor his home. But there 

came the king's son who exerted all hie energies 

in order to get to hia beloved father. And then he 

realized that there was no partition whatsoever to 

separate him from his father, because everything la 
15 

only a delusion. And immediately there follows the 

explanation of the parable: The Holy One Blessed Be 

He, hides Himself in man7 subatancea and partitions 
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(b•kamo i•vushin wn•chitaoa), but everything ia 

created out of His own essence---•v•bakol nivro' 

(na-aso kiv•yochol me-atamuao yiaborach). and no 

partition separates man from God Blessed Be Be. 

11v•1es aaar ponu-i mine• (there ia no place what

soever where God la not). The world ia trom God 

and in God---•mine uve.• •sheyeda ho-odom"---

let man know---tba t in every movement one can aenae 

the Lord or the world ('aluto ahel olom bu b'chol 

t•nu-o), and wherever man may be. there also is 
16 17 

God. We have already pointed out how in the Zohar 

there flow together in a dialectical manner the 

sharpest ot contraata: the infinite and the finite. 

the universall7 hidden and incomprehenaible •no• 

and the corporeal •7ea.• The Beaht goes even 

further, drawinc logical conclusions. "K•vodo mole 

kol ho-olom" (His glory fills the whole world]--

even the place of sin and the sensual pleasure at 

the time of sin, derive from that place where the 

heavenly felicit7 (ta-anug ho-elyon) is found. 

The "sh'chino"---the Besht says further---ia spread 

in the highest heavens aa tar as the depth of the 

lowest spheres. and herein lies the secret ot the 

? 
• 
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words "v•ato m1cha7e ea kulom,• "and Thou pre-

3erveat (dwelleat in) them all." In the expanse. 

of the world, which the !!! Ha1oahor and the 

Shevet Yuaor tilled with destructive demons and 

evil spirits, the Beaht saw onl7 the aplendor and the 

glol'J of God, the infinite grace and love of God. 

Even when man, God forbid, commits a sin, even then 

"haah'chino mialabeahes bo," the "ah'chino" ia em

bedded within hia, tor w1 thout it man la atter all 

not able to stir his smallest limb; it la arter 

all hia lite spirit, the aole aource or his energy 
18 

and lite. "Haah'chino kolelea kol ho-olomos"---

the "ah'chino" includes within itself all the 

worlds and creationa---"dwaom, taome-ach, cha1, 

m•daber" (the inanimate, the growing plants, the 

living animals, the speaking humana), and all the 

creature• or the world---both good and bad. But 

one ma7 wonder: "ha7ichud ho-amiti hi hash'chino," 

the true uni t7 being onl7 the "ah• chino," how then 

can it contain within itaelt "sh•ne hafochim b'nose 

echod," two such oppoaitea, such aa good and evil? 

• Thia contradiction ia to be explained, however, b7 

the simple tact that people live in error; the 



opposites are actually not absolute opposites. 

Beneath the outer ahell (k 1lipo) or the evil there 

is hidden the good and the pure. "En ra b 'hechlet. 

k1 hora bu. kiae el hatov;• the abaolutely evil doe11 

not exiat. for evil ia a tootatool tor the good. 

It ia onl7 thanka to evil that the good receives it;a 

real actuality• 1 ta true worth. Darkneas and 11gh1; 

also are not two separate worlds. tor---"yisron ho··or 

nlmahoch min ha~hoahech•" light derives trom dark

ness. the one is bound up with the other (na-aao 

kiae se loze). aa it aaya in Scripture: "Vay'hi 

erev vay'hi voker yom echod" ("and there was evenLng. 

and there was morning. one day") • From light and 
19 

darkness there resulted a unity. 

"V'hakol tov gomurl"---the Besht concludes; 

everything in the world ia pure goodness. He• the1 

son or an orphaned generation. hav1Qg grown up in 

the stifling degeneration or social decline and . 

bloody oppressions and persecutiona. remained hia 

entire life a firm optimist. Also he, the ignorant 

dreamer and JD7Stic of Podolia waa no leas than th4' 

European educated "enlightener." convinced that 

' 
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"man waa born untQ bappineaa ••• " 

It ia not at all an accident that the Beaht 

mentions Hachmanidea rather otten in hia converaa

tiona. We have seen that for Nachmanides. the 

wonderful waa the moat usual; the whole world waa 

tor him one great wonder---• wonderful revelation 20 . . 
of God's unlimited power. Saturated with the firm 

belief in the Creator'• merc7 and in the in1'1nite 

splendor or Hia deeda; Ben Nacbmon. with the en

chanted eJ'e• ot an innocent child, contemplated with 

amazement the surrounding world, where eveeything is 

so wondertull7 beautiful, where everything bears the 

stamp ot God'• grace and indescribable wisdom. With 

the same eyea the Beaht also contemplated the world. 

"Oi va-avoi" (Woe ia me] he calla out; the world is 

full of radiant splendor and the moat wonderful mya

teries, . and man•a little band juts out before his · 
- - - · 21 

eyes concealing all these shining l~ghts J With tine 

irony the Beaht tells a parable about a deaf man. 

A musician waa once standing on the street with his 

instrument in hia hand and waa playing a strain. 

The playing waa so aweet and full of harmony that 

people atopped, and, enchanted b7 the beautiful melo-



dy, the7 gradually began to dance to the tempo ot 

the ti.Dle until all the movements of their bodi ea 

were in ti.me with the rh7tbma of the music. The 

dance became more and more tempestuous; the rap

ture became stronger and stronger. A dea.r man 

happened to paaa by and he gaped in amazement--

someone seemed to be standing and moving hie bands 

while all thoae around him were dancing like ~d

men with great ecataay; he could not understand wha1~ 

the joyous occasion might be. However. bad he known 

that the people were dancing because of the surpass·· 

ing sweetness of the wondertul melody, he would havn 
22 

joined them in the dance. The Beaht, the village 

teacher ot Podolia, heard and marvelled at the won

derful melody which aounda in the infinite expanse 

or the cosmos ••• 

In the aforesaid letter to Rabbi Gershon Kuto-

ver, the Besht mentions his teacher, without, howeve1!", 

specifying hie name. His disciple, the author or the 

Toldos Yose.f, gives the tradition that the teacher e>.f 

the Besht was Ahijah the Shilonite of the time o.f 

King Solomon. Ahijah would come to him in a dream 

and reveal deep. 111atical aecreta. In the teaching 
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of the Besht we find the strongest influence to 

be not of the almost unknown prophet of ancient 

Biblical times, but rather of the mystic ot Sated, 

Ari. The Ari waa a man with open ear a, who 1 in 

every aound and movement, in the quiver or a wave, 

in the vibration of a leaf and the quiet rustling 

or the reeds on the shore, even in the silent, rigid 

stones---everywhere, he perceived the mighty breath 

or undJing life; everywhere he aenaed living aoula 

yearning tor "Tikun," longing to be treed fro• the 

narrow priaon, redeemed from the terrible bewitch

ment, from the choking bands in which lifeless and 
2.) 

formless matter held them shackled. Thia was alao 

the credo of the Beaht. Everything is the manifes

tation or God. The unending chain or phenomena are 

merely the various, many-colored garments of the 

one divinity. "B'chol dovor yeah olomoa n 1 shomoa 

elohua," the Besht teachea---in everything there are 

whole worlds of divine soula. God ia in everything 

that exists. Every time man uses and benefits from 

a thing, the Besht teaches, be thereby brings to 

perfection the "Nitsotsoa," the divine aparka which 

are in the thing, tor without thia "Bitaot•,• w1 thout 
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the spark ot apiritualit1, ·"lo ho10 shum ki:yum 

i•oso dovor," no thing would be able to have ex

istence. For this very reason man should con-

duct bimaelt with geeat love towards eveJ'1thing 

he comes in contact with and uses, tor in it are 
~ 

hidden the "Nitaotae hak'doahos" [hol1 aparka). 

In poetic torm the Beaht deacribea bow each 

"Nitaota" which ia round in a plant or "Dumom" 

[inanimate object) ia 11ke a creature which ia 

confined in "Bea ho-aaurin," in prison, unable 

to move 1 ta arms and legs and lyi.ng doubled up 

wl th 1 ta head between i ta knees. Whoever is able 

by his r.ood ~~u.,Bht, to raiae the "Nitsota" ot a 
. [:;.. · dli~. 

"Dumom",.or a growth to the level ot a "Chai m•-

daber" [speaking animal---bwnanl---he brings the 

"Nltaota" from slavery to freedom, "Ke-avdua l'

cherua," and no greater "Pidyon ah 1vuy1m" [redemp-
25 

tion of captives] can be pictured in the world. 

The medieval Perek Shiro, where each crea tu~e 

sings 1 ta song or praise to the Gne lreator, ia 
26 

full or deep meaning for the Beaht. "Even the · 

worm---explaina the Beaht---worahipa the Creator 

Blessed Be Be w1 th 1 ta entire a trengtb and under-
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standing." 
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Nevertbeleaa, there ia a great difference be-

tween the world or ideas or the Beaht and that of 

the Ari. Already one ot the first historiographers 

or Cbasidism, the author ot the Seder Hadoroa He-
28 -

chodoab, Mendl Bodek, pointed out: 

Our rabbi, the Besht, followed the Ari .. to 
reveal the divine in this 1owly,· earthly worra
in ever'7 separate detail. That which the Ari 
revealed pertains to the heavenly worlds and 
the upper lights; and not every mind is able to 
grasp what takes place in the great heights. 
The Besht revealed the di:vine here on earth, 

l 

especially in lowly man, in whom there is not 
a single limb or a single force which is not """ -..t.. (.· .... c-J 
cc r' & the di vine power which is hidden 
within him ••• In previous generations the rabbis 
and ver'7 learned men occupied themselves with 
God's Torah, but the people or the poor masses, 
who were ver'7 preoccupied with making a living, 
did not understand the Torah and did not benefit 
from it; so they went about in darkness, be
cause they could not study the Torah and pene
trate into its chambers ••• So the Master of the 
Universe in His great mercy sent down for us 
an angel from heaven, the Besht, or blessed 
memo17, to illumine the path of chasidic life 
in the world, the path in which a man should 
go even when imllleraed in his troubles. 

But it is not only in this regard that the ...... ,. 

ways or the Besht and the Ari part. We have al

ready pointed out how in the murmuring or the waves 

or the Hile, the ear ot the Ari discerned the sad 

epic ot a teart'ul number ot worlds that are perish-

., 
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1ng in the nets ot evil. Alao our world la in 

mortal danger. because from all aides there stream 

against it the bewitching powera ot ain and evil; 

the magic circle mwst immed1atel7 be severed, the 

imprisoned soul liberated from the material "K'lipoa" 

which surround it on all aide a. He, the lonel7 her

alt on the banka or the Hile• he 1111at accomplish 

this; he 1111at be the liberator who tighta against 

the •sitro Achro" (the torcea ot evil] with con

juration• and magical "Shemoa" (uaing the divine 

name]. He 1111at atone tor the aina ot the world 

bf means or selt-mort1t1cation and tasting; he must 

bring closer the "keta" (end], the radiant da7 of the 

coming ot the Kessiah. Entirely different waa the 

Besht. He wanted to cleave the heavy as lead vault 
· ~----#.._ . 

of gloom which hung over the Jewish world. scatter 

the dark spirits of fear and terror which dominated 

the Weltanachauung ot the !!.! Haxoshor and the ~ 

lli Musor. As guiding light and steersman in the 

problem ot "olom haze" [this world]. the Besht 

followed not the Ari. but rather the aforementioned 

Nachmanides. He did not wish to go on the path of 

asceticism. to regard this "aiDrul" world with acorn 

and derision. To him, juat aa to Nachmanides. all 

f 
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the manifeetationa of the aorrounding, earthl7 

world were dear and beloved. Because alao in the 

earthl7 world, in eve17 quiver and vibration ot lite, 

did the Beaht, juat aa the 1D7atic ot Gerona in hia 

time, aee the hidden JIQ'&te17 ot divine, untatboa-
30 

able wiadoa ••• 

Ver'f characteristic in thia respect ia the 

Beabt'a teaching concerning the role which pra7er 

playa in the lite ot llan. We have alread.7 pointed 

out more than once with what entbuaiaaa the Jewish 

mystics underline the great importance ot prayer. 

Alread7 in the Zohar, the "Sod hat•tilo" [M7ater'J 

of prayer] occupies a very prominent position. 

Everr word in the prayer li vea, according to the 

Weltanacbauung ot the Zobar, a separate lite; each 

word, full ot deep aigniticance, purities and lifta 

the aoul to the source ot light and beaut7. Alao 

the Beaht aeea in pra7er the deepest ot 1D7ateriea. 

"Hat•filo hi ziwg 1m hash•chino" [Pra7er ia the 
31 

mate of the "ah•chino"J. "Hat'filo aheh1 ever 
)2 

haah'chino" [Prayer ia a limb ot the ah 1chino]. 
)) 

"Taloao aheh1 baah'chino" {Prayer ia the ah 1chino]. 

The giat and the eaaence ot prayer, which apilla 

f 
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torth out of the deptha of the heart, ia to cleave 

to the light of the "En-Sot" (Inrinitel. Man doea 

not understand that with his pra7er he brings an 

abundance tor all the world~ and also the angels 

are fed t.brough hia pra7er. Man should know that 

"Mehama7on ho-el7on," from the divine aource, the 

divine abundance flows continuall7; tor the essence 

of the divine source is to send an abundance or 

goodness and grace upob all Bia creatures. The 

recipient, however, must be wortlq ot receiving the 

divine abundance. When man pra7s he becomes the 

suitable "Tainor" (canal) tor the divine source, and 

the divine abundance flows through him, tor him, 
3S 

and tor the whole world (Ul•chol ho-olom kulo). 

Man, the .Besht warns, must not aim at any personal, 

material benefit (To-eles gashmis) through his 

prayer, because by introducing profane, material 

demands into the spiritual, he creates a partition 
36 

between himself and the "Sh'chino." To illustrate 

this point, the Besht relates a parable in the form 

of a commentaey on the verse "T'filo l'oni chi 

ya-ator v'lifne adonoi 71sh•poch sicho" ["A prayer 

of the afflicted, when he fainteth, and poureth 

f , 



out hia complaint before the Lord"]. Onee the king 

issued an order on the day ot hia great joy, that 

everyone ot the inhabitants might come with hia 

wish, and the wish of all would be immediately 

tulfilled by the king. But there appeared a certain 

wise man, who aaid that bis only wish and desire 

was merely to speak three times a day peraonall7 

with the king. It waa very pleasing to the king, 

that for thla man, a personal conversation with 

him was dearer than riches, power and honor. So 

he commanded that bia ro7al palace be opened tor 

thia man, and that he be permitted to speak to him 

whenever he might deaire to do so. Thereby, all 

the royal treasuries and all the riches or the 
37 

world were opened tor him. 

Prayer must be done with "Kavono" and "D•ve

kua," with "Hiahpashtus hagashm.1-us," with joy and 
)8 

with pathos . One should not at all take into con-

sideration the possible derision of onlookers. 

"When a man la drowning .in a river, he makes all 

sorta of movements in order to tear himaelf from 

the waters which are engulfing him, and those who 

observe this will aurel7 not laugh at him and hie 
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movements. In the same way, there is no reason 

to laugh at anyone who makes movements when pray-
AN 

1ng, for he~saving himself from the stormy waters, 

the "K'lipoa" (forces ot evil] and the "machaahovoa 

zoroa" [extraneous thoughts] which come to dis

tract him from his "Kavono" while praying" (Likutim 

Y'korim, P• J.4.b). The Shi vche HaLsht re la tea that 

once while praying, the Besht became so ecstatic 

that full barrels or gl"ain which were standing in 

the room danced along with him. The Besht, however, 

know}\to tell about another sort ot prayer. Occa

sionally, declares the Besht, a man prays to God 

and makes no movements whatsoever. An observer 

might think that he is entirely devoid of "D•vekus," 

but this is nevertheless the highest level, for here 

it is the man•a soul itself which ia praying; this 

fs an inner prayer which draws itself with the great

est love to God the creator. This is the highest 
. 40 

order of "D•velrus," wi.thout an iota of corporeali t,-. 

As in the case of burning wood, the Besht explains 

in another instance, it is only the flames which 

rise to the heavens; the heavy parts, however, re

main in the form ot aahea, cold and grey. In the 

' 
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same way, it ia only the "Hialahavua" and the •D•

vekUa" of a man which rise up during prayer, while 

the words, however, diaperae like ashea. But 

- · nevertheless; the Besht emphasizes ma~ timea that 

pra1er is not the only meana for the union of man 

and bis Creator. "Yeah y1chud1m badibur," the 

Beaht teaches} _...,,can achieve union w1 th the Crea

tor through worda in various wa7a: •Hen b'dibur toro 

ut•tilo" {Through woraa ot Torah and prayer], but 

also "B'dibur im cbover baahuk"---with the worda 

that one apeaka to a friend in the market place. 

"Yeah 7ichudim b'cbol diburim v•aipur gashm.1,im"--

one can unite with God even through the aimpleat 

stories. "V•yeah ahemiapalel b•ea shem'daber 1m 

chavero d'vorim gashmiJim,"---it is poaaible to 

pray even by speaking about material matters with 
41 

a friend. Not only through "Dibur d 1kodesh" (speak-

ing ~r holy matters], but also "Al y•de dibur zol"--

through common worda that one speaks to one•a friend 

in the street, can one rise to the highest divine 
42 

levela. Everything that JOU are able to do, teachea 

the Besht, JOU should fulfill; but you muat purge 

1our profane, materialiatic deeds through thought, 

( 

f 
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and unite them with the Creator (Shehu yichud ba- · 

4.3 
kodesh boruch hu)(which ia union with God] • IJ-d..lJ..lrttwclJ..~-

"K1 bo-odom hu aulom," man ia a ladder, which atanda 

with ita lowest rungs on the earth, and ia appointed 

"La-aaoa ma-aae artaiyua b•gaabmi" [to engage in 

earthl7 purau1ta}, •v•roaho magi-a haahomo.1mo", and 

the top or it reaches to heaven, however. The head 

through the power ot thought la able to raiae the 
. 44 

plain, material thinga to the highest heavens. 

We have aeen how ursentl7 the "Niabm'ao d'miah

no" (the ap1r1t ot the Kiahna] warns ita "beloved 

son," Rabbi Joaeph Caro, not to interrupt even tor 

a moment hia atudy or the Torah, because entire . 
4S 

worlda could thereby be destroyed. The Beaht pro-

poses an entirely ditterent thesis. A person baa 

maey occasions tor speaking to other people, and 

thereby he interrupts hia study. Or he may find 

himself on a trip, in which caae he is unable to 

pray and study Torah. He ahould not be grieved by 

thla, because "Hashem yiaborach rotae sheya-avdu 

oao b'chol ho-ofanim" [God desires to be worshipped 

in all mannersJ46aomet1mes in one way and sometimes 

in another way. Sometime• God wanta to be wor-

,, 
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shipped through study, and sometimes through simple 

things, "Afilu ba-achilo ush 1si0'6 ush'or d'vorim 

gashmi{1m" · (Even through ea ting, drinking, and other 

material pursuits]. A person has only to remember, 
_... ......... 

and, through everything that he does and thinks, to 

unite that which exists in the world with the name 

of God, for there is nothing in the world which is 

outside of Him and outside of His unity. Finally, 

I 
man has always to rememoer the 11 Sod achduso yisborach11 

[mystery of God 1 s unity J, tha. t 11 Hu v 'hem hakol echod11 

(God and the ma teria.l are one J, and every 11 Ma-ase 

gashmi 11 [ma teria.l deed] which man does should be 

connected by means of the power of thought to 11Kodosh 

boruch hu ush'chinte 11 (God and His "sh'chj.no 11 l. 

Concerning, this point the Besht relates a parable 

about the son of a king whose father sent him away 

to an isolated village in order that he might yearn 

With a great longing to return to the king's palace. 

But in the village environmeht, the son became coars

ened and emulated the neighboring peasants, both in 

.dl'ess and conduct, so that he forgot entirely about 

the splendor of the king's palace. After some time 
\ 

the king sent his ministers after the son in order to 

~~···· 
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bring him back to h1a father, but he did not wiah 

to return. So the king aent minister after mini

ster, each one greater than the last, to bring h1a 

80n, but they were unable to prevail on the prince 

to leave the village and return to his father. 

However, there waa one wise minister who removed 

his rich garments, put on poor village clothing, a~d 

came to the prince speaking with hi.Ill in hia corrupt; 

village speech. He plellaed the son of the king whc1 

aaw him aa an ~qual. Thua, lowering himae lf' to a 

simple level, the minister was able to bring the 
47 

prince back to the royal palace. 

The Besht therefore completely rejects the 

way of asceticism. There are two kinda ot doctors, 

says the Beaht. One heals with bitter potions, andl 

the other, the better one, heals with potions that 
48 

are sweeter than honey. The Beaht himself also finids 

J 

that one should cure with sweet potions. "Sigu1'im 

gormim atsvus" (self-mortification leads to melan

choly], the Beaht says; "En taorech la-asos sigu

flm,"---one should not tonnent oneaelt. It is the 

evil inclination which persuades man to be melan-
49 \ 

choly. Through tasting, aelf-tormentation, and . J 
, 
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continuous study, the Besht points out, man falls 

into melancholy, and regards with reproach all other 

people who do not conduct themselves as he does,' and 

forgets life eternal (umanichin chaye olom),---this 

is the cure resulting from bitter potions. "V'ho-ikor 

l'hosir ho-atsvus V 1 le-echoz b'sim~ho, 11 tht;i Besht 

repeats many times---the essential thing is to cast 

off melancholy and be in a happy frame of mind. When 

the body is weakened, the soul thereby also becomes 

weakened, "1 1 cha ch tsorich ho-odom lishmor b 1 rias 

gufo m1od11 [therefore .a man must be very careful 
50 

about the health of his body]. Each time he reminds 
-·---.--~ .. -

his disciples that eating and drinking also are a 

divine service, and tha~ material pleasure can be 
51 

elevated to the level of divine pleasure. Since the 

material (a person's body) becomes sated through 

eating and drinking, it gives to man the· poss:Lbili ty 

also to enjoy spiritual happiness ( l 's~me-ach b 'sim-· 

chas nefesh); in this manner the material (hak 1 lipo) 

becomes a chair for holiness; the material is thus 

l:'aised to the level of form ( ruchoniyus) [ spiri tua.li ty J. 
"v• na.-aso mehachomer tsuro,," the ma teria.l is trans-

fol:'lned into the spiritual. 11 Hakol tov, v 'en hefresh 
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ben bachomer v'hatsuro" {everything is good, 

and there is no difference between matter and 
.$2 

form]. When a man tasta, sa7s the Besht, even 

from Sabbath to Sabbath, and it it can even enter 

hi• mind that thereb7 he is doing a great thing, 

he immediatel7 falls pre7 to the "aitro acharo• 
• 5.3 

("the other side, .!•.!•• the forces of evil]. 

In the time of the Besht, legend relates 

that there was a man who practiced aelf-tormenta--
tion and continuall7 ran to the ritual bath in -order to attain to the level or "ruach hakodesh" 

[the Hol7 Spirit]. Concerning him the Beaht said 

the following: In the other world (b•olom hat'mu-
S4 

roa) tbe7 laugh at him. The Talmudic statement 

"Barbe oau k'rabi Shim'on ben Yochai, v•lo olao 

b'yodom" (Man7 emulated Rabbi Simeon ben Yochai, 

but did not succeed] ia explained b7 the Besht in 

this manner: Since the7 wanted to attain to the 

level of Rabbi Simeon ben Yochai b7 means of self

tormentation and fasting, they therefore did not 

succeed. But also Rabbi Simeon ben Yocbai, points 

out the Beabt, when with bia son be came out or the ) 

cave in which they were hidden for so many years, 



and saw that people "manichin chaye olom v•oakin 

b'chaye sho-o" (were abandoning eternal life, and 

occupying themselves with the life of the moment], 

became ve'I!'/ angry and cursed the world, because be 

thought that one could heal only with "bitter po

t i ons," ! . .! • , that God can be served only with · 

Torah, prayer, tasting, weeping and the like. Then 

a divine voice went forth and called out: It la you 

who want to destroy the world---"chizru lim1oraschem," . 
go back to your cave J So they returned there for 

another full twelve months, and only then did they 

become acquainted with the right way, the way of 

curing with "sweet potions." Thia is the ·way of 

compassion, which teaches that God can be served 

"b' chol pirte ma-aae ho-odom," through all human 
SS 

activities. It is written: "Kol b 11aho ervo" [hear-

ing a woman's voice la indecency] , but in the in

stance when the woman's voice aids "l'hoair ho-

atsvus" {in removing melancholy] it la elevated from 

i ts lowly status •• • In the preserved letter ot the 

Besht which he sent to the Rabbi of Polonnoye, Jo

seph Hakohen, in reply to the latter's writing, the 

Besht reports that he read with great chagrin his 



as 
disciple'• statement that "he must engage in fast

ing" (muchroch l 'hiaanoa). The Besht aaka him not 

to bring himaeU' into auch a danger. tor thia is 

"ma-aae moro ah'choro v•atsvua" {an act ot melan

choly and sadnesaJ. and the "Sh'chino" does not 

come to rest because ot melancholy. "rak mitoch 

simcho ahel mitsvo" {but only because ot joy in 
S6 

fulfilling a commandment]. Theref'ore the Besht . 
waa asked: "Mahu ikar ho-avodo" (What ia the essence 

or religion]? To this he replied: I have come to 

point out a new way. Kan should know tba t he must 

take upon himself three things: love ot God. love 

of Israel. and love or Torah; selt-tormentation is 
S1 ---

not necessary. 

It happena quite otten. the Beaht teaches. 

that precisely such profane matters aa eating and 

drinking or business affairs. which lead to desist
~ 

~m the Torah. refresh the soul so powerfully 

that thereby it first becomes fit to reach the 
SB 

highest level of "d'vekus." Therefore the Besht 

reiterates that a man should not become dejected 

"im yizdamen lo eze bitul toro" [should he happen 

to deaiat a little trom Torah]. The Shivche Halesht 

1 

.~ 
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relates that once when the Beaht waa shown an anule1; 

which a pious cabaliat had written "b'odo b'mikve 

uv•sa-..&s• (while atill under the effect ot ritual 

purification and fasting], the Beaht aaid with a 

smile: And I will write juat auch an amulet 1m-
S9 

mediatel7 atter eating, while sitting on a bed. 

He bad the courage to explain to hie generation, 

which waa raiaed ln the oppreaaive, melancholic 

atmosphere ot the!!! Haxoahor and Nachalaa Ts•vi, 

that when depreeaion ot the spirit becomes atrong 

in a man, •he ahould conduct himaelt in the manner 

of the wicked"---he ahould ait and eat and drink 
60 

and enjo1 himaelt. In his usual manner, the Beaht 

tells a parable about a prince who lived amoni 
~ 

coarse villagers. He receives a love letter"from 

his father, the king, and ia beaide himself with 

joy. But he is ashamed to show his great joy be

fore tboae around him, so he calla together the 

villagers and offers them wine. Thus were they 

joyous in their manner, and he, the prince, was 

happy "b'aimchaa oviv" [with the jo7 caused by hia· 
61 

father]. Not only did the Beaht preach pleasant 

things, but he acted in contormi. t7 to hia preach--
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ing; he would regale hia close d1s1ciplea w1 th wine 

and they would joyously dance aro\Jtnd their "rebe," 

the Ba-al Shem. Concerning one of' these joyous 

"rikV~lm" (dances] in the home ot the Besht, the 

Shivche Hdeaht relates: Once on "'Simchas Toro" 

the "anahe a'gulo" (particularly c:loae diaciplea] 

or the Beaht were enjoying themselves greatly, 

dancing and drinking much wine from the Besht's 

cellar. 'l'be Beaht 1 a p}oua wife, seeing that the 

Chaaidim would not leave a117 wine tor "Kidush" 

and "Havdolo," went to the Beaht and requested that 

the Cbasidim cease drinking and dancing, tor if not, 

he would remain without wine tor "Kidush" and "Hav

dolo." The Beaht said with a smile: Actually, you 

are right; go tell them to atop anid to return home. 

So she opened the door to the room1 where the Cha

sidim were dancing in a circle; tbe dancing was so 

spirited that she actually aaw a tieey band 

stretched around them. I mmediately ahe took the 

vessels, went to the cellar herself, and brought 

them aa much wine as they wanted. Later, the Besht 

asked her: Did you tell them to leave? "You had 

better tell them 7ourselt," the pioua woman anawered 
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hiJll· •• 

The Beaht po1nta out that when one tella 

another aimple atoriea, and thereby drives melan

cholia away from him, ~ thia ia the greatest 

"yichud" (union with God], tor God can be served 
63 

only through jo7. "V'7ih'7e tomid b'simcho." 

"l'harchik ea atsmo me-atsvua v•p.h•7e libo aome-ach 

badonoi," "man ahould alwaya be joytul, (to keep 

himself tar from melanchol7. and hia heart should 

rejoice in the 

faith that the 

never tirea ot 

Lord] and believe with perfect 
64 

"Sh• chino" ia w1 th hi.11\ "-the Beaht ., --
reminding;Ahe often quotes the Mid--raah about two aimple "badchonilll" (public merry

makers] tor whom a portion in the world to come 

waa aet aside, "sheboyu matkichin tsa-ar ho-odom 

al y'de milso div'dichuao," because they banished 

man's sorrow b7 means ot humor, and thereby raised 
6S 

man to "d•vekua." The Beaht tinda that the way ot 

a~ceticiam is a daneerous _wa7, which quite often 

leads men tar from the true service or God. It 

ia the evil inclination which incites man and makes 

him afraid, lest he ia not tultilling his obliga

tions; thu.a man talla into melanchol7 (Likute !!= 

r 
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karim, P• 1), and melancholy 1a a great hindrance 

to the service ot God Blessed Be He. Even when man 

has committed a sin, "lo yarbe b•atavus" (let him 
~ 

not tall ekceed1nglJ into melancholy ]J Abecauae he 

repents with pertect heart, "yachazor liamo-ach \ 

b'habore yiaboracb• [he may return to rejoicing 
66 

in God Bleaaed Be Bel. Do not be too pious, and 

do not be too atrict in ·ritual matters, the Besht 

repeat• 11UU1J times. 1he ·aeaht teachea that who

ever fultilla only one commandment, but with 

"kavono• and great love and "d •vekua", it is aa it 
67 

he has fulfilled all the commandments .or the Torah. 

The Shivche Haleaht tell• man7 stories concerning 

the Besht'a leniency in matters ot ritual. When, 

for instance, a ritual slaughterer slaughtered an 

anl.mal and declared it to be rituallJ untit, the 

Besht, who himaelt had alao tor a time occupied 

himself w1 th r1 tual alaur,htering, calml7 ordered 
68 

a piece of the meat cut and roasted for himself. 

Faith, not tear, the Besht teaches, should be 

the guide of man. "14okom aheyesh yiro en gilo," 

where there la fear there can be no joy, and the 

tremble or jo7 leada to the tear or God. Whoever 
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lives with faith and believes strongly in the 

grace of God lives in the "S'firo shel chased" 
.. 

[sphere of love (of God)---a cabalistic termJY 

he, however, who has constant fear of God's 

r.unishment, unites with the "sphere of stern judg

ment" [se~ above] and this alone may, God forbid, 
TO . 

bring him to evil. Therefore the Besht complains 

strongly against the preachers, who, like the 

author of the ~ Hayosh~!; frighten the people 

with threats of dreadful punishment. One time, 

relates the Shivche HaBesht, when the Besht was -- ..... 

spending a Sabbath in Nemirov, a preacher there 

~s violently chastising the congregation in the 

ynagogue by raising an uproar as to why the Jews 

o not properly fulfill all the commandments and 

· :rdlnances. This displeased the Besht very much; 

•e said that this preacher is 11ma.lshin al yisro-el"- ... -

n informer age.inst the people of Israel. 'rhe 

•J:leacher having been told of this came to the Besht 

e next day. He introduced himself to him and asked 

Y the Besht was angry with him. Immediately the 
5
ht Jumped up from his .• place, and with tears 

his eyes, said to him: You are speaking ill of 

•• ~ EnSY;cl,'!I'ecg_!l, vol. XI, p. 154fj IJ,.J,,"'1 / N;;./!f.; 
CL<J-d·-i:,,.n) • 
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Know that when a simple Jew wanders about 

JeWS• 
in the market place the whole day, and in the eve

ning when he reminds himself "Woe is me ! · I may 

transgress the time limit for reciting the Eve-' 

ning Prayer 111 And he hurries into a house, quickly 

recites the Evening Prayer, but doesn't even know 

[the meaning of] what he is saying; nevertheless, 

a.ll the seraphim and angels in the heavenly house-

hold become greatly agitated· because of this prayer. 

Not only against the stern preachers does the 

Besht rage, but also aga:tnst the learned men and 

scholars. He combats them with the sharpest wea

pons---wi th the sarca.s tic smile, with arrows fine-

71 

ly sharpened by biting humor. "The evil inclination," 

says the Besht; with a smile, 11 comes to the scholar 

disguised in the form of the good inclination which 
72 

ostensibly desires to fulfill a commandment." The 

evil inclination,, continues the Besht, does not try 

to talk a person into not studying the Torah in 

general, since the evil inclination knows that the 

Person will not listen to him, because if he will 

not -study, he will not have any standing'among those 

0.l'o . U.nd him and m will not be considered learned. 

? 

I .. 
I''' !., ,.· -
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What then does the evil inclination doY He con-
Al 

vincesAman not to stud7 that which ma7 lead to tear 

of God, such aa a book or ethics, or the Shulchon 

oruch, so that a certain law might be clear to him. 

But what elseY He convinces him to occup7 himaelt 

al ways wi th G'moro and its commentators. 'l'be close 

disciples ot the Beaht relate that their master once 

contemplated a scholar sitting deepl7 engrosaed in 

study. The Beaht aaid concerning him: See, the man 

111 so preoccupied with hia Torah that he bas even 
74 

forgotten whether there ia a God in the world. 

We have already pointed out above with what a 

bidden irony the Beaht conducted himaeltJ before his 

self-revelationJto hia brother-in- law, the great 

schol ar and rabbi, Gershon Kutover. Once, when 

Rabbi Gershon, in great anger at hla brother-in

law•a manner ot putting on the ph7lacteries, asked 

him "Where did you get this ruleY•, the Besht an

swered calmly: "I saw it 'b'aifre "taits"•", i n 
75 

the Judeo-Ger.man books. It is enough to recall how 

the maj ority of scholars and rabbis felt about the 

"airre· 'tai ta•" in regard to the determination of 

ritual l aw, in ordoJ- to understand the biting irony 
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of the Besht's answer. The Besht spe~ks with bitter 

sarcasm about the scholars for whom the essence of 

things is dry learning, sharpness of casuistical 

subtlety without an ethical basis and drive for 

truth which elevate and purify the soul. The fro

zen form, the purely mechanical execution of a 

commandment without fervor of feeling repulsed him. 

He, the simple writer of amulets, regarded with con

tempt those 11 asher be-emes "onom lomdim rak mi tsvos 

anoshim m1 lumodo 1 1ma-an yech 1kamu 11 (who really are 

learning merely rote matters]---in order to be con-

sidered learned and to be accorded great honor. 

,Concerning them Scripture says: "Hoi cha.chomim b' -

enehem" {fwoe unto th.em that are wise in their own 
77 

eyes~. True Torah is only tha. t which leads to 

union with Him who is concealed in it ( l 'hi sdabek 

b1mi shene-elam bo). Without 11Kavono 11 and 11 D've

kus," says the Besht, both study an<;l prayer have 

no Value whatsoever; they ~re blasphemy. The Besht 

~lates that there are two kinds of people. ·one is 

completely wicked; he knows that there is a God, but 
he · 

Purposely disobeys Him. The second, however, has 

his eyes covered by the evil inclination; consequent-

t-·,,··· .. 
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ly, he 1s completely righteous in hia own e1ea, and 

is considered righteous bJ others. In truth, how

ever, altho~gb he studies constantly, recites hia 

prayers, and practices self-torment~ thia ia 

all in vain and 1:1 baa no value---ror he doea not 

have •DJ "D'vekua" with God. Moreover, he lacka the 

perfect ra1tW~ attach hia thought to God. 

Nor does he know in what the eaaence ot religion 

conalats, how to study To~ah, pray, and C&rl"J out 

a commandment for 1 ta own aake. The· ditterenc• be

tween the two la as follows: the wicked man atlll 

has the possibility or rinding the right way, it 

the sense or repentance awakens in him and he re- ·~&/.. ~ 
'!At_k~·[4.,.,.. _..,_. -

turns to God wholeheartedly. The second one, however,/\ 

la not improvabl~, since his e1es are closed to the 

greatness or the Creator, although he nevertheless 

considers biniaelt rigbteous---how then, can he re-
78 

pent? 

For the ' same reason, however, the Besht re-

garded with a certain respect those who sought God 

and thereby stumbled, going astray on false paths. 

About Shabsai Tavi, he said that within' him there 

waa a "holy apark". When the Frankist1
1 

atrongl7 
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persecuted by the rabbia, turned informers and 

caused the Talml.ld to be burned at the stake ~n 

Kameneis, the Beaht poured out his anger not at 

the sectarians, but at the rabbis. It was they, 

he argued, who brought thia about, who concocted 

lies and falaehooda (abebodim aheker milibom 

b'hakdomoa ah 1kor~ (who invent liea out ot their 
79 

own beads baaed on talae premiaea] • When the 

Frankista had no wa7 ·out other than to resort to 

apostasy, the Besht said concerning thia: "The 

•Sh'chino• lamenta and aaya that aa long aa the 

limb is still connected to the body, there is still 

hope that it will become healed; but it the limb 

is severed, it is lost forever. And each and every 

one of the people ot Iarael ia a limb of the "Sh'-
80 

chino"." 

Typical ia the story related in the various 

sources that the Besht once came to a community 

where a meetill8 or the Council or the Four Lands 

happened to be taking place. A~ the· meeting the 

question was raised concerning what attitude sh~uld 

be assumed towards the Besht, who although not a 

learned man 7et waa considered b7 many to be a 



miracle worker, and who asserted that the Hol1 

Spirit rested upon him. Accordingly he was summoned 

to appear before the Council. When the Besht came, 

the President ot the Council, Reb Abraham Abo, 

addressed him aa followa: •According to the manner 

or your conduct, it aeema that the Holy Spirit rests 

upon you; however, there are others who aay that you 

are an ignorant man. Tberetore, let me bear from 

your own mouth ir you blow the Jewiah Law." Be

cause it happened to be the New Moon at that time, 

the Beaht waa asked what was to be done if, when 

praying on the day of the New Noon, one should happen 

to forget the special insertion tor that day, "Ya-ale 

v•yovo"? In reeard to this question, whole moun

tains of casuistry and aubtle speculations have 

accumulated in rabbinic literature; however, the 

Besht answered the President with simplicity: Neither 

I nor you ia in need or such a law, inasmuch as you 

will forget the second time also (for to him, the 

scholar, the main thing is the . casuiatical arg\imen

tation about the law, and the prayer itself be ·saya 

purely mechanically and inattentively), and I will 

not forget it in a117 caae. 
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on another occasion, the Beabt tells a story 

6 bout a simple hose-maker (umon ~1kro "abupoval") 

.. !Jo would stand the whole day at his hard work, 

from which he supported himael!'. He would hurried

ly drop into the synagogue and join with the wor

shippers in public worship if a r1 tual qu.orum were 

present, and 1t not, he prayed at home. Even Psalm.a --
he trould recite only the chapters he knew by heart. 

~evertheleaa, when the Beaht aaw him, he became YeJ.7 

a gitated, because the merit ot this a1mple man "ha• 

nehene m1g1-a kapo b'kaahru.a" [who enjoys honestly 

work1.ne; wi tb his lands) austa1ned the entire com-
82 

munity. 

Legend recounts that the £esht himeeU' was 

given to understand that the reaaon f~r hie eleva

t ion to the highest levelsf"'that there should be 

him "d •vorim elyonim" [ tile loftiest 

i:ters ) , was not because he had learned many T9.l· 

die tractatea and '°des, but because of hi s pray-
83 

- ntb great "Kavono." The Sbivche B.a.te sht tell8 

how a l earned rabbi stopped t o spend the night 
84 

the inn wnich the Besht was then operatj n0 • 

llu.ri ng the night the rabbi awoke and aaw that a fire 

I 
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was burning under the oven. Thinking that the wood 

which waa placed there to c1ry had caught tire, he 

J.mmediatel7 jumped out ot hia bed and wanted to 

extinguish the tire. Aa he approached the oven, 

he noticed that the Beaht waa aeated there, and 

round about him there abone a light t"ull ot splen

dor and magniticence. The rabbi tell in a taint 

and waa revived onl7 with ditficult7• In the morn

ing the rabbi aaked the Besht, who at .that time had 

not yet revealed himaelt, what this could mean. 

The Beaht answered him: "I waa onl7 reel ting Paal.ma; 

maybe I was then united w1 th God ( etabor ahnisdabakti 

b 1haahem yiaborach)." 

Did the Beabt h1mael1'---and not only his dis

ciplea---believe that the Hol7 Spirit rested upon 

him, that he could perform wonders because his will 

waa taken account ot in the upper worlds? Here we 

touch upon the moat interesting and central point 

in the Beaht'a Weltanschauung. 

The f igbters or the Enlightenment aimplif ied 

to the nth degree the question ot the essential 

nature or the founder or the Chaaidic movement: 

some ignorant swindler who wanted to lead the co111non 
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people aatra7. The dry scholars, the "Mianagdim," 

pictured the Beaht as a plain ignoramus and in the 

heat or religious controvers7 even declared him a 

"novi shikor Wlliahtage-a" {a dr\lnken and insane as 
prophet]. A modern cultural historian, ot what-

ever poi~t ot view, underatanda ver,. well how naive 
~ and inept auch a~•' ef characterization or the 

Beaht'a peraonalit7 V. We emphaaize the last word 

{peraonalit7l because the Beaht ia tirat or all a 

aigniricant, deep personalit7, wh.ich considers 

world phenomena from the viewpoint ot a world con

aciouaneas, a personal.1t7 which teela itself re

aponaible tor the fate or the entire world and 

posaeaaea the ironclad faith that it can, on the 

baaia or thia reaponaib111t7, a.meliorate the most 

tragic problans or the world. 

The Beaht'a Weltanschauung is ot course purel7 

idealistic. In place ot the Gospel statement: "In 

the beginninn was the Word," the Besht puts torth 

the basic thesis: "In the beginning was the tl::Dught, 

the idea." "Reshis hakol bu hamachashovo"---thought 

is the beginning of everything, "V'hadibur bu anaf 

bamachaabovo"---iuid apeech is the branch ot thought]. 
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"Hamachashovo nikr'o ov ladibur v'hadibur ben"--

thought is the father ot the word and the word ia 

the aon. "Hamacbaahovo h1 hachocbmo v'hadibur bu 

hatolodo" [thought ia wisdom and speech is the re-
87 

sult]. Thought, the Beaht aa7a, ia called "a7in" 

{with alet, infinite], because it ia limitless like 
88 

the "a7in." But when it becomes embodied in speech, 

it alread7 ia lim1ted and ia called "ani• [Il--

reall7 the aame aubatance, the identical letters, 
89 

but or an entirel1 different scope. Onl7 man la 

in need of speech. "Had! bur bu bachi)'Ua shel ho-
90 

odom"---apeech is the life principle ot man. 

"Haloahon bu kolmoa halev"---apeech ia the pen of 
91 

the heart. But there, in the heights, aa7s the 

Besht, in the world ot thought and pure ideas, "v•en 

omer v•en d'vorim" ["there la no speech and there 
92 

are no words"]. When a man finds himself in union 

with the "Sh'chino" and at that moment thinks M>out 

the upper world---then he is 1mmed1atel7 in the 

upper worlds. Because a man ia where he is think--
ing about, and if he were not in the upper world, 

--- 93 
he would not be thinking about it. Everrthing 

thought or exiata, aince everJthing that exiata 
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is thought of. In this regard, it would not be 

superfluous to note that already the Zohar expresses 

the thought which subsequently took auch an honored 

place in German idealistic philosophy: the doctrine 

concerning the complete equality between thinking 
94 

and being, between the ideal and the real. It must 

be pointed out in particular that in the Beaht'a 

mystical Weltanschauu.ng it is not only "D'vekus," 

fervent ecstasy, but alab meditation, ennobling 

thought, which play a central role. It is very 

characteristic that the Beaht, who taught that the 

most important principles of life are belief and 

faith, considers it important to point out that 
95 

there exist two levels of belier. One man believes 

i n God because his tai th has been banded down to 

him from bis for bears; another man has arrived at 

his f a1 th through reason. The difference between 

them i s that the first one has the advantage that 

he cannot be dissuaded even if one should try to 

shake his faith through reason, because his faith 

is strong, having come down to him through hi s 

forefathers; but he has the disadvantage of his 

faith being "rak mitsvAa anoshim m•lumodo b 1 11 ta-am 
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v•secbel" [onl7 a faith learned b7 rote and without 

reason or understanding]. The second man therefore 

has the advantage that he has arrived at his belier 

in God the Creator as a result ot much reasoning--

therefore his faith ia strong and full of great love. 

However, he baa the disadvantage that he can be readi

ly shaken in h1a faith by the presentation or logi

cal proora which contradict hia belier. 

Therefore the highest level or faith is found 

in the man who has both qualities: he is suppor~ed 

by the tradition of his ancestors as well as having ............_ ___ _ 
become convinced through hia own reasoning that his 

belief is correct and good. Therefore, adds the 

Besht, we aay "elohenu velohe avosenu" [our God and 

God of our fatheral---"elohenu" [our God], whom we 

have sought out by our own reason, "velohe avosenu" 

(and God of our fatheral---through the tradition of 
96 

our fathers. 

In order to clarJ.fy how the Besht looked upon 

his own personality, it is first necessary to con

sider the exclusive role which the human personali

ty plays in his s7stem. We already know that accord

ing to the Weltanschauung of the Zohar t man ia the 
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embodiment of the divine, the manifestation of the 

abaolutel7 infinite, in limited, concrete form, and 

that without the active will of the human peraonalit7, 
97 

even God'a blessing cannot hold awa7. Thia thought 

ia also the ke7atone ot the Beaht'a system. We have 

alread7 pointed out that the Beaht conceives or the 

divine in relation to the world and nature, not 
fJ4, 

transcendentall~ but immanentl7, that ia,Anot .. 
~"LI.I t~id, ,,/~ ;p bs, fM .. i~J,-, !lt~J 

eternal, 
11 
within the world 1 taeU'. God 1a never out-

aide the world, aet apart b7 partitions and space, 

because---"b'chol dovor 7eah elomos n•shomos elohus," 

in evel"Jthing there are whole worlds ot divine souls. 

These divine souls are in prison, however, walled 

in like separate sparks in the rigid "k'lipo" of 

the matter, and the "pidyon ah•vu71m" [redemption 
98 

of the captives] is brought about by man. The spr i ng, 

the stone, the plant, every creature in nature, every 

object and event in the world---is redeemed through 

man's eye and ear, is brought trom non-being to be

ing and becoming b7 means of man•a conscience and 
) 

man•a thought. 

Man is thus a participant in "ma-ase b'reshis," 

in unending creation and becoming . The world is in-

• 
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r1ueneed not only by God'a will, but also by the 

will and striving of man, who ia the reflection 

of God on earth and ia created in the image of 

God, as it aaya in the Psalter: "Vat'chasrehu m•at 

me-elohim," he ia but little leaa than God. The 

Besht who grew up in an environment of human 

rightlessnesa and enslavement, of cruel persecu-

tions and bloody accusations, ia filled with a 

steadfast· belief in man·•a divine righta-·-"ho-odom 

halo ikar miahkan haahem,"--·the Beaht explains, 

---man is the moat important tent where God resta. -It la stated (Pirke Ovoa, II, lJ: "Dama l'malo 

mimeko" {know what ia above youJ---which is to be 

translated according to the Beaht: 11da," know, 

99 

"shekol ma l'malo, 11 that everything which ia above, 

"hakol hu mimeko," ia all from you. Between God 

and man, the Besht teaohee, there ia a continual, 

reciprocal stimulation and effect. "Hu" (he J, man, 

"mistakel b•habore yiaboraoh, v•habore mistakel bo" 
100 

[looks at God and God looka at himl. "Adonoi tsiloho"---

the Besht teachea---"The Lord ia thy shade, 11 that is: 

just aa the ahadow doea everything that a man does, 

, 

"' 
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80 does God, as it were, do ever7thing that man 
101 

does. "When a man, a aimple human being of flesh 

and blood (ho-odom hachomri) elevates hlmaelf 

through hia thoughts to the upper worlda, the angela 
102 

become agitated and gape in great amazement." From 

such a point of view, the conclusion ia quite logi

cal that a man can approach ao near to God that 

he feela himaelf a partner in creation, in ever7thing 

which ia unceaaingl7 beihg created; man is also ca

pable, by means of the loftiest andtftc;st profound in 
~ 

him, of discovering the Godhead itself, comprehending 

the essence of the highest force, which he feels 

and senses within himaelf, of wonder at the infinite 

light in its splendor and magnificence, of which he 

himself is a shining spark. The Besht is strongly 

convinced that man is capable of weaving himself into 

the divine infinite in certain moments of spiritual 

ecstas7; since God is the all-embracing and the all-

1nclusive, it is not possible that God should be 

exterior to man, that God should be a being that 

cannot be recognized or perceived by man. There must 

exist an understanding from the lower to the upper 

and the reverse---• reciprocal effect between man and 

•• 
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God. 

It i1 not without reason that the Beaht cites 

quite frequently the parable of the ladder; that man 

18 like a ladder whose loweat runga are on the ground 

and whoae top prease1 against the heavens. The top, 

the pride and crown or mankind, 11 the Tsadik. We 

already know what an honored place the Taadik holda 
103 

in the Weltanschauung ot the Zohar. "Taadik y•sod 

ho-olom"---the Taadik ia the foundation atone of the 

world, and his level cannot be attained even by an 

angel. Also the Cabaliat Me-ir Ibn Gabai assures 

us that "Taadik moahel b 1 chol hani vro-im" (The Tsadik 

rule• over all creaturea]---all creatures are aub-
104 

servient to his will. Also the Besht finds that 

"Tsadikayo anon sh 1 luche d 1matroniso,"---the Taadik-
10.$ 

im are the messengers of the "Sh' chino." The Taadik, 

says the Besht, ia like a tree planted on fruitful 

so i l. Just as the tree takes up all the moistures 

of the earth and creates out of them the most beau

tif ul fruits, ao alao the Tsadik 11 b 1olom haze" [ i n 

~his world]: he gathers together all the "ni tsotsoa" 

:hat are scattered in the world and raises them to 
106 

;he Creator. Scripture atatea: "Tsadik be-emunoao 

• 
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y1chye'1 ("The r i ghteous shall live by hia faith"l, 

because fai th ia "d'vekua bo yisborach," union with 
108 

God, and thereby, with their strong faith the Taa-

dikim transform "midaa hadin l 'midaa horachamim" 
109 

(the attribute of justice to the attribute of mercy], 

swee ten the juat decree "b 'ahoreah hacheaed11 , by means 
110 

of the root of love. The Beaht illustrates this 

thesis with the Talmudic Agada about Nahum Ish Gam 

zu, who saw only the good· in every happening; every

thing was for the beat. The Beaht explains that I sh 

Gam Zu •s faith and confidence was strong as iron that 

God's wi ll is only for good, and that the contrary 

was inconceivable, since God's will l eads everyth ing 

to one determined goal---to a world as it ough t to 

be . And because Ish Gam Zu was completely permeated 

'Ni th thia ironclad faith, therefore "v 'cha ch ne-eso 

be-emes," everything turned out for good; and le 

this---the Besht explains---he saw no miracle at all 

("v ' en ze etslo nes k 'lal"), but because be relied 

so s t r ongly on his faith and contidence---"v' chach 
111 

olso l o, " it turned out that way . The Besht says 

that t here are two levels of people: one conducts 
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himself in his actions "al pi hateva," in a natural 

way, according to the order which reigns in nature, 

that is, according to the forces of nature which 

are the same aa "elohim," (God], which equals "ha

teva" [nature] in the sum of the numerical value of 
112 

its letters. But there are people of ~ higher level: 

these raise themselves by means of their "d' vekus" 

above the "K'lipos" of matter, and they conduct them

selves in a manner which is higher than nature--

according to the divine laws of "Adonoi" (the Tetra-
11.3 

grammaton], the creator and ruler of the world, 

according to the laws Vlhich annul the "g' zeros elohim," 

the strict laws of nature. There, in the upper levels, 

the "nitsotain" are liberated from the 11K1 lipos" 

which rule over matter through the power of thought, 

and the attribute of justice is raised to the attri-
114 

bute of love. Upon the wings of exalted thought, 

through union with God, man first compreh~nds that 

that in which he saw7only strict law and justice 

c;;th hfs -nearslght·~·d e~~~---is really the attribute 

of love·,·-·tne- ·graci·~~s~~-;s of the di vine wisdom. 

But the Besht points out that people should not 

be su19prised that also the Tsadik occasionally finds 

... 
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himself in a rather low level. Thia happens because 

of two reasons: first ot all, even the Tsad1k is not 

capable or so strongly exerting his spiritual powers 

in order always to find himself in the highest levels. 

Therefore he temporarily drops dowx'll below• refreshing 

his strength, in order aubsequentlJ' to raise himse 11' 

with new energy to the divine heigbts. But there is 

also a second reason: in order that. the Tsadik be 
. 

able to carry out his mission perfeictly---to rise 

f rom the lower levels to the highei• ones, he himself 

must lower himself to the de~~' \ilnite· there with 

the ''ni taota1n" imprisoned in mattE•r and liberate 

them, raising them to the upper YIOJ~lds. With this, 

the Beaht comments, is also connec1;ed the secret of 

11h1alabahua hatoro b' aipurim gaahmjlyim"---the frequent 

use by the holy Torah of the garment or stories taken 

from simple, everyday life ••• 

Here it 1a necessary to point out one importar.t 

de tail to which the investigators e>f Chasidism have 

unfortunately paid little attention up to now. The .......__ 
Besht, it is true, does say that '11csorich l 'kasher 

es atsmo 1m g 'dol hador"---oach inci1v1dual should 

tie himself to a Tsadik. The Besh1~ conaiddra it im-
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portant, however, to emphasize here that it ia not 

only the simple masses which need the Taadik, but 

also the Taadik who needs people or the low level; 

they complement one another and one becomes the 

"l•vuah v'chiae lachavero" {the garment and chair 
llS 

for the other]. We have alread7 aeen how the Beaht 

explain• in a purel7 dialectical manner that even 

evil ia "the chair," the baaia, for the good, be

cause the concept or the -good really obtains its 

real content only aa againat ita opposite---evil. 

The Tsadik and the massea---the Beaht repeats many 

timea---are like the body and the soul, the male 
116 

and the female; one must influence the other. The 

massee and the Taadik are like the days or creation 

and the Sabbath. "Yeah chi bur v 'kishur," the, Besht 

says, closel7 bound up between themselves are the 

ordinary weekdays and the Sabbath, because the 

Sabbath only receives ita real value when it is 

supported b7 the weekdays, and the weekdays be-

come sanctified and draw nourishment from the holy 

Sabbath day. "En ze b'loze"---one cannot be without 
117 

the other. It ia written: "Esh tomid tukad al ha-

mizbe-ach," "Fire shall be kept burning upon the 
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altar continually." The Besht explains that the 

common person, the simple man, ought alao to bring 

about with his sparlca that the fire on the altar --· which the "Sh•lome emune Yiaro-el," the greatest 

Tsadikim of the generation, support, should not be 
118 

extinguished. The level of the Tsadik dependa on 

the level of hia generation. Aa the generation is, 

so are the Taadikim; in a downcast body the aoul 
119 

is also downcast. Therefore the simple masses 

ought to fight together with the Tsadik (la-amod 

b'kiahre hamilchomo gam hem imo) and should not 

rely on the Tsadik alone. "Not rely on the Tsadik / 

alone" is frequently repeated by the Besht. A per-

son should remember well the principle that 11 im 

en ani li, mi li" ("If I am not for myself, who 

will be?"], aa long as he himself will not strive 

with all his force to raise himself and to lift him

self from the narrow limits of the "ani" ("I"] to 

the universal extents of the "ayin" (with aleph, 
120 121 

the infinite], nobody will be able to help him. 

During the Daya of Awe the congregation does not 

rely on the oantor alone, the Besht shows; everyone 
122' 

prays to God individually. The Besht relates the 
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following parable: A certain country once had to 

wage a difficult war. In this land there was a 

mighty warrior, upon whom the people relied com

pletely in their hard fight. The valiant soldier 

was well supplied with various weapons and coura-

8eously waged the war. The enemy, however, took 

counsel and quietly stole the hero's implements 

of war; with the hero not having anything more to 

fi[Sht with, the people of the country who had re-

lied completely on him, were taken captive together 
12.3 

with him. 

Naturally, the Besht saw in himself 

l/~~11 

the A(migh ty 

he~, " the Tsadik of the genera ti on. In certain 

ecstatic momenta he felt himself organically woven 

together with God, aenaed in himself the personality 

whose depth and sublimity influences the eternal 

being and unceasing becoming ot the universal cos

mos. In the Weltanschauung of this mystic, the 

dividing line between making and dreaming, between 

real and imaginary, was erased, because in the reai 

his exalted eye saw only the ideal and the dream; in 

lifeless, congealed matter---there were the languish

ing sparks which long for the heights and await 
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liberation. Highly interesting in this regard ia 

the letter which he wrote from Medzhi~ozh to hia 

brother-in-law, Rabbi Gershon Kutover, in Jeru-
124 

salem, in which he describes in detail two of his 

"aliyos n 1shomo." The f1rat occurred Rosh Ha

shono of 1746 and the second, three yeara later, 

on Rosh Hashono of 1749: 

"On Rosh Hashono of 1746 I ~ertormed the 
incantations for "aliyas n 1 shomo as is known 
to you; and in my Vision I saw wonderful 
things, the likes of which I have not seen 
since attaining to my senses (miyom omdi al 
dati). And that which I saw and learned when 
I was uplifted there cannot be related or 
even told from mouth to mouth. When I re
turned to the 'Gan Eden hatachton' (the lower 
Garden of Eden) I saw many souls of people 
living and dead, some that are known to me 
and some that are not known to me. Number
less and limitless, the souls wandered from 
one world to another with a great and wonder
ful joy which cannot be described or related. 
And also many sinners repented and their . trans
eressions were forgiven ••• and all toGether they 
beseeched me strongly and said: God has favored 
you with Breat understandine to grasp and to 
lcnow about these matters; you will arise with 
us and support us and be helpful to us. And 
because of the great joy which I saw among 
them, I decided to arise with them. And in 
my vision I saw (v•ro-isi bamare) how the 
Satan, "Samo-el," arose to present accusa
tions with a joy that had no equal. And he 
managed to obtain decrees of religious perse
cution against many souls, they should be 
killed and die unnatural deaths. I was seized 
with a deathly tear and I was prepared to 
suffer martyrdom and I requested my teacher and 
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master to go with me, because it is very dan
eeroua to ascend to the upper worlds, for sinc:e 
I have come to my senses it has never happenecl 
that I should ascend to such heights. And I 
arose from level to level until I entered the 
'Hechol" ['palace')~of the Messiah where the 
Messiah teaches the Torah to all the 'Tano-1m 1' 

and Taadik1m and the seven shepherdal20and 
there I saw a great joy that was indescribabln. 
I did not know what this gladness could mean. 
I thought that the joy was because of my taking 
leave of the world. But I was given to under·· 
stand that I waa not yet to die, because thero 
above they were delighted by my seeking after 
union with the divine, by Cauallstic moruia, 
here below, with the helr. or their holr, Torah .... 
So I asked the MeS'siah: 'Emos osi mar?' When· 
will my lord come? And he answered me: Know 
that when your teaching will become spread 
and will be revealed all over tho world ••• 
and also others will be able to achieve union 
with God and attain to "aliyas n'shomo" like 
you, then all the 11 1~ 'l1pos11 will be destroyed 
and the time of favor and salvation will come. 
And I wondered at this and I grieved greatly 
that this time was still so far away: When cim 
this take place '( But because I learned, whil•e 
I was there, three kinds of charms and three 
holy 11 Shemos" ••• I comforted myself and though1t 
to myself: maybe my contemporaries can a lso 
through this attain my level and status; also 
their will become worthy of such 11 aliyos n' sho·
mos as I. But permission was not given to m•a 
during my lifetime to reveal this ••• 11 

The Besht goes on to tell about his second 

"aliyas n'shomo 11 which took place in 1749· At tha·t 

time the Haidamack movement in the Ukraine was very 

----------------------------------------------------
* The highest of the seven "palaces" of light per-

ceived by the soul of the devout after his death, 
or by the inner vision of the mystic · during 
prayer. See Scholem, ?f:ajor Trends in Jewish Myst,~-

£!!!!!, p: 160 and passim. - -

• 
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strong and many Jewish conununities were destroyed 

by it. 1ne Besht writes about this in his letter: 

"And on Rosh Hashono, 1749, I experienced 
"aliyas n'shomo," as is known, and I saw a 
great accusation, to the point t~at permission 
was almost granted to the Satan, Samo-el, to 
destroy entire districts and communities. And 
I took my life in my hands and prayed: ' Niplo 
no b 1yad adonoi v 1al niplo b 1yod odom•---even 
if we fall from God ' s hand, may we not fall 
into the hand of man 1 And it Vias granted to 
me that instead of this there should be great 
feebleness whose equal had never been in all 
the lands of Poland or in the other lands whi ch 
are near to us. And so it was; the feebleness 
spread until it was indescribable. So I 
arran3ed with my group t o recite '' K'tores"-1> · 
early in the morning in order to .annul the evi~ 
decree. Then it was revealed to me from heaven: 
You yourself chose to fall into God's hand, &o 
vthy do you wish to annul the de.cree? ••• Since 
then I have not recited hK•torea•1 nor prayed 
for this. Except that on "Hoshano Rabo 11 I 
went to the synagogue with the entiro congre
gation and recited ''K'tores•• once in order that 
the pestilence should not spread in our neigh
borhoodli---and so were we successful with God's 
help ••• ' 

It is told that when the great poet Dante 

Alighieri finished the first part of his Divine 

Comedy, the Italian women would point him out re

verently, saying: "This is the man who descended 

----------------------------------------------------
'°Reference is to "Pitum hak'tores, 11 Talmudic 

section in the liturey dealing with the preparRtion 
of the incense in the Temple. See Numbers 16:9-lS, 
and Rashi and Toldos Aharon ad locum; also Shabos, 
89a and Rashi, s. V. "mosar lo aodo, 11 tf. 

, 
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to the lov1est dep~s of hell and returned to 111s." 

With the same reverence the "chavuro" (group] or 

Aiedzhibozh looked upon the Beaht who experieniced 

such "aliyos n 1shomo," ate at the same table iwith 

the patriarchs and the seven shepherds and sp1oke 

face to face with the Messiah, son of David. And 

the impression which the Besht made with his ·tea

ching on his disciples, the learned men and r1abbia, 

was even more stupendous in that they saw bef•ore 

themselves a simple "ba-al ahem," not a pungeJl'lt 

scholar, not an artful swimmer in the broad " :sea 

of the Talmud." This was a true revelation, ll 

singular 11 sh1nu-1 arochin" (transformation of 

values) ••• 

And full or enchantment, they set .out inito 

the world to tell about the great wonder, to ireveal 

the teaching or their master. 



CHAPTER THREE 

' 
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CHAPTER TliREE 

The Besht's disciples.- His successor, Rabbi 
Dov Ber, the Magid of Mezheritch.- From Med
zhibozh to Mezheritch.- The sources of the 
Magid's teaching.- Lilcutim Y'korim, Likute 
Amorim, Or Toro, and Or Han1e-ir.- Concerning 
pantheistic views in tlie Weltanschauune; of 
the founders of the Chasidic movement.- The 
teAching concerning 11 Ts1mtsum. 11 - 11Tsimtsum11 

and ·the purpose ot 11Ma-ase b'reshis. 11 - Love 
and "Tsimtsum" as "Achdus g•muro" [perfect 
union with God].- The mission or the Jewish 
people.- The Tsadik in the capacity or the 
High Priest on the Day of Atonement.- The 
Tsadik and the "Odom b 1fo-al [the perfect 
man].- Theoretical tsadikism.- The first 
t18ht against the Chasidim.- The social foun
dations of this fight.- The booklet of ana
thema Z1mir Oritsim V1 charvos Tsurim.- Jacob 
Joseph Kohen, the founder of Chasidic litera
ture.- His struggle against the rabbis.- The 
significance of his Toldos Ya-akov Yoser. 

. . 
It is told about the Besht that he once turned 

to God with the following prayer: 11Ribono shel Olom I 
... _ . .... ..- ... 

Golu-i v •yodu-a l 'fonecho,• [o, iilaster of the Uni-

verse JI J It ~s · ·~eve:~ed and known to Thee, how 

my heart runs over, and there is nobody to whom I 

can make all this known J11 Another time the Besht 

explains: "When I occasionally speak words of Torah 

before others, it is only from the excess which 

flows over the rim, just as when a vessel is filled 

to the very top with fluid, a certain part ot th~ 
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liquid overtlowa." Juat aa eve17 innovator and 

rounder ot a new a7atem and a new Weltanachauung, 

the Beaht telt hia llnellneaa. aenaed that the 

proper aucceaaor to whoa he could entrust ever

thing that he telt and thought waa lacking. 

Bach or the Beabt'e clo1e diaciplea---the 

historiographer ot Cbaaidlem, Mendl Bodek, point• 

out---received trom hlm "l'fi ahoreah niabmoao 
128 

hak'doaho", that ia, · according to the level or the 

diaciple•a aoul, but not the entire teaching ot the 

master. The Beaht'a own aon, T1 1vi Hirsh, had a 

ve17 limited notion ot hia rather'• significance. 

In thia respect it ia typical that the Shivche 

HeJesht relates that on the day of the Besht's 

passing, all hia disciples were aianding around hia 

bed, but hia eon "Herahele," waa not tbere---he 

was sleeping. And when he waa awakened and con

ducted to hie father•• bed and the latter commenced 

speaking "words or Torah" to him, the son declared: 
129 

"En1 mevin ma abe-ato omer,"---I do not understand· 

what 7ou are aaying. Aleo the above-mentioned Mendl 

Bodek, who ia not m1aerl7 in praising h1ghl7 an7 ot 
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the Beaht'a diaciplea, ia forced, when mentioning 

the Beaht'• onl1 eon, to limit himaelr to the re

mark that during hie mtire lite the latter "ho70 

h1t1ne-a lechee im ha1hem •'ho70 mianaheg k'mo odom 
1)0 

peahut •'lo nia•ada 1 1 iah teidkoao." (Por transl&• 

tion, aee noteJ. The Belbt 1a auoce11or, hie spiri

tual h6ir and the leader or the movement he created 

waa the Magid ot Meaheritoh, Rabbi Ber, who onl1 

in the Beaht'• laat 7ear1 became \titcloae disciple 

and follower,~£ h'8· 

Ver'f little ot a detailed nature ia known about 

the Magid 1a lite. Out of all the ~egenda which were 

created in Chaeidic oirolea around him and his coming 

together w1 th the Beaht, we can establish only that 

before Rabbi Dov Ber •t the Beaht be followed the 

aame path as did all the rabbi• and learned men or 

that time. Born in a small Volhynian village, Lu-
131 

katch, he atudied both the revealed and the hidden 

Torah, and alread1 in hia youth, aa it is told in 

the Keser !!l!m ~ (II, .30), he was far tamed as a 

very sharp-minded and erudite expert in the entire 

Talnmd and Code~ literature, and alao in the Cabala. 

A• a fer.ent tollower ot the Ari'• Cabala, he 

' 
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followed the path ot aaoetioiam and oocaaionall7 

fasted trom Sabbath to Sabbath. Aa "official oit7 

preacher" in the VolJnian towna ot Meaheritoh, 

Dubno, Koreta, and Rovne, he would alao exhort the 

people to aelf-tormentati~, repentance and "Tikun" 

in hia aermona. 

For hia Weltanachauung at that time the follow

ing atorJ, which ia told in hia name b7 hia d11ciple, 

Rabbi Wolt ot Zhitom1~, ia charaoteriatic: In hia 

1ounger da7a, when the Magid waa a teacher in a 

village, he waa once aitting •t home in a corner. 

There entered aome local nobleman with a brazen 

woman or beautiful form whose brea1t1 were uncovered, 

aa waa their cuatom. Unconsciously the Magid glanced 

at thia beautiful woman with the expoaed boaom, mid 

immediately there aroae in hia heart a great grief. 

He then began to make thia evil repugnant in hie 

own mind in the following manner: 'l'he beginning of 

her creation derives from her father's and her 

mother's seed; from there her beauty stems, her 

whiteness and her ruddiness. And whence does their 

seed derive? From their ugl7 and repugnant foods, 

auch as anakea, crabs and the like. And thia ia the 

• 
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. source of the aeed with i ta empt1 beau t1 and oharnn. 

And he thought ao long about theae diaguating aub

jecta, that he began to vomit before their e1ea. 

1'ben the nobleman ordered him thrown out into the 
1)2 

street. 

It ia intereating that the Magid himaelr, when 

he became the recognized leader of the Cbaa1d1m in. 
13) 

hia later 1eara, quotes in one or hi1 aermona the 

didactic aa1ing ot tb .. Beaht which ia in auch abarp 

contrast to the Magid'• own tormer conduct: "When 

a man aeea a beautitul woman, he .should think, whence 

doea this beaut1 come to hert It a~e were dead, ahe 

would not have thia beautiful face; if thia 11 ao, 

then all thia comea from the divine force which per

meates her,---tbia ia what givea her race the power 

ot beaut1 and color. From thia we can deduce that 

the source or beaut1 ia the divine force,---there

rore, wh7 should I 1earn and pine for only a part; it 

is better to join oneaelt to the cauae or all worlds, 

which is the original cauae or the beautiful. 

Concerning the meeting or the Magid and the 

Besht, varioua legends are told in the Shivche Ha-
.4 • ~34 135 -
Jl!!!ll and the Keaer Shem !21' out or which it ii 

• 
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not difficult to filtorAthe valid core: As a result 

ot hia continuous fasting, the Magid's bod7 beoame 

so weakened that he waa no longer able to walk on hie 

feet unaasieted, and he beoame bedridden. Priende 

adviaed him to journe7 tor a cure to the Beaht who 

waa alread7 ramoua in the entire diatrict b7 hia 

charms and medicaments. At the b•Binning the beaht 

regarded the Magid, •• be did man7 other aharp-JDinded 

aoholara, with a certaih iron7; he conducted himself 

in a booriah manner, told 1imple atoriea and popular 

witt1c1ama. The Cabala ot the Ari, however, was the 

field where theae two men were able to draw near to 

each other. The Beaht round it verf dea~rable to win 

this Cabalist over to bis group, to bring him to 

the realization that be had been going aatra7 all his 

life, to prove to him that "lalirnud shelcho hoyo b'l1 
1)6 

n'shomo" [your stud7 waa devoid of spirit]. The Besht 

not onl7 cured the Magid'• body and hia sick feet, 

but alao produced a complete revolution in hia Weltan

sohauung, liberated hie aoul from the leaden melan

cholia, trom the fear or ain. He waa aucceaaful in 

convincing the ascetic Magid that God should be wor

shipped not with ta1ting and aelt-tormentation, but 

' 
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rather with jo7 and livelineaa. The Magid, Rabbi 

Dov Ber, the Keser !h!!! Tov relate1, then 1ent 

back home the 1ervant who had accompanied the ill 

Magid on hi• journe7 to the Beaht, and he himaelt 

remained with the Beaht, •v•lelltci etalo chochmoa 

g•doloa va-amukoa"---and learned trom him great 

and deep wisdom. Thanks to his strong character 

and hia organising abili tie a, he beo ... the leadeir 

or the new movement atter the death or the Beaht, 

and as1i1ted greatl7 in ita spread and atormJ growth. 

The center or the Chaaidic teaching paased trom M~szhi

bozh to Mezheritch, trom Podolia to Volynia, atte:r 

the Beaht'a death. 

Like the Beaht, the Magid also did not publi,sh 

an7 wri tinga during his lite time. A practical pr 1eacher, 

the Magid of Mezheritch would present hia teachings 

to his listenera in the form ot aennona---"mide 

chodesh b'chodaho umide ahabos b'ahabatt'" {"from 

one new moon to another and from one sabbath to 
137 

another"}. A vivid picture of how the Magid Dov Ber 

would deliver hia sermons at the table on the Sabbath 

and how artfull7 he would thereby interpret various 

Biblical veraes 11 given to u1 tn the Autobiograp!!z 
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(nineteenth chapter) of Solomon Maimon, who in bia 

youth himaelf made the pilgrimage to Mezheritch in 

order to acquaint bimaelf with the newl7 budding 

Chasidic movement. The Magid himaelt did not write 

down hia aermona, 7et be wanted Yer'J much that the7 

should not become loat, and that hia d1aciplea abould 

write them down and tranalllit them to the later 

generations. Abo~t thia hia disciple, Solomon ot 

Lutsk apeaks in detai~ in the preface to Likute 

Amorim. He relates that man7 of the Magid'• chasidim 

used to commit hia aermona to writing, but that the7 

would shorten them and quite often also not transmit 

the true essence of the Magid's profound words, in-
138 

terpreting them according to their own understanding. 

He himself also did not take the risk of recording 

the hol7 words of hia teacher, since he waa afraid 

that also he would not transmit them with the 

necesaarJ accuracy. Once the Magid asked him why 

he did not write down his "Rebe's" sermons. He 

explained to him the reaaon wh7 he was not taking it 

upon himself to do so. The Magid thereupon said to 

him: Nevertheless, it would be desirable that the7 

be somehow written down, "in order that it be a re-
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minder for the worship ot God." And when the dia

ciple asked why "he wiahea and yearns so much tor 

this?", the Magid answered him with a hint at a 

Hiblical verse: Ia it then a small matter in your 

eyes that which King David, may he rest in peace, 

asked for : "Orml'() v'oholcho plomim~ ("I wilt dwell 
""~ "~·~"'""~ ".....U..· in ThJ tent toreve7"J, which meana---I will dwell 

in Thy tent in both worlds. Nevertheleaa Solomon ot 

Lutsk did not carry ou~ the will of his "Rebe" tor 

yeara even after the death or the Magid. It waa 

only after Jacob Joseph Hakohen published the Beaht'a 

letters and many or hia sayings in bis works Toldoa 

Yoser and!!!!! Poroa Yoaer, that Solomon or Lutsk 

also decided to acquaint the general public with 

the spiritual legacy or his "Rebe." From all the 

manuscripta that were known to him containing the 

sermona or the Magid, he chose, taking the beat 

which the venerable Z1ev Wolf of Grodno in Lithuania 

had written down, introduced certain improvements, 

and this he published in Koreta in 1784 under a 
~ 139 
double title: Likute Amorim and J.tasid D1vorov L'1a-akov. 

Thia work had great succeaa and by 1792 it went 

through three edition•. However, Solam>n ot Lutak 
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himaelt pointa out in the preface that thia collac• 

tion of the Magid'• aermona "bu rak tipo min h810• 

migodel chochmoao" (ia onl7 a drop from the ocean 

of hia great wiadomJ. It 11 therefore not at all 

aurpriaing that in addition to the printed Magid 

o•vorov L11a-akov there alao circulated among the 

Chaaidim man7 manuacripta and tranacripta or the 

Mag1d 1 a teaching. In 1792 Samuel the ion of Judah 

Leb Segal Bodek or Lemberg published a collection, 
140 

Likutim Y1kor1m, in which he givea man7 aayinga or 

the Magid or Mezheritch, thereb7 often· referring 

to circulating tranacripta and hol7 manuacripta in 

which man7 wonderful aecreta of the Magid of Mez-
141 

heritch were recorded. Once he even concludes with 

the remark: And I do not wish to quote here from 

the homiliea which are found in the manuacripta or 

our teacher Raubi Dov Ber, or Bleaaed Memor7, be

cause the7 are very profound i4~ exalted and each 

word requires much commentary. In 1804 there appeared 

in Koreta a new anthologJ of the Magid' a aermona 

and aa7inga, .Q£ !2£2, which Rabbi Dov Ber•a disciple, 

Isaiah of Dunovita, wrote down in his time. Thia 

transcript ia a more extenai ve one than that of 

• 
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Solomon ot Lutak, and it diftera thereb7 trom the 

Likute Amorim not onl7 in ita version of the text, 

but al10 in its completel7 different order. Where

as, in Lutaker•a edition the aermona are printed 

without a117 a71tem, the7 are arr-anged in the .Q£ !2.£2 

according to the ver1e1 ot the Bible and the dicta 

of the Talmud, Midraahim, and the Zohar. 

Certain or the Magid'• diaciples cited in their 

own work• a large number of 1a7ing1 or their "Rebe" 

which are lacking in both or the above-mentioned an

thologies. Partioularl7 important in this respect 

ia the Or Hame-ir of Rabbi Wolf ot Zhitomir. This -
list of aourcea provides a more or leas satisfactory 

material for becoming acquainted with the personalit7 

and Weltanachauuns ot the Besht'a spiritual heir, of 

the 1econd leader or the 7oung Chasidic movement. 

First or all, the following characteristic point 

must be considered: the disciple of the Besht, Jacob 

Joseph Hakohen, immediatel7 indicates, each time ~ 
~.,,,..,~, 

that he cite1 the words or his mentor,/\"ahomati b'ahem 
~d>t_j~, 

mori" (I )I £18 1 W:. rrom 'tr/ teacher; I heard • in 

-., teacher'• name]. The Magid, Rabbi Dov Ber, ia 
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different. Neither in the Likute Amorim nor in the 

or Toro is the Besht given the title •mori" (117 --
teacher J. The limited number of times that the Ma

gid mentions the Besht, he does 10 onl7 with the 

remark "Omar Riba1h Zlchrono llvrooho" (the Beaht, 

ma1 his memo17 be tor a blesa1ng, aaid ••• J, or 

"Rabi Yiaro-el Ba-al Shem." But rather man7 ot the 

Heaht's aa7inga, and eome of the most important ones, 

are not cited ln the 11agid's sermons in the name of 

their author, nor la the Beaht'• name mentioned at 

all. This 1• bJ no meana accidental. These two 

men were too different in character, in feeling and 

even in their Weltanschauung. It was just in middle 

age that Rabbi Dov Ber, the scholar-a1cetic, turned 

on to the road which Israel ben Eli-ezer, the wan

dering village teacher and "whisperer," intuitivel7 

laid out with his marvelous folk-instinct. The 

Heaht succeeded with the great moral power of his 

personality in deterring the melanchol7 scholar from 

the path of asceticism. But the Magid grasped the 

richness or the Beaht'• Weltanschauung only with 

hie mind, not with hi• heart, with the sharpneaa of 
• his keen thinking, but not with burning reeling. 
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The teaching or the Magid depend• on the aame 

basic idea which ia the fundamental point of the 

entire Weltanacbauung or the Beaht, namel7, that 

the world ia not onl7 the creation ot God, but 

carries the divine within itaelr---"mine uve" (from 

God and in God] and "lea aaar ponu-i mine" (there 
143 

ia no place devoid ot God] • The llagid doea not tire 

ot repeating in hie 1ermon1 that God "hu m•male kol 

olmin v•inu b•aooh ollllin." [fills the worlda and la 
144 

in the world]. God oarriea upon Himaelr all the 

worlda, is above and beneath all the worlda, and fill• 
14S 

all the worlda and la the place of all the worlds. 

The understanding person, the Magid teaches, knows 

that "kol ho-olom kulo mole mehashem 7iaborach" (the 

entire world is full of God]; and how greatl1 that 

man ia to be pitied who takes literally the meaning 

of Scripture and thinks "shehashem yisborach bashoma

yim hechin kiso" [that God "ha1' established His throne 

in the heavens"], and the entire world lies before 
146 

Bia e7ea empty, void and dead. The Magid interprets 

in an artful manner the familiar worda of the philo

sophical peaaimiat, Eocleaiaatea: "Ki ho-elohim ba

ahomayim v•ato al bo-oreta, al ken 7ih'JU d'voreoho 
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m•atim" ("For God ia in heaven, and thou upon earth; 

therefore let thy words be few" (Eccl. V, l)J: He 

who does not underatand that God filla all the worlda, 

penetrates all the worlds, 1urrounc:l8 all the world• 

(m•male kol olmin, mil'gav kol olmin wn•aabev kol 

olmin), "v'les aaar ponu-i mine" (and there is no 

place empt7 of Himl, and think• that God ia up above 

in the heavena, and he, the human being, ia on the 

earth,---auch a one ahbuld not apeak much, becauae 

what can he accompliah with hie words, what improve-
147 

ment can hie worda bring? Even in the material things,-

the Magid repeats the aa7ing or the Beaht,---God ii 

concealed; and thia ia the meaning or "m'lo chol 

ho-oreta k'vodo"---"tbe whole earth ia t'ull or Hie 
!48 

glory." 

But here it ia neceaaar,. to clarify an important 

detail: certain investigators lay particular emphasis 

on purel7 pantbeiatic viewa in the Weltanachauung ot 

the foundera ot the Ckaaidic movement. But in thia 

regard, it ia essential to take into conaideration 

that for the Beaht and the Magid these thoughts are 

cloael7 tied up with such concept• that divorce them 

completely from the pantheistic view or the world. 
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From the pantheistic point or view one cannot speak 

of differentiation and separation between God and 

nature, between matter and spirit. Thia absolute 

identit7, however, is not the cause or the universe--

it ia the universe, the God-Universe unit7, the uni

versal, absolute "du-partsutlm" (double race]. The 

idea is di ... trlcall7 opposed to the Weltanschauung 

of the foundersot Chasidism. It is true that also 

they are tull7 convinc&d that the world is aaturated 

with God, "mine uve" (from Him and in Him] and "lea 

aaar ponu-1 mine" [there is no place empt7 or Him]; 

but God ia above the world, the world la Hie crea

tion; therefore God existed before the world, cid 

the Magid repeats thia thought man7 times---that "olo 

bir•tsono livro ho-olomoa" (He willed the creation 
14~ . 

ot the worlds], harotaon hakadmon livro ho-olomos" 
lSO 

(the primeval will to create the worlds], "nis'havu 

kol ho-olomos b'rotson" (all the worlds came into 
lSl 

being through God's will], .!•.!•• the creation or the 

world is a voluntarJ act . ot the divine will. The 

lfagid atates---"Lich'oro en ho-oJom k'vodo 7isborach," 

reall7 the world cannot be considered as a glorifica

tion of God, tor He ia the 1.Jnmeaaurable Infinite, and 

• 
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all the worlds have no worth in comparison to Him 
1S2 

(en kol ho-olomos necheshovim k'negdo k'lum). Thei~e 

is also a great difference in regard to the questicm 

ot the role and significance or matter. For Spino1:a, 

for instance, extension (hispashtus) and thought, 

that is matter and spirit, are the two divine attr1.

butea or equal status which man can comprehend; wh1.le 

the Besht still haa a phrase such as: "v•en hefreahL 

ben hachomer v•hatauro"· [there is no difference be-· 
lS.3 

tween matter and form], already for the Magid matte1r 

ia an inferior aubatance. True enough, the Magid 

points out that "haahem yisborach ~'lubosh afilu 

b'chol hagaahmiyua" [God ia embodied even in all 

matterl---in all matter there are found also divine1 

sparks and man's mission is to liberate these spar.lc:s 

from the "K 1lipo," from the matter. And matter, th:e 

Magid emphasizes, "hu hap 1 soles11 (is the chaff] and. 

form ia the beauty---"hu haruchoni v 1hach1yun1 mize 
1S4 

hak'li" (it is the spiritual and vital or this vessel]. 

The Magid explains that it is well known that matter 

is the lowest of all levela, but because there is no 

place devoid or God (lea aaar ponu-i mine), 1t ia iss 
nevertheleaa divine. 
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Closely connected with this 1.s the teaching 

concerning "Tsimtsum" [contraction] which plays a 

very prominent role in the Magid 1 s1 Weltanschauupg. 

It is necessary at this point, ho11rever, to call 

attention to one rather important detail which is 

not satisfactorily clarified in the collections, 

thenlcs to which it is possible for• us to become 
.. 

acquainted w1 th the Maeid 's teachi.ngs. We h~ve al~ . 
ready pointed out above thot accor•ding to the Ma-

gid' s Weltanschauung creation is o. voluntary act 

of the divine omnipotence. In bot;h collections, 

however, there are cited two of the Magld's very 

meaningful statements: "Hokodoah-boruch-hu nikro 

m•nucho"---God la called "rest," "'she-en shayoch 

bo t •nu-o" (for movement is not o t;tributable to 

Him]; because ''t •nu-o"---movement-·--is attributable 

only to a thinB "shehu bizman uv •n1okom, '' which is 

\Yi thin the limits of time and spac:e, but G.-,d---He 

is "En Sof" {The Infinite{, "v•eno1 ne-etak m11nokom 

l •mokom," and lie does not move fro1m place to place, 

and He is outside of the limi ta tio·n of time. Even 

more tynical is tho second statement: "Kl b'on-sof 

eno shnyoch ~otson"---in regard to the Infinite one 

' 
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cannot apeak of will. Thia sentence perhaps justi-

fied the h)'J>otheaia that juat aa Menahem da Pano 
1S7 

and Jonathan B7beacbuetz,alao the Magid atarta with 

the idea that not the First Oauae but rather the 

God of Iarael, the protot1Pe or the "Baer s•riroa" 

(the Ten Emanations), ia the Creator or the world. 

And thia ia poa1ibl7 one ot the "aodoa nirlo-im," 

wonderful 1111ateriea in the teaching ot the Magid, 

concerning which the author ot the Likute Y1korim 

1peak1, and the compilers who wrote down the Magid'• 

aermona considered it more appropriate not to reveal 

thia "aod" C1111aterrl and therefore cited the 1a71ng 

ot the "Rebe" without COIDll'lentar7. 

On the other hand, the "aod hataimtawn" (the 

ID)'ltery or contraction] ia apoken about in great 
1S8 159 

detail. "Taimtaem ea atamo uvoro ea bo-olomoa"---

God created the worlds by contracting Himaelt. 

"Bo-olom haze hakol taimtawn gomur" (in thia world 
~o 

everything ia pure contraction] declares the Magid. 

If it were not for "Taimtaum", according to the 

Magid, the worlda would not be able to exiat, aince 

they would not be able to endure the tremendous 
161 

divine light. Everrthing that exiata in the world 

' 

J 
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w11 ere a ted through "Taimt1um." 

Wo have explained in the pre,riou1 ehapter that 

the Be1bt 1aw in the concept "Bloltiim" the f orce1 ot 

nature; the Magid declare• on the other band: "hine 

hat1imt1um nikro elohim" (behold, "contraction" i• 

called Godl; thi1 divine light, dtainilhed and weak

ened bJ partition• and embodiment1 ia called "Elohim"; 

and he explain• here, in a moat a.ingular manner, the 

word• or the Torahs "&•reahia bor~ elohim" ("In the 

beginning God created"l---in the beginning "elohim" 

was created, !•.!•• at tirat there1 occurred the con-
16) 

traction of the light of the "En··Sot" (the Infinite]. 

The theaia concerning "Taim1~•um" is connected 

for the Magid ot Uezheritch with the problem of the 

purpose of creation. Here the M1agid repeats more 

than once the idea which wa1 al~1ad7 put forth by 

the Beaht in the following 1ente1nce: The attribute of 

"malchus" (kingdom] ia in our hands and is bound up 

with ua, !·~·' with our recognition or Hi• greatness 

and Hi• kingdom, He attain• Hi• perfection in the 
attribute or kingdom, 1ince ther1e ia no king w1 thout 

a people, and the ro1al glorJ ti.rat becomea manifest 
164 . 

through the people. "Ikar b'ri··•• ho-olomoa'L--the 

I I 
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purpose or the creation ot the worlda,---declarea 

the Magid,---"aheyiagale midaa hamalchua" [la the 

manifestation or the attribute or kingdom]: "ahe-en 

melech b'lo om" [there ia no king without a people], 

the Magid aaya in another place, "lochen ta1mtaem ea 
16$ 

k'vodo" (therefore He contracted Hia gloryl; and the 
166 

Magid repeats the Beaht'• thought which comes aa a 

commentary to the Biblical worda: "Taadik katomor 

y1troch" ["The riB}lteoua ahall flourish like the 

palm-tree"]; there are two typea of Taadikim [the 

righteous] and both are"Taadikim g•murim" [complete

ly r1ghteoua]. 'l'he difference between them ia aa 

tollowa: one ia a Taadik only for himaelt "and doea 

not affect others with hia righteouaneaa;" a.ch a 

Taadik is .compared to a cedar-tree which doea not 

bear fruit. There is however a Taadik of a different 

sort: he has a great effect on others 'knd increaaea 

the good in the world." Thia Taadik ia compared to 

a palm-tree, which produce a many aweet trui ta; au ch 

a Taadik is on a much higher level. 

We come acroaa here among the founders ot Cha

a1d1am the same thought which is expressed in Judah 

Abarbanel'a beautiful wol'ds, When he speak• about 
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the highest manifestation of activel7 creative love. 

which givea freel7 and influences, about the love of 

God for the world: "The fruit-bearing tree ia more 

beautiful and more perfect than the truitlesa one 

and the living spring which fructifies and is in 

constant motion ia incomparablJ more beautiful than 
~7 

the motionleaa, even clear aa cr7atal, water." 

The Beaht'~ thought: "Habaahpo-o mima7on ho-elyon nome-a 

tomid ud 1voro 1 1het1v"--•from the divine aprlng there 

flows unceaalngl7 an abundance of love (whoae purpose 

ia goodneaal---is further developed b7 the Magid. 

God, who 11 "b'aachlia hashlemua" (the essence of 

perfectionJ---the Magid teachea---embodied His di-

vine thought, because of His great goodneaa and 

infinite love, in created worlds, in order that there 

might be someone to receive the divine abundance. 

But 'no creatu~ la able to take in the wonderful abun

dance of light, the unceasing stream or active, divine 

love,---therefore God, aa it were, in order to create 

the worlds, "tsimtaem ea atsmo" (contracted Himself]. 

"Tsimtaum," the Magid empbaaizea man7 timoa, thus 

occurred because of love---"mechamaa ho-ahavo bo 

hatsimtaum," because ot love "boro kol ho-olomoa" (did 

• 
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God create all the worlds]. Love and "Taimtsum," the 

r.tagid explains, are "achdu1 g•muro," a complete•W1it7, 

for out or love, out or the active, divine love, the 

worlds were created which were capable or receiving 

the divine light onl7 "al 7'de taimteum" (b7 meana 
169 

of contraction}. And here the Magid interprets ln 

hia manner the veree: "Ki ahemeeh wnogen adonoi elo

him" ("For the Lord God is a sun and a shield"]: juat 

aa the human e7e can receive the light or the sun 

onl1 through a shade (moaoch umogen), so also ia 

it poaaible to receive the. divine light (b'hirus ha

vayo) onl7 through a "mosoch mavdil" (a separating 

shade), in the image ot "Elohim," i•.!•• through "Taim

taum." "Adonoi, Elohim" (the Lord God],---the Magid 

adds to this, ---means love and fear, i.e., love - -170 
wrapped in fear. 

In the, same wa7 as tor the Besht, the question 

of the aim and 3oal ot "ma-ase b'reshis" (creation] 

1a cloael7 bound up also for the Magid with the 

problem or the cosmic meaning of the human personal- · 

ity. For the Magid, however, the role of the indi~ 

vidual human being is much more sharpl7 bound up with 

the ooemio role or the Jewi1h people than tor the Beaht. 

l . 
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God and the Torah being one, "Tsimtswn" waa therefore 

neceasarr also for the Torah in order that it co~ld - be 

revealed. "God tound it neceaaa17 to contract the 

Torah in order that the light of His Torah should 
171 

shine over all the worlds." The onl7 bearer of the 

Torah, however, is the people ot Ierael. There~ 

at Mount Sinai, there occurred the Hol7 Covenant, 

the great revelation, when the people or Israel 

recognized God as King·over them. Onl7 the people 

or Israel put forth the principle ot God's Kingdom, 

of "malchus shoma7im" · [the Kingdom or Heaven], and 

proclaimed God as the sole king and ruler over the 

world and the communi t7 of men. God therefore pro

claimed the people of Israel a "•mleehes kohanini" · 

["kingdom of priests"}, because the~ bring the king

dom of heaven to pass in the world. Therefore, the 

Magid Rabbi Ber explains, creation is also only for 

the sake Of the people or Israel. "Olo bir•tsono 

livro ho-olomoa biahvil 7isro-el" (God willed the 

creation or the worlds tor the sake or Israel], 
172 

the Magid point out. It not for "Taimtsum" these 

worlds could not have eziated; alao the people of 
17.3 

Israel would ne••r ba•• been. Ierael, the llagid 
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emphasizea, ia the eaaence or life (ikar bachiyua), 

and the peoples of the world draw and receive the 

neceasa1'7 life fluids from the people of Israel, each 
174 

nation separately. 'l'hia idea which the Ari alread7 

propounded in his time concerning the "miaaion," the 

great reaponaibilitl, which Providence predestined for 
175 

the Jewish people, ia repeated man7 times b7 the Magid 

in hi• aermona. "Natahoa 7iaro-el hem ho-itor v'lo umoa 

ho-olom" [the aoula ot Israel are the eaaence and not 

the nations of the world},---teachea the Magid---but 

the nations of the world ."7eah lohem chelek b'yiaro-el" 

(have a abare in IaraelJ, from whom each nation indi

vidually drawa and receives life (yonkim um'kablim chi-
176 

yua). The role of the human personality, of the Jewish 
~.& ~"':·~~ peraonality,t 0 _a£ the Magid's theo-

sophic Weltanschauupg. The divine attribute of kingdom 

is in our hands, for it is only when we recognize Bis 

Greatness and marvel at Bia kingdom doea He attain to 
177 

perfection. But human understanding is limited; "atamuao 

en onu y'cholim l'hasig1 " the essence of the divine we 
17ts 

are not able to grasp, "uch•vod aatmuao en onu maaigim" 
I 

{and the glory of Hia eaaence we do not grasp], the } 
179 

Magid repeata. "Olom habino lea macbaahovo t'fiao k'lal"---



the world or divine thought cannot be comprehended by 
180 

human thou~ht. "Tachlia b'ri-as ho-olom hu bich'de 

ahena-ale ho-olomoa l•ahorshon," the purpose or crea

tion is that we should raise the worlds to their ori-
181 

81nal source, the Magid teaches, to the original source 

which we grasp onl1 according to our understandins. The 

r.tagid interprets in hie own original manner the well· 

known Talmudic expression "N'gid sh•me avad sh•me" ("Who-

10 makes great hia name loaea hia name"]: Before God 

created the world, "lo ho1•110 nikerea malchuao" [Hie 

kingdom waa not recognized], because "en melech b'lo om" 

{there ia no king without a peoplel; but because His 

wi1dom, Hia greatness, and the infinitude of Hia omni

potence are not comprehensible by all the worlds, He, 

a1 it were, performed one contraction after another in 

order that the world should be able to endure His light. 

Therefore do we have the right only to address Him as 

"Adonoi" [Lord], !·~·· Lord and Ruler, tor we compre

hend only a amall level or the worlds, we grasp only 

llia will, as it were, to manifest Himself as Lord and 

Ruler; but the ineffable name which is contained in Bia 

eaaence---we are unable to comprehend. Thia ia the 

meaning ot "N'g1d ah•me avad ah•me," ~or He, aa it .were, 



wished to reveal Himself as "Nogid v'odon" (Lord and 
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Ruler), and His true name had to remain concealed. 

God therefore reveals Himself in the world onl7 in the 

form in which man can comprehend Him; as man conceives 

of God, the Magid explains, so ia He, i.e., in thia to1'l 
183 - -

God reveals Himaelt to the world. Aa man appears ·before 

a mirror, the Magid explains, so la hia image reflected 

back to him. The aame applies to God, aa it were---aa 
184 

man appears before God! ao doea God appear before m,ln. 

Thia la the meaning ot the Agada that when the Jewa 

crossed the aea, God "nidme lohem k'bochur" [appeared 

to them aa a 7~ung man), but at Mount Sinai, when tbe7 

alread7 had more retined concepts and were already worthy 

of receiving the Torah, "nidme lohen k'zoken" [He· appeared 
18S 

to them as an old manl. "Tsimtaum" and love are a 

complete unit7. Because or love God created the world b7 

means or "Taimtsum," for onl7 by means or "Taimtsum" is 

man able to comprehend the divine. Just as a rather 

speaks out or love to his small son in "bab7 talk" so 

that the beloved child should understand his words with 

his childish comprehension, so are man•a childish ideas 
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and concepts about H1.maelr 4ear to God. 

Here we touch apon the "°'t important point in the 
) 



Magid'• Weltanachauung. "En onu maeigim rak madl'ego 

k'tano 1hebo-olomos 1henit1•tamt1•111"---we are able to 

comprehend onl7 the lowest leYel even or the world• 

that were created bf contraction, the Magid teachee; 

we can comprehend God onl7 in the aspect or "odoa" 

(Lord], a1 Lol'd and Ruler, but the ineffable name which 

denote• the e11ence and nature ot the d1vine---"en onu 

maeigim" (we cannot comprehend]. "V'ohen en onu maaigim 

kol ho-olomoe ho-el7on1"m," and thus do we not comprehend 

all the upper worlds, the Magid adds, unle11 "b'hi1pa1h

tua hagaahmi)'UI v'hiagavrue ko-ach horuchon1" (by meana 

of stripping awa7 all corporeal1t7 and the triumph or the 
187 

spiritual power]. The 11Jftbol ot the "ko-ach horuchoni" 

(the spiritual power], the Magid Dov Ber explains, ia 

thought, which lead• to "D'veku•" and the stripping away 

ot all corporealit7. He does not tire of repeating the 

Beaht'1 aaying that the e11ence and the beginning of 

everything i1 thought. The Magid teaches "umachaahovo 

zu hi ikro v•ahoraho d'chol olmin •'hu m'kor hakol umi

menu nia 'havo hakol" l thought ia the essence and root or 

all the world• and the aouroe of everything and out of 

it everything comea into being}. The Magid explain• 

the »iblloal verae "na-aae odom b'taalmenu" ("Let u1 



make man in our image"] in thia manner: "b'o•o teelem 

v•tauro eheho70 nech'kak b•macbaehovo," in the aame 
188 

image and torm aa he waa engraved in the divine thought. 

Alao the Beaht '• dictum "b 'mokom ehechoabev odom ehom bu 

kulo" [a man i• completel7 in whatever place he i• think

ing about] ia reiterated man7 time•· bJ the Magid (without 

hi• mentioning thereb7, aa waa hie usual cuatom, h11 
189 

teacher'• name). "Macbaahovo hi madrego 7•eero al ha-

dibur" (thought 11 on' higher level than speech], teachea 
190 

the MagidJ and beJ'e he interpret• in hia own wa7 the Bib-

lical verae: "Va-ani lral a•roao71m" ["I am at uncircum

ciaed lipa"l: When a mania or a high level the aspect of 

speech becomes too narrow tor him, that la, he ia no 
191 

longer capable ot expreaaing hia experiences in words. 

In order to publicl7 diacourae on Torah, explains the 

Magid to hia diaciplee, a man muat raiae himself to auch 

a state that onlJ hia audience should aenae and hear "ahe

olom hadibur m•daber bo" [that the world of speech is 

speaking in him), but he himaelt should not hear bia voice; 

he D11at raise himself to the level "ad ahe-eno margish 

me-atamo k'lum" Cot not aeneing himaelt at all], but as 

soon aa he begins hearing hi• own worda, he 11111t immediate-
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17 deaiat. Man i• the onl7 creature in the world which ia 
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illumined b7 the light or thought~ the Jewilh peraonalit7 

11 the onl7 one which thank• to the Torah po1ae11ea the 

correct concept or God, the Creator, and theretore, 

"K'ahe-odom omed litne hakodoah-boruch-bu kol ho-olomo1 

omdim v'hamalochim omria ahiro" (when a (Jewish) man 

standa betore God (in pra7er) all the worlds atand atill 
19.3 

and the angela recite aonga (ot praiae to God)]. We al-

readJ know, however, that even the Jew can comprehend 

God onl7 in the aapeot"or "adonoi" (Lord], but not Bia 

essence---the inertable name. Hevertheleaa, point• out 

the Magid, at a certain moment, on the holieat da7 or 

Sabbath ot Sabbatha~ o·n the Da7 ot Atonement, "she-en 

bo achilo u1h'ai70" [when eating and drinking are for

bidden], there waa one aan, the High Priest, who through 

"hiapaahtua hagaahmiJU• and hiagavrus ko-ach horuchoni" 

[stripping awa7 or all corporealit7 and the triumph of the 

spiritual power] attained such a high level that he waa 

alread7 able "l'haaig mik'taaa baaechel 11-l'ma-alo me

ho-olomoa" (to comprehend aomething ot the intelligence 

Which la above the worlds], and therefore he pronounced 

on that da7 the ineffable name of God "ahehu ahem ho-
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etsem 7i1borach" (which 1a the name of God's eaaenoe]. 

The Magid ia 1trongl7 convinced that alao now there 

} 
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are certain chosen individuals who oan attain through 

"hiapashtus hagaahmiJUs" the state ot the High Priest 

on the Day ot Atone•nt. These chosen individual• are 

the Taadikim. 

We have already shown in the previous chapter how · 

enthuaiastloally the Besht speaks about the universal role 

or the Tsadik; the Beaht, however, oonalders it neceaaary 

to emphasise here that not onl7 do th• plain masses need 

the Tsadlk, but alao tHe Taadik 11 in need of the people 

ot a lower level; the7 complement one another and .each 

muat affect the other. According to the Weltanachauung 

ot the Beaht, each person ia capalle, in certain momenta 

or spiritual ecstas7, of becoming part of the divine e

ternity, and a aimple hose-maker, who lives all hie lite 

"migi-a kapov b'kaahrua" (from honest use or his hands], 

can attain such a high level that . because of his merit, 
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the whole community should be sustained. But the atti-

tude of the Magid Dov Ber is different. We see before ua 

here not the man of the people strolling with staff in 

hand and pipe ib mouth over the streets and market places 

and telling parables and aphorisms to simple village Jews 

and women; the Besht'• disciple and aucceasor, the erudite 

and perapioacioua Ta~diat, waa a tJPioal apiritual 



aristocrat, permeated with the spirit ot "ato bochar

tonism" ("Thou-haat-choaen-ua-iam," !·.!·· a feeling or 

superiorit7J. Maimonides ln hia time waa 1trongl7 con

vinced that the true "odom b•to-al" [the man who haa 

achieved the activation ot hi• intellect], the man ot 

complete perfection, la the expert in all the aciencea, 

who is immersed in the upper worlds. The onl7 task of 

the "bamon" (the maaaea J, of the aiapl• human being ot 

flea~ and .blood, 1• to serve the "odom b•to-al," to be 

concerned about the needs of the choaen one, in order 

that the latter should be able peacetull7 and undia

turbed to occup7 himaelt with speculation and philoeophi-
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cal truth. According to the Weltanachauung of the Magid 

of Mezheritch, the "odom b'to-al" la the Taadik, who is 

also immersed in the upper worlds, but not with the help 

of the natural science a and philoa·opbical epecula ti on, 

but rather by means of "hiapaahtua hagaehmiyua," "d've

kus," and "hialahaTUa." MaD7 ot hie sermons are reall7 

noth1116 but hymna of praise to the crown and lord or the 

world·--the Teadik. "It la onl7 thanks to the Taadikim 
. ~ 

and God'• love tor them that the world waa created, the 
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Ma61d eta tea. The world uiata onl7 tor the aake ot the 

T1adlk, and it waa onl7 tor th• aak• ot th• Taadik that 

I 
I 
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"bakodoah-boruch-hu taimtaem ea atamo" (God contracted 

Himself], 10 that the worlds should be able to endure 
198 

Him, as it were. The Torah or the Taadik la God'a pla7• 
199 

thing. God created the world in order to have pleasure 
200 

from the Taadik. The will of the Taadik "zehu r•taono 

yisborach," is also God' a will, because, the Magid ex-
• plains, God contracts Hie w'8dom according to the un-

derstanding or the Taadik, juat aa a father adjuata him-
201 

aelt to the underatarrding or hie beloved cbild; "hu 

yisborach m'chaahev ma ahehataadikim choah'vim" (God 

think• what the Taadikim thinkl---ror God's thought 

reveals itself moat sharply through the thought of the 

Tsadlk. "Im hem b'ahavo m•vi-im hakodoah-boruch-hu b'-
202 

ahavo"---through their love God'• love la revealed; the 

aoula or the Taadiklm are the limbs of the "Sh'chino;" 

everything la in the Taadik'a hands, "hakol al y•de ha-
20) 

taadik." "Hataadlk m•vatel g•zeroaov shel hakodosh-
. 2~ 

borucb-hu" (the Taadik annuls God's decreeal; the Taadik 
205 

can produce changes in nature, when he wants to. Great 

are the Tsadikim who transform the attribute of justice 
2o6 

into the attribute of mercy; the stories of the Taadikim 

are greater than the sto17 of creation, for at creation 

a "1esh me-a7in" (a something out or nothing] waa ere-



lSO 

ated, but the Taadikim, the7 tranatorm the something, 

the existing, that ia, out or all simple thinga, even 

material things, the7 raiae the hol7 "nitaotsos" (aparka] 
207 . 

to the statue ot "a7in" (infinite]. It ia written: 
. . 

"Yiamach adonoi b'ma-aaov" ["Let the Lord rejoice in 

His works"J---that meana that the Maater ot the Uni-
208 

verse ~ejoioea at hia tineat creation---the Taad1kim. 

Also the well-known Biblical verae: •Yom 1'7om 7abi-a 

omer" ("Da7 unto 4a7 uttereth apeech") ia interpreted 

by the Magid in thia manner: It means that one day ia 

priding itaelt to another day because or the glorious 
209 

deeds ot the Taadikim. "K'ahehataadik miaorer ea atamo 

b'yiro oz miaorer 7iro ua'abuvo b'lev kol 7isro-el," 

when the Taadik arouaea himaelt to piet7 then he arouaea 

piet7 and repentance in all Jewish hearts], the Magid 
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teaches. The Taad1k, the Magid continues, can raiae up 

with himaelt all the people (hataadik 7ochol l'hamahich 
211 

1mo kol ho-anoahim), and herein liea the deep signiri-

cance or the worda "Sheva 7ipol taadik vokom" ["For a 

righteous man talleth aeven times, and riaeth again"] 

(Proverbs 24:10)---ecch time that the Taadik talla, it 

la only tor. the aake or rising again and ao to raiae up 
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with himaelt aa m&llJ "nitaotaoa" (aparica] aa poaaible. 

) 



Tll.erefore no one should wonder 11 mipne ma hatsad:tk nofel 

mimadregoso 11 [why the Tsadik falls from his level] and 

he sometimes speaks trivial words; thi~ is to be com

pared, the Magid explains in 'the style of the Besht, to 

a king's son who goes about among the villagers to search 

for a treasure, which is hidden among one of them; he 

therefore has to dress like a peasant so that it should 

not be reoo~nized that he is a prince and they should 

reveal to him where··· the treasure is; in the same way does 

the Tsadik speak trivial words. He unites these words 
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with God, as it were. 

The 11 odom b'fo-al11 (see above] of Maimonides, the 

man of complete perfection, keeps himself as far as 

possible from the masses and thinks only a.bout avoiding 

damage which the masses might cause him when he comes 
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into contact With them, but the Tsadik of the Magid, 

upon whom the world is supported, is the watchman of 

the masses and raises up all ·the people with himself---

11ho-aliyo hi bo-o al y 1de ha.taadik11 [the rising up comes 
215 

th~ough the Tsadik]. 

It i~ true that the Magid develops only the sys

tem of theoretical Tsadikism in his teaching. The Tsa

dik may not ·iihink about practical, earthly needs during 
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bil prqera. The entire purpose and being ot the Taadik 

when he engage• in pra7er, ia onl7 "avor haah'chino ahe

bi m•komo ahel olom" [tor the 1ake or the "Sh'chino" 
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which ia the place of the world}. Some of the Magid'a 

diaciplea, aa we 1hall 1ee later on, made the logical 

deduction trom the ••t•r'a teaching,and from tbeCl"etical 

Taadiki•m the7 went on to practical T1adikiam. If the 

Taadik 11 "kol 7ochol" [omnipotent}, it he i1 capable 

"la-a101 hiah'tanoa b'chol 7om 1he7irtae" Cot performing 

(miraculous) charge• whenever he wiahea], and even to 

annul "g•zeroaov ahel hakodoah-boruch-hu" [the decrees 

or God], then he can abundantl7 auppl7 all the needa or 

a man---"oha7im, bonim um•zonoa" [lite, children and 

auatenance]. 

Thia stage Chaaidiam went through later on, but 
.JN 

alread7Athe laat 7eara or the Magid'a lite there broke 

out a bitter struggle against the 7oung movement, a 

atruggle which divided the entire East European Jewish 

oommunit7 into two oppoaing camps tor decades. 

To describe thia thirt7-7ear struggle between the 

Chaaidim and the Nianagdim ia outside the limits or our 
217 

theme; our taak ia onl7 to determine what echo this 

struggle tound in Jewiah literature and to evaluate 

i 
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the influence which it had upon the ideological atrivinga 

and the cultural development or the Jewish co11111Unit7 in 

Eaatem l:;urope. Here it mat be noted, howe•er, that 

thia atrusgle waa not at all a purel7 religious one, 

for actuall7 purel7 worldl7 and aocial motivea pla7ed 

the main rolea in it. We have alread7 ahown in the rirth 
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volume or our work, how the process or disruption, which 

in the seventeenth and eighteenth centuriea aeized the 

Polish kingdcm w1 th 1 ta "backward and a tagnan t regime, 

was felt moat atrongl7 in the vulnerable, ruined Jewish 

co1111111nit7. i'he foundations ot autonolDY', of Jewish social 

am communal lite were atrongly shaken. l'he debta or the 

impoverished Jewiah commanities grew trightfull7, and in 

order to pa7 theae debta and ~ buy themaelvea off from 

the local temporal arid clerical powera, so that they should 

not peraecute ao heavil7 and not manireat their upper hand 

and their viciousneaa b7 naana or all aorta of false 

accusations &Gainat the Jewish population, the heads and 

leaders of the Jewish communit7 were forced to put a huge 

head-tax and other levies on each irxlividual member or 

the communit7. At the head of the Jewish communit7 there 

stood the wealth7 and the powerful who had connections 

with the local nobilitf and the coUta ot the regional 
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powers. These Jewish co11D11Unit7 leaders, getting the 

power into their own hands, would emulate the local no

bility and oppreaa the poor maaaea. Little by little, 

as the disintegration of the government organism grew, 

the management of the Jewish community became metamorphosed 
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into a real oligrachy, which brutally made uae of ita 

power in order to 1ppress and exploit the general folk 

maasea in a moat disgraceful manner. In regard to the . 

fixing or the tax pa'J119nta the comnunity heads per

petrated all kinda of frauds: they would exempt themselves 

and their cronies from payment while heaping everything 

upon the masses, on the rank and file of the common 

people. The multitude, which very painfully felt the 

burden of the tremendous taxation, began to wage a 

struggle against the coD1DUnity leaders with their unfair 

division of tax responsibility and unjust manner of 

collecting the government and conununity levies. 

We have pointed out above that at the head of the 

Jewish conununity there stood the wealthy and the power

ful, who had connections with the local nobility, ald in 

the courts or the regipnal powers. The wealthy, however, 

had to share their power with another group. Whereas 

wealth led to power, the eaaiest path which led both to 
I 
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power and to prestige, was that or Torah and knowledge. 

Knowledge and erudition in Tal.Dlldic lore pla1ed such a 

dominating role in Poli1h-Jewi1h lite in the eighteenth 

century, that Solomon Maimon considered it possible to 

divide the Jewish population into the following three 

categories: unlearned people who were engaged in trade 

and all kinda or occupations and wort; learned people 

who made their knowledge their proteaaion; and erudite 

1cholar1 who devoted~eir lives onl1 to study and did 

not en3age in an1 profession and were aupported bJ' the 

merchant-industrial claas. The aecond clasa consists 

of rabbis, ~udges, and the like. The third class con

siata or the "ilu1inl" (prodigies} who with their extra

ordinary abili tie• and great erudi tl:>n and sharp-minded-
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ne11 elicit veneration from those who are unlearned. 

Often the wealthy would buy a rabbinical position tor 

their aona-in-law, the scholars and "iluyim" [prodigies], 

and in such a manner there would be united in the famil1 

both "Toro ut•·dulo" (learning and power]. The communi t1 

heads, the Torah and mone1 aristocracy, strove to keep 

all the power in their own hands, and in many communities 

voting restrictions would often be put into effect in 

resard to the working olaaa in order to keep them from 
( 
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the ballot box, and •o that the1 should have aa little 

221 
aa1 aa poaaible in communit7 mattera. 'l'he workers 

tried to tight tor their rights, but the1 had very 

little auccess in their battle; the community heads, 

having prestige with the local powers and their cronies, 

were allowed to do aa the7 pleased. 'l'his brought the 

rightless comnunit7 member• into auch a atate or em

bitterment that in certain place• (as, tor instance, the 

connunitj ot Shavel) the7 applied to the government 

authorities with the declaration that the1 did not need 

either the communit7 heads or the rabbi; who knew onl1 

how to plunder the poor maases and to take awa7 the 
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laat morsel or tood trom their mouths. 

But suddenl7 a new movement appeared which aimed 

to overturn the established order ot things. Had not 

the Besht aimed the arrows ot hia sarcasm against those 

who "be-emes enom lom41m rak mitsvos anoshim m•lumodo 

l'ma-an 7echochnl"---atud7 the Torah onl7 tor the sake 

or sharpening the mind ao aa to be conaidered learned and 

obtain prestige! He placed emotion, the tire of "Kavono" 

above learning, talth above stud7 and investigation, and 

a elmple worker "hanehene migi-a kapo b'kaahrua" (who 

enjo71 the honeat labor ot hi• handal and pra7a with 
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"Kavono", ia worth much more than the dI7, haught7 

scholars concerning whom Scripture aa7a "Hoi chachomim 

b'enehem" ("Woe unto them that are wiae in their own 

e7ea"]. The heada or the co111111nit7, the potent~tea and 

the scholars, aaw in the new movement the d~er or a 

real revolt aiming to wreat power from their handa and 

to bring about a complete aocial change. "Amohb," the 

aimple rank and tile or workera, aaw in the Beaht'a 

followers their taith:t'ul helpera and protectora. Onl7 

in thia ••1 ia it poaaible to explain . the bitterness 

and hatred with which the co111D1nit7 leaders and the 

maJorit7 or the rabbis came out against the Chasidic 

movement, as soon as it had spread far enough to be

come a noticeable factor on the social acene. Accord

ing to the mores ot the period, when everything was 

wrapped in a religious cloak, the struggle against the 

new movement waa also enveloped in a "§hulcbon Q:ruch 

coat," and waa declared a "milchoao l'ahem ahoma7im" 

[a war tor the sake or Heaven] and the battle alosana 

were ot a purel7 religious nature. But just theae re

ligious battle motives that were put Dorth were rather 

reebl7 rounded and not particularl7 convincing. The 

Cbaaidio circle• could not be aoouaed ot moral turpi-



isa 
tude as were the Frankiata, and untounded also waa 

the suspicion that th•'J" had leanings toward• the "false 

Meaaiab," tor it wae the Besht, eTen more than Rabbi 

Jacob Bmden and the other rabbis with all 'their ana

themas and peraecutlona, who brought it about that the 

Frankieta and the Sabbatiana should loae their laat 

influence in Podolia, Galicia, and in the entire Uk

raine. 

It i• theretore .Orthwhile to atop to oonaider 

the proclmation with the "great and terrible anathema" 

which the leaders and rabbia of the 00D111Un1ty ot Brody 

iaaued in 1772, on the twentieth day of "Sivon," against 

the new "aect." In this proclamation which ia written 

in a mixed language, halt Yiddish and halt Hebrew, there 

are collected the heaviest crimea and sinful aota or 

which the Mianagdim accused the Chaaidim. One of the 

main accusations ia that the new "aect" "had made tor 

i tself new and unusual cuatoma, different trom the en

tire Jewiah people, which are against our Torah and the 

Talmud and the coditiera, both tormer and latter." 

Specifically there la pointed out aa a non-permieeable 

"minhog chodoeh um•ahune (new and unusual ouatom) the 

tact that the Chaaidia make tor themaelvea aeparate 
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"min7on1m" (pra7er quoruaa} and pra7 "b'ahinu-i nua•

oho-01" (with changed veraiona (of the liturg7)l. It 

11 explained turther in wbat these changed veraiona oon-

1i1t: th•J do not pra7 according to the "Aahk 1naa1k" 

veraion (of the litur87), but rather according to the 

"s•tardlc" rite, 11m1tooh haaidur ahel ho•ari hakodoah" 

(out or the pra7erbook ot the hol7 Ari]. · It la clear 

that the "s•tardic" rite and the pra7erbook or the hol7 

Ari were not in the ca tegorJ ot "mlrm.gim chadoahim 

1honoa mlkol ho-om ha7i1r 1eli11 (new cuatoma different 

trom the entire Jewiah people}, because thia version 

(or the liturg7) waa traditional not onl7 in the "S•far

dic" communities, but from the proclamation it becomes 

clear that in Brod7 itself there was at that time 11 the 

chamber next to the chapel or our comnuhi tT" and there 

people "alread7 tor man7 7ears had been pra7ing from 

the pra19rbook ot the Ari or bleaaed memorr: and the 

leaders and rabbis or the community of Bro47 had no ob

jection to this and spoke of the Jewish burghers who 

prayed in thia chamber with the greatest respect. ... 

The rabbis were no lesa angrr because the Chaaidim 

"make tor themselves grinded slaughtering knives which 

cannot be tound in th• entire Talmud and all the codea, 
t 
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both former and latter, and which all ritual alaughter-
223 

era declare a1 1mpo11ible to slaughter with." Precise-

ly one or the moat outstanding authorities in the Mis

nagdic camp, the well-known Rabbi Cha7im Volo&hiner, 

aubaequentl7 declared openl7 that he aaw no prohibition 

against the grinded alaughterlng knivea, and he relates 

therebJ that hia teacher, the Gaon ot Vilna, expresaed 
224 

th• •Ill• opinion. 

And it waa becauae bt theae "•intul act•" that the 

co111111n1t7 leadera and rabble found it necesaarJ to 

announce in their proclamation that "people should put 

on gal'Dlenta ot revenge, ferret them (the Chaaidim) out 

and uproot thea, eradicate their memo17 trom the earth 

and apill coal on tbelr head• with anathemaa, bana and 

excoman>nicationa ••• • Hot however, in the separate re

ligioua services, not in the "S•tardic" rite, in the 

great shouting and peculiar movements during their prayers 

did the danBer of the "Kat Chaahudim" (sect of suspected 
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oneaJ lie. Tbe"ugl7 deeds" or th11 "aect" consisted 

eaaentiall7 in the fact that the multitude, the working 

people and the other democratic element• obtained in the 

Chaa1d.1c teaching an ideological weapon, a juat1t1cat1on 

and aupport ln their stubborn atruggle tor equal rigbta 
( 
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against the "p•ne" (ariatocrata], against the leader• 

and the bosses or the comnunit7. 

Just aa the struggle between the ·Maimuniata and 

their opponents in ita da7 round an echo in the litera

ture primarilJ in the form or proclamations, public 

announcements and open letters, ao was it alao in the 

struggle between the Chasidim and the Misnagdim. Al

read7 in the 7ear 1772, aa soon aa the first contlict 

against ~ Chaaidim broke out, there appeared in the 

small Volanian town, Oleksenita, a collection with the 
I\ 22S 

flo•el'J title z•mir Oritsim v•charvoa Tsurim. The 

collection appeared anonymoual7, but the historian Dub

now proposed the tbeo17 which ia quite correct, that 

the arranger and editor or Z'mir Oritaim was the scribe 

or the connunit7 or Brod7, Judah Leb ben Mordecai. A 

fiel'J opponent or the Chasidim, thia scribe collected 

all the documents which were written against the new 

"sect" in the 7ear i112: the lgeres Hakano-ua (Le~ter 

of Zeal] of the coD1nUnit7 of Vilna, the proclamation 

of the leaders and rabbia or Brod7, the "Takonos" (de

crees] of the commun1t7 of Leahnov against the Chaaidim; 

the letter which the coJ111111nit7 of Vilna sent to the 

COlllDllnity or Brisk, the open letter or the CODlllWli t7 

-

f 
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leaders of Vilna to all the communities or Li thuani11 

with a special document or accusation against the 

chasidio sect, who "call themaelvea by the name lie&·"" 

heri tchiana and Karliniana." To theae document a th11 

publisher added hi• own ant1-Cb&aid1o pamphlet, wri·tten 

in a ver"f b&ught7 and r1owe17 language. Prom the v.aat 

number or rhJ'med veraea and verae tragmenta, rlo••~1 

phrases and "loahon nofel al loahon" [alliterated e.x

preaaionsl, one oan barel7 extract the rollow1ng grave 

"sins" on the part or the Chasidim: the7 do not think 

much or the revealed Torah, but occupy themselves onl7 

with the bidden Torah; they throw themaelvea about and 

jump when pra7ing and shout so that "hakol nishmo 1 1 -

meroobok" [the sound can be heard at a distance]; they 

ling "z•miros" (hymns or a religioua nature usually· sung 

on Frida7 eveningal with hand-clapping and dancea; the7 

do not mourn because ot the bitter exile---"ach aoaim 

ua•mechim ochlim v 1cbag'gim" (they only make merry and 

rejoice, eat and have a good time). 

The pamphlet z•mir Oritaim V1charvos Taurim wbich 

was sent out "b' cho 1 t •tu tao a 7iaro-el" [to all the1 

dispersions ot Israel] according to an announcement. in 

a letter trom the Mianagdim ot Vilna, made a great . 111- f 
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preaaion; but still the Chaaidim at that time did not 

dare to co• forth with an open anawer,. 10 contused and 

frightened were the7 because or the anathema• and pro

clamations with which the communities or Galicia and 
226 

Lithuania came out against them. They limited them-

aelvea to the following defenae tactical everJWhere 

they would bu7 up the copies or the proclamation ot 

anathema and bum th•· The7 carried this out in such 

a diligent nanner that" there 
227 

tion onl7 two rare copies. 

It waa r~eight years 

rflllained or the Sltire edi-

later that the Chaaidic 

movement felt itaelt strong enou6h ao that 1~ fewnd-it 

pocaible to come out openl7 against the Mianagd1m, not 

only to protect themaelvea against the attacks or the 

enemy, but rather 11 *>'* *~'' themaelyea ~become 
~ - ~ .... - c.l.--<A 

the aggreaao:liaaiid bombard the ene1111 camp with sharply 

pointed arrows dipped in hatred and derision. Up to 

this time the Chaaidic teaching waa essentially en oral 

one, which would be passed on from mouth to mouth; only 

rare transcripts or the teaching or the Besht and the 
228 

Magid would circulate from hand to hand. In 1780 there 
• 229 
appeared 1i1111ltaneousl7 in two nei@)lboring towns, in 

Koreta and Mezheritoh, a complete compendium ot the Cha-
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sidic teaching, the Toldo1 Ya-akov Yo1et. 

The author ot thia mrk was one ot the Be1ht '1 

moat beloved diaciplea, the Rabbi ot Polonno7e (Volhybia), 

Jacob Joseph Hakohen. Jacob Joaeph waa onl7 a few 7ear1 
230 

younger than hia teacher, the Beaht. He came trom a long 

line ot eminent ance1tor1 and alreac:IJ' in hia 7outh he 

waa famous as an erudite and perapioacious 1oholar or 

both the revealed and the hidden Torah. He aoon occupied 

the rabbini6al pulpit in Shargorod, and led the aame kind 

ot lite a1 other learned men in h11 time: devoted himself 
231 

extensivel7 to "pilpul" (Talmudic caauiatrrl, wa1 greatl7 

preoccupied with the Cabala ot Ari, and engaged in fre

quent taating. Chaaidio legend relate• that at tirat the 

Rabbi or Shargorod looked with deriaion upon the &n11let 

writer and exoroiser, the Besht. Once Rabbi Jacob Joseph 

came earl7 in the morning to the 1111&gogue, as waa his 

custom, to engage in public worship. But to hia great 

amazement he round an empt7 91nagogue with onl7 the sexton 

sitting in the corner. The sexton explained to him that. 

tho entire congregation ia now in the market place around 

the Beaht, listening to him tell atorie1 and aphoriama. 

The Rabbi waa astonished. He 1.naediatel7 invited the 

Be1ht to hill, entered into converaation with him, and 
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from then on became. one of hia moat faithful d1ao1plea. 

The commu.nit7 aoon di1covered that ita rabbi had lean

ings to the new "aect," and it began to persecute him 

until tinall7, he had to leave Shargorod, and he became 

rabbi in Raahkov. It aeema that he lived there in great 

need, because a Ohaaidic legend relates that when the 

author ot the Toldoa ••• "•• be• din" (ohiet ot the ra

bbinical courtl in RaalEo•, "the angels reprimanded tl9 

Beaht: wh7 are 7ou .. iilent, seeing the Rabbi or Raah

kov ia without auatenanoel" (lomo ato ahoaek v'horav 
2.32 

mik'hilo k'doaho raahkov en lo parnoao). 

But it waa not eaa7 tor the acholar-aacetic to 

accept the teaching of the Beaht. From the letter or 
23.3 

the Beaht cited above, it can clearl7 be aeen that when 
,, ,, 

Jacob Joaeph waa alread7 a choaid ot the Beaht, he etill 

maintained hi• old, aacetic wa7 of lite, and engaged in 

fasting and aelf-tormentation. Ultimatel7, he became one 

or the Beaht'a moat faithtul diaciplea and apoatlea, the 
2.34 

rounder of the Chaaidic literature. 

Hia main work, the Toldoa Ya-akov Yoaer, ia divided 

according to the weekl7 Torah portions, but the material 

ot thia voluminous book ia put together without an7 a71-

tem at all. The aame atter ia repeated there tena ot 
· ~ 
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times, and often in the ••rr eame word•; in one place 

(Sh'mos) the author actuall7 admit• th11 himaelf and 

states: "V'hine koaa•t~se b'li 1idur dovor dibur al 

otano"---and I wrote thi1 without an7 order, not pro

perly di1ou11ing each matter in ite place. A 1ubject 

is often interrupted in the middle while the author pro

ceeds directl7 to another matter without a111 tranaition. 

It i1 therefore difficult to agree with the investiga

tor of Chaaidiam, S.A. ·HorodeakJ, that the author or 

the Toldos Y1-akov Yoset waa gifted with a great literarJ 
235 

talent. But the author of the Toldos Ya-akov Yosef doe1 

have a great virtues he ha1 a combative temperament, and 

there where be give• the opponent• ot his master'• Torah 

their due, he becomes pathetic; h11 st7le becomes force

ful and weight7; one can 1enae the brave warrior with 
1V 

the heav7 bamner in hie clenched 8'rf fiat. He ia selr-

conaolou1 or hi• role---he ha1 the re1ponaibilit7 of pa7-

ing back tor all the peraecutions and exco1111Unications, 

for the venomou1 proclamations and public announcements, 

with which the ene1111 mercileaal7 attacked bi• colleague• 

and the teaching or hi• belo•ed mentor,---and be requitea 

the ene111 in full meaaure. 

The Toldoa apeake with biting iron7 about th• 

.. . 



scholar• who are 10 proud ot themselves (datom gaao) 
2.36 

because the7 have studied 111oh Torah; he tinda that even 

he who baa learned the entire Torah ia atill not called 

a wise man (lamdon), tor a wiae man ia onl1 the one whose 

purpose in 1tudJ1ng the !orah ia "l 'dabek ea atamo al J'd• 

hatoro biah'mo hakodoah" [to bring about a union between 

himaelt and God'• hol1 name thr<Ngh the ToNhJ, which i• 
2.37 

the eaaential goal. The7, the learned men, the author 

ot the Toldoa 1a7a, thei demand that eve17thing be ac

cording to the atriot law; the7 argue: because I have 

atudied a section ot Talmud with "Tosofoa" (medieval, 

recondite commentary on the Talmud] or the like, I am 
2.38 

deserving ot reward. When the evil inclination, the 

Toldoa declares with aaroaam, entices one ot the multi-

tude and the latter commits a sin, there are no clever 

tricka which follow: he confeaaea that he ia not acting 

properl7 and he thus doea not bring anyone else into tempta

tion. But with the learned onea it ia entirel7 different; 

1f a leamed man commits even the gravest ain, he will 

exert himself to prove to 1ou that he ia re~llJ pertorm-
wl!W 

ing a good deed; he aearchea tor aanctiona • the Torah 

and so perverts the law in order to demonstrate the rea-
2.39 

aon whJ it ia permitted to do aa he did. Scripture 1a1ai 

J 
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"Uvooharto bacha7im l'ma-an tich•7e ••• 1•ahavo ea adonoi" 

("Therefore choose lite, that thou ma7e1t live ••• to love 

the Lord"]. In the laat generation, the Toldoa complaina 

"niamatu hal'vovoa," heart• have become small, pe~ple 

onl7 want to make a crown or the Torah in order to 

flaunt themaelvea and ahow ott with it; aa aoon aa 

somebodJ learn• one law he alread7 begin• to ahow ott; 

should he 1tud7 further, he ahowa ott even more; it he 

studies more Codee he alread7 becomes very great in hie 

own eyea and thus dritta away from God. The scholastic• 

break their feet marching from one city to another to 

study in the "Y'shivoa" [achoola or higher rabbinic learn

ing]; this ia what Scripture aeema to mean: "Al me auku" 

("On what part will ye be atricken"l---the more you amite 

your feet to go and a\udy in the "Y'ahivo---"od tosifu 

soro" ["seeing 7e atra7 awa7 more and more"], you drift 
240 

and turn away more and ~re from God. 

The well-known verae or the Song £.!. Songd "Echezu 

lonu ahu-olim k'tanim m'chablim k'romim" ("Take ua the 

little foxes that spoil the vineyards"] is interpreted 

by the Toldoa aa follows: the little foxea that apoil 

our vine7ards---theae are the rabbis which ohaae after 
241 

mone1. Whoever occupiea himself with community matters, 

-



the Toldos complains, soon acquire• a great fortune; 

we can aee with our own e7es the conduct of the rabbis 

and leaders who occupy themaelvea with comaunal affair• 
242 

"aaher lo nitan lich•tov"---it ia beyond description. 

With anger does the Toldoa apeak about the rabbis who 

are appointed by the local nobilit7 and owners of the 

cities (rabonon ahema-a.midin al pi haaar she-oreta shelo), 

and theae rabbis commit acta "al adonoi v 1al m'shicho" 
243 

{"against the Lord, ana against Hie anointed"J. It is 

written: "Som tosim olecho melech" ["thou ahalt surely 

aet aa king over thee"]; "man malche---rabonon," what 

does a king mean for us---a rabbi, therefore the mean

ing ia: thou ahalt set a king over thee,---choose such 

1 one who does not pursue after honor, for such a one 

ia surely a God-fearing man. If not, if you do not 

choose yourself, then such a one will come who will 

forcibly ait himself in the rabbinical chair, and he 

who strives for thia ia aaauredtr a nefar1oua ~rson 
244 

(mi ahehu rodef achar ze b 1vada1 iah b'liya-al). 
a..v 

With a very fine sarcasm the Toldoa relatea~inter-

eating stor1 about the changes which a venerable 

tradition had gone through---that rabbis should travel 

about in the vlllagea among the rural Jew• at Chanuko 
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time• In previoua cenerationa, the Toldoa pointa out, 

the rabbia had only the intereata or Heaven at heart, 

80 they instituted the cuatom of travelling among the 

villages also for the aake or Heaven. The reaaon tor 

this waa that in the citiea the rabbia were alwaya 

busy with their Torah in their "Y'ahivoa" and with other 

religious matters; and it waa only during the daya ot 

Ghanuko, which are "yome d'pagre" (vacation dayal, that 

they would have free time to travel to the villagea, to 

educate the rural Jewa in the atraight and narrow path, 

in regard to profanation of the Sabbath, ritual alaughter

ing, and many other mattera. The rabbia did all these 

things tor the aake or Heaven and profited from the 

villar,ers not even "hano-o ahovo pruto" [a profit worth 

a penny}. In later generationa the rabbia who would 

travel to the villages to supervise the local course or 

conduct found tor themaelvea a sanction for receiving 

gifts from the village Jewa, aa "a'char b'telo," [re

muneration for time that could otherwise have been used 

to earn money]Jbeoauae they had desisted from their 

livelihood during the journey. But the tear of Heaven 

became continually smaller. And with the paaaage ~ time 

the rabbis ceaaed providing aupe:rviaion. over the o~nduot 
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of the villagers, but they would still travel about 

specially to gather gifts for themselves. Later the·. 

local nobility placed a special tax on·the village Jews 

and they had to send 11 Chanuko money" home to the rabbis, 

and the latter were no longer required to exert them-
245 

selves and· travel to the villages for this purpose. 

The author of the Toldos Yosef cannot forget the 
"'" --

persecutions which his 11 sect'' had to endure from the 

rabbis and· leaders of the ···communities. The learned men, 

the author of the Toldos cries out in anger, are wise only 

to do evil and about doing good they do not want to know; 

they are only "m'charch're riv umatso 11 [provokers of strife 
~ 246 
,,,, and contention]; they are Jewish devils. Jacob Joseph 

Hakohen, who witnessed the seven-year rabbinical struggle 

between the two camps of Rabbi Jacob Emden and Rabbi 

Jonathan Eybeschuetz cries out with bitterness: 11 rabonim 

m
1
va.zin ze es ze" [rabbis di aparage one another 1, they 

stab ea.ch other with the swords of their tongues, each 

one wants to demons tr•a. te his extraordinary sharp-minded

ness, is ready to run the other one through just to prove 

that he is greater; each one screams: I should reign, I 

~f· am a. greater ~cho lar 1 The 11 erev ra v 11 ("mixed multi tu de 11 ], 

the ,l,oldoc;i, proclaims with anger, these are the learned men 
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who are wise onl7 to do evil, who have separated the 
247 

simple masses from the Taadikim. The hatred which the 

learned acholara bear towards the Taadikim derives from 

jealou~A beoauae the latter are ao beloTed among the 

people. Th• struggle or the rabbi• against the leaders 

of Chaaidiam ia explained i~ the Toldoa aa a "milchemea 

amolek" (a war ot the t7pe enjoined b7 the Torah against 

Amalek], because or which ~ahooho le-otor nereah taadi-
~ 

kim 'r I, ... ytgoTru ba~ale z•ro-a" (the aoula of the 

righteous and aaintl1 were bowed to the ground and the 

users or force prevailed]. It ia written: "milchomo la

donoi ba-amolek" ("the Lord will have war with Amalek" J--

in everJ generation Amalek wages war, ostensibly for the 

sake or God'• name and create• a "perud ben had 1vekim" 

(separation between those who cleave (to God)] and 

divides the people from the Taadikim (eno meni-ach l 1 -

hia1chaber ba-ale hal•vuah v•haohomer im ba-ale hatauro) 

(not allowing the corporeal and material ones to juin 
249 

with those who attained form]. The Talmud relates, the 

author or the Toldoa writea, that Jerusalem was destro7ed 

only because they ·der1ded true scholars and shamed the 

meaaengera or God. Thia meana, add• the Toldos, that 

Jerusalem waa deatro1ed bJ th• learned one• who are called 
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the false prophets, as Scripture aa1a: "R•vi-a1ich choz& 

loch abov ••• umaduchiJll" c•'l'h1 prophets have aeen vieiona 
2$0 

for thee or vanitJ ••• and seduction"]. 

In direct oppoeition to the "lomdim" (learned men] 

and "cbachomim l'hore-a" (thoae who are wise to do evil], 

the Toldoa puta tortb the Taadikim with hia teacher, the 

Beaht, at the head. We have alread1 ebown previou1l7, 

that the primary eigniticance or the Toldoa conaiata in 

a '""' the fact that tllt waa the · tiretAto make known the teaching 

of the Beaht, and laid the foundation atone for Chaaidio 

literature. The ideas which Jacob Joseph expreaaea in 

hia own name have no independent aigniticance, because 

they are actuallJ nothing more than an explanation or 

paraphrase or the Beaht 'a though ta. 

The Toldoa made a tremendous impreaeion, not onl7 

in Chaaidio circlee, but alao among the opponents, the 

141anagdim. The aharp polemical tone of the work par

tlcularl7 enraged the rabble. Their wrath grew even 

more, because the antagonist who allowed himself to 

come out so inc1a1vel7 against the leamed men and the 

rabbis, was himself a rabbi. And aa soon aa the Toldoa 

arrived in V1lna (month or "Ov," 1781), a proclamation 

•u announced in all the 17nagoguea, aocordi*tJ to the 
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decision or the rabbia and leaders or the communit7 ot 

v11na, in which, among many other anathemas, it ia atated 

that 11each peraon ahould puah awa1 w1 th bqth handa the 
.. ,..~1'" 

people who are called Chaaidim--~o and tell hi~I And 
I\ 

the1 are excomnunicated md under the anathema and di-

vorced from the entire congregation or Iarael. And how 

much the more ao that it ia forbidden to have close con

tact with them or apeak to the11. Aleo the people ot the · 

above-mentioned aect whith are in our oomnunitJ and under 

the great anathema 11111 t depart trom our co1111111ni tJ together 

with their wivea and children. Also it ia forbidden 

under penaltJ or excommunication tor an1one, whether or 

our comuni tJ or from Shnipishok or Antokol or those who 

recognize our authorit7, to rent them living quarters, 

and whosoever will tranagresa shall be excommunicated 

and under the ban, and all the curaea and maledictions 

ff the Bibl~ should fall upon his bead. And whosoever 

will obey, it ahall be well with him and the bleaaing or 
251 

goodness shall come upon him." 

The leaders of the oormnunity of Vilna were not 

satisfied with thia, and alao aent out meaaengera with 

a public announcement, signed by Elijah Gaon and all the 

rabbis and communi tJ beada, t.o the other 0011111Unitie1, to 

• 
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the effect that there also the1 should issue a strict 

ban against the Chasidim. But the renewed 1truggle ot 

1781 waa even leas capable than the first one of 1772 

of choking the Chasidic movement, because during these 

nine years the new movement had 1trengthened i taelt and 

spread out even more. 

In the proclamation just cited, the rabbia ot Vilna 

are forced to 1tate that "the miatortune" (the Ohaaidic · 

movement) "haa expanded . to all the diaperaions ot Iarael, 

and eapeciallJ in the province or Ukraine there are tena 

ot thousands of euch unclean people." · 

Becauee the young movement spread to var1oue pro

vinces, it lost ite original, unified character, and 

under the influence ot the environment in queetion, it 

took on various ro ma. 

About thie in the next chapter. 

I ' 
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CHAPTER FOUR 

From theoretical to practical Taad1k1am.- Elimelech 
of L1zensk and hie No-am Elimelech.- The manifesto 
of practical Tsadikiam.- RRataadlk gozer v'haabem 
yisborach m'kayem" (the Taadik decrees and God tul
filla] .- Two kinda or Ohaaidiam.- The Rebe or Li
yadi, Shne-ur Zalmon.- In the heat or conflict;
Shne-ur Zalmon'a hatred or Napoleon.- Death en route.
The significance or the Tanyo.- The problem or "Taim
tsum" as elucidated b7 the author ot the I•yxo.- "Or 

,.-iislabeah" (immanent light] and "Or makif trans
cendent light}.- God ia both immanent and transcen
dent.- The extreme idealism of the author of the 
~·- The purpose or "ma-aae b 1reah1a" (creation].-

"The-world was created for the people of .Israel."
The three "l'vuahim" [embodiments of the divine]: 
"machashovo, dibur uma-ase" [thought, speech and 
deed].- The air,nlricance or study or the Torah and 
fulfillment of the commandments.- The doctrine of 
the three "b'chinos" [categories].: "chochmo, bino, 
da-as" (wisdom, unders tandine, knowl'idr,e J ( Chabad J • -
Two kinda or love and fear.- "Ahavas olom" Tiver~ 
lasting love] and "Ahavo rabo" [abundant lovel.-
Two b'chinoa [categories] in man's heart.- The high
est form of love is "l•ma-alo mib'chinas hada-as 
v•hat•vuno" (be7ond the category of knowledge and 
understanding].- The Cabaliat prevails over the 
scholar.- The ~anyo on the role of the Taadik.- The 
author of the jnyo on the "chochmoa acheros" [se
cular knowledge • 

We have acquainted the reader in the previous chap

ter with theoretical Taadikism which play a au ch an im

portant role in the Magid Dov Ber's theosophical ayatem. 

We have aeen that the Magid placea particular emphaaia on 

the idea that the relation between the Taadik and the 
~ 

masses must be a purel7 one. 'l'he Taadik must not 

., 
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strive for the aatiafaction ot an7 world7 needa through 

his pra7era; hia onl7 wiah and purpoae should be the 

''Sh'chino' "ahehi m'komo ahel olom" (which ia the place of 
2$2 

the world]. 

We have pointed out in the previoua chapters what 

the cauaea were which brought it about that the movement 

rounded b7 the Beaht ahould find tavor in the e7ea of the 

great masaea or the Jewillh population. The protbund the

osophical apeculationa or the Magid concerning the coamic 

role of the human personalit7 in general and or the Taa

dik in particular could, however, interest onl7 thoae 

rare individual• who were expert in the "kabolo iJUnia" 

(theoretical cabala) and in the romantic world or Jewish 

mysticism. The wide maaaes, however, the unlettered 

village Jewa, tavern-keepers, innkeepers, merchants, small 

store keepers, working people, indigents and quixotic 

dreamers in the southern provinces---in the Ukraine, in 

Volhynia, Podolia and Oalicia---they longed tor practical 

help and support, they dreamed of a leader and guide who 

would be close and understandable to them and would stand 

by them in their great needa. If the Tsadik is a "kol 
• yochol" [omnipotent], it he ia 10 beloved ot God, it he 

11 capable ot annulling the moat evil decree• and bring-
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1ng about alterations in "ma-aae b•reshia" (creation], 

then let him demonstrate "what he la capable or," let 

him reveal the great miracles, let him first or all pro

vide his Chaaidim with auatenanoe and tree them from all 

m1afortunea and attlictiona. The economic condition ot 

the Jewish masses waa verr shak7 and uncertain, and the 

sources of auatenance hinged on miracles onl7. The Jew

ish masses were so impotent and vulnerable against the 

peraecutiona and talae •ccusations or their clerical and 

civil foes, againat the smallest whim of an insane noble

man, that the7 therefore awaited with all the fire of the 

believing soul him who could perform the great wonder, 

who possesses the required power to be their protector and 

provider. 

A concluaive answer to the demanda or the general 

populace was given b7 the disciple of the Magid of Mez-
253 

heritch, the Galician Elimelech ot Lizenak, with hie 

!!2:fil!! Elimelech, which first appeared two 7ea~1 after ita 

author's death (in 1788). 

The No-am Elimelech can with full justification be 

called "tke manifesto ot practical Taadikism." Juat aa 

the Toldoa, ao also 11 the Bo-am Elimelec~ written in the 

torm or a coD111entarr on the Torah; and the en tire text 
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of the five books ot the Pentateuch ia interpreted aa 

a "Song of Songa"---aa a hymn or praiaea in honor ot the 

Tsadik and hi• marvelous deeds. For instance, in the 

scriptural portion Genesis, it ia related: "Va7ar elo-

him ea ho-or k1 to•"--Jland God aaw the light that it was 

good;" the No-am Blimelech immediatel7 explains that "the 

good" consisted in that the light which waa revealed from 

God waa appointed "l'ma-an J'he ezer •'•iJUa lataadlk l'

ha-aloa hanltaotaln" [tO" be a help and support to the Taa

dik to raiae up the "•parka"], because God "rotae davko 

ba-avodaa hataad1k1m" (has a special desire in the mini

stration• ot the Taadikim]. 

The author of the Ho-am Elimelech teaches that the 

level of the Taadik ia higher "mimadregaa hamalochim" 
254 

(than the level of the angelaJ. "B'7ad hataadik 1 1kaaber 

kol ho-olomoa," the Taadik baa it within h1a power to 
255 

join together all the worlda; all the worlds are under 
256 

hia authorit1 and be can do with them aa he aeda fit; 

the Taadik can accomplish an1thing, even causing the 
257 

coming of the Neaaiah; "hataadik hu mam•ah_ich haahpo-oa 

lo-olomoa" (the Taadik bring• extended abundance to the 
258 

worldaJ; "al 7'de hataadik nepach mar l'moaok" [the Taa-

dlk can turn bitter to aweetl~S~hataadik ka-aaher 7ig•1or 
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omer ken 7okum" [juat aa the Taadik 1a71 and decrees, 
260 

so doea it come to paaaJ. The Taadik tranaforma the qual-

ity ot justice into the qualit7 ot mero7, "v•ar im nig•zor 

al ho-odoa miao chalilo 7ochol l'vatel hag•zero ul'h•t'cho 

l'cha7lm" (and even it death should have been decreed 

against a man, God forbid, the Taadlk can annul the evil 
261 

decree and reverse it to life); the Taadlk la able to 
262 

atone tor the aina ot the entire generation. It ia wrl ttens 

"B 'chor bonecho" ["the tirat-born ot tb7 aona"l---thla 

refer• to the Taadlk who i1 alread7 aanctltled in hia 

mother's womb, and it ia he who ia called: "ben lamok6m 
263 

boruch bu" [a eon ot God]. The T1adik can reach auch a 
264 

level that he can aee without e7ea and hear without eara; 

"ene adonoi hem b•7ad hataadikim• [the e7e1 or the Lord 

are in the banda ot the Taadlkiml---through the e7ea ot 

the Tsadik doea God conaider the world; the Taadik can 

obtain through hie hol7 mouth "kol horachamim v•hachaao

dim" [all the mercies and compaaaionaJ~6~hataadik gozer 

v'haahem 7iaborach m'ka7em" [the Taadik decrees and God 
266 

fulf ills]. God bleaaed the Taadik with a gitt to be a~le 

to give life to all the worlds b7 meana or the power or 

the di vine portion which he ha• received from above 

(ahehataadlk 7lten chiJU• l'chol ho-olomoa b'cho-aoh 
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chelek ho-elohi mima-al). It ia written in the 0 ible: 

"Tov adono1 lakol" ("The Lord ia good to all"ll God'• 

goodne11 ia the di•ine portion with which the Taadik ia 

blessed and with it he giya1 abundance "l'chol ho-ofom• 

[to the entire world]; and in thia Yef"1 g1•ins or abun- · 

dance b7 the Taad1k to all the worlda, there liea the 

meaning or the wordaa "v•rachamo• al kol ma-aaov" (•and 

His tender mercies are o•er all H11 worka"J; beoauae, 

it God, aa it were, would be the abundant pro•ider, the 

material world (the "olom hama-aae") would not be able 

to receive the tremendoua divine abundance; it ia onl7 

when the abundance flowa th~ough the agenc7 of the Taa

dik---"nuchal l'kabel haahpo-o" (that we are able to re-
268 

calve the divine abundance]. All the merciea which God 

diapenaea in the world---all thia ia done through the 
269 . . 

agenc7 or the Taadik. The Taadik 11 the go-between 

(ham'matae-a) and the "•irsur" (middleman]a he receives 

the divine abundance from above and diatributea it to 
270 

all. 

The moat important instrument with which the Taa

dik carriea out hia great wonders (matli nifl'osov) la 

the word. "An angel ia created out ot each word which 
271 

leaves the mouth or the T1ad1k;" "k'ahehataadik maa 1ch11 

.. 
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lomar diburim," when the Taadik begina to apeak, this 

creates a great effect in all the worlda "v•ze dugmaa 
272 

hag•ulo" (and this is an inkling ot the redemption]; 

the words which leave the Taadik'• mouth shine up to 
273 

the yeey heavena. "Ikar hachiJUI lhel hataadik bu al 

7•de hat•tilo" (the eaaenoe ot the Taadik'a vitalizing 

power is pra19r], beoauae b7 mean• ot the prayer the 
274 

Taadik unitea "b'habore 7i1ale" (with God]; through the 

power of his pra7er tl'ie Taadik la able to annul all evil 
27S 

decrees; God deoreea and the Taacllk annuli. And be-

cause of thia, the No-am Elimelech emphasizes, there 

arises no change, God forgid, in the unified, unlimited 

divine will. We muat keep in mind, that "miPi el7on lo 

tetse horo-ua," through God'• command no evil ia created, 

but man who ia connected with all the worlds, severs hia 

bond with the divine because or bia sine and falls, God 

forbid, (rachamono litalon), because of this into great 

danger; here the Taadik comea to the rescue and reestab-
276 

lishes the bond between man and the previous source, 

in view of the fact that the Taadik createa new heavens 
277 

through his prayers. Wh7 doea the Tsadik'a prayer have 

auch a tremendoua effect? The Ho-am Elimelecb anawera 

thia question aa followas 'l'be Torah ia pure love, aa it 

.. . . 
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18 written in the prayerbook: "Babocher b'amo y1aro••el 

b'ahavo," God chose h1a people Iarael with love, an<l 

the Taad1k·--he ia alao pure love (gam ken ohev ea ba

ahem ... v•ea kol ho-odom b'ahavo)(alao loving God ••• and 

all men w1 th love J. Thua all the letters or the 'rolt-ah 

are purified through the Taadik'a prayer, "ho-ohev :La

kol" (who love a all). And thi a la ahown by the ver11e 

(Psalm• CIX:J.40): "Ta•ruto 1m.roa'cho mlod v•avd 1cho 

ahevo" ("Thy word ia t~ed (purified) to the uttermc>at, 

and ThJ 1ervant loveth it"]. Everything derives trc>m 
278 

love. 

The No-am hlimelech reminds continually that ~ .. 

Taadik doe1 not think about himself, but rather about 

the general welfare and ia ready to aacritice his l '.Lfe 
279 

for all of Israel. "Batsadik taorich lih•yos hefkeir l'chol 

71aro-el" (the Tsadik must be at the disposal of all 

Israel], the No-am 13tlimelech rei terates---he must always 
· 28C) 

be ready to do good for each and every individual, pre-
.._..,, 

pared "afilo lih'yos b•gehinom" (~o be in Hell], aa 

long as he attains his goal---"lachazor tomid achar 

tovaa yisro-el" (always to look out for the welfare of 
281 

Iarael]. Here the No-am Elimelech underlines that lthere 

are two kinda or Taadikim: Taadikim who are removed from 

• , 1 
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thi• world and are onl7 concerned with the upper worlda; 

the entire function ot thia aort of a Taadik ia to puri~ 

r1 and emend aoula in order to raiae them "l'ahoraho 
282 

v'lim 1kom machataavto" (aee note 282 for translation]; 

but there are alao Taadikiln who think and worl"J oontinu

all7 onl7 about the tribulationa of Israel, and their aim 

and all their thoughts are directed at bringing an abun

dance of goodneaa to the world, to bring "b'rocho v•racha

mim T'.chayim v'chol tu.,et (bleaaing, mero7, lite and all 
28.) 

goodness J. 

It is clear that the moat important ia the second 

class jot Taadikim, and onl7 the Taadikim "aheyeah lohem 

h1akaahrua im kol' loa 7iaro-el" (who are bound up with 

the totalit7 of Iaraell---are thoae who abundantly pro-
284 

vide for all the needs of the Jewiah people. The first 

type of Taadikim are aacetica who torment themselves and 

fast; the others, however, eat with sanctity and purity 

"l'ma-an avodas yiaborach sh•mo" (in order to serve God], 

and it 11 these Tsadikim who "1esh lohem ko-ach l'haah'

pi-a v 111gzor kir•taonom" (have the power to provide in 

abundance and to decree according to their will]; they 
..(j , 

provide • the world/\the three moat important require-

ments: "bonim, cha7im um•sonoa" (children, lite, and 
28.$ 

euatenance). Because, the No-am Elimelech teachee, in 



186 

order for the Taadik to influence the world, he must 

benefit from the world (noaen lo k'taaa hano-o gaahmia 

gam ken, k'd• ahe7eda k'taaa olom) (he i1 given a taate 

of physical pleasure also JIO aa to know the world a 
285 / 

little]. Tb• Taadik who lwiahea to ha•• an influence on 

the world must get down trom hia high l•••l and descend 

to the Jewish maaaes in order to be able "l •vatel mehen 

kol horo-oa v 'haahitlua" (to remove trom them all evila · 
286 

and degrada tlonJ. Thia thou~t that the Taadik "7ored 

mimadrego10 l'tovaa 7iaro-el" (descends from hia level 

tor the benetit ot IaraelJ, ia repeated man7 times in 

the No-am Elimelech. It the Taadik would be completel7 
287 

wi thout blemish, how could he g•v• power over the "K'lipo"t 

The majori tJ or the common people ia 10 materiall7 

ori ented, that it ia not able to lift i taelt to the ser

vice of God. Therefore, God, in Hie great merc7, involves 

the Tsadikim in some ain, ao that the7 also aink to a low 

level , and when the7 exert t.hemaelvea to raise themaelvea 

rack to their previous level, the7 thereby rai•• the 
288 

nt1re multitude along with themaelvea. It the Taadik 

ere clean from even the minutest ain, he would then 

ve no relation whatsoever to our aintul world, and how 

uld he then influence i tT But when he atumbl•• in 
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an 1niquit7, he then repents and thereb7 alao 1ave1 the 

world; and herein 11•• the true meaning or the worda: 
289 

"Aahre hador ahehanoai chote"---happ7 ia the generation 

whose leader aina. 

But the No-am Elimel•oh doea not rorget the anclent 

principles ~ ~ J!!!---gl•• 7our1elt lt 7ou want othera 

to give to 7ou. It 11 true that the Taadik 1• •kol 1 loa 

111ro-el" [the total1t7 or Iarael], he elevates all con-
. 

temptible deeds done in Iarael and bring• them to the 
290 

hol1 levela; "en ho-olom Jll1aka7em b 1 lo taadikim"~·-the 

world can have no exiatence without the Taadikim; "hakol 

tolu-i bataadik" (eve17thing depend• on the Tsadikl, "en 

haaheta bo elo al 7 1de hataadik" (the divine abundance 

comea onl7 through the Taadlk}, "hataadik hu hab 1 rooho ats

mo" (the Taadik ia bleaaing itself]; the Tsadik pertorma 

great wonders, heals the aick, frees the captivea, pro

vide• auatenance in abundance and blesses with "chaye, 
291 

m•zone uvone" (life, sustenance and children]; the Taa-

dik bringa it about b7 meana of hia great righteouaneaa 

that even during our bitter exile, we should find favor 
292 

in the eyea of the nations of the world; the Taadik ia 

dear and aweet "b'chol mine m•aikoa" (with all kinda ot 
293 

••eetneaa], et cetera, et cetera. But in order to deri•• 

.. 
I 
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all thi• benefit from the Teadik, it i1 neceeaar1 to 

become cloael7 attached to him. "Ta'richin Yiero-el 
294 

lib 1701 hi1 1chavru1om im hat1adik"---the Jewieh ·people 

muat be clo1el1 tied to the T1adik; it a T1adik •wiahe• 

to direct hia influence on a per1on and bleea hiua with 

auatenance and the like, then he 11a11t tie that p11r1on•1 
29S 

aoul with hie aoul. In order to benefit from thie Taa-

dik'a blea1ing and hi• great abundance, one baa ·to be-
296 

lieve in the Taadik anti agree with him in eYe!'J~ning. 

One mat be concemed tor the Taadik in thia world and aee 

to it that the latter baa "mo-01 b•reyach" [suttlcient 
297 

funds]. "Al 7 1de n 1s1no lataadik," the No-am ~lmelech 

teaches, through giYing the Tsadik "pid1onos" ("lre4empt1on• 

money; payment tor service a rendered], the indi v~Ldual 

becomes "niakaaher b 1keaher shel ka1•mo" (pennan•tntl1 

tied with] the Taadik, and the evil inclination llO longer 

haa an7 control over him to be able to bring him to ain; 

on the contra1"J---"11akadeab al J'de hatsadtk," he be-

comes sanctified through the Taadik. "o 'dolo ma··••• ha

tsdoko" (e reat is charity J, the Tsadik or Lizens~c po1nta 

out, "hanoaen latsadik huahlomJ" [he who givea clarit1 

to the Tsadik reaches pertectionJ. Then, he aaau1res ua, 

the world i• full and aated w1 th all that ia goocil, w1 tb 

-



189 

abundance, bleaaing, merc1, life1 children, auatenanoe 
29" 

and peace without end or limit. 'l'he •taadik haaholem" 

{the true Taadik], the No-am Elimelech adda, doea not 

consider at all that the charit1 which 11 given to him 

11 tor hie uae and benefit; hie entire intention i• 

onlJ thua to induce "•beta tovo l'obol 11aro-el" {good 

pro•iaion for all Israel], and hi• entire intention 

11 only---"liroe b'eimohae 7i1ro-el ahelo 1ech'aor lo

hem kol tuv" [to aee th'e happineaa ot Israel and that 
299 

the1 should lack nothing or the beatl. It muat be re-

membered that the Taadik'• only function ia "l'ha-aloa 

ul'hokim ea baah'chino" (to raiae up and exalt the "Sh'-
300 

chino"]; the material bleaainga which be receives are 

"biahvil boruchoniyu•" (tor~· aake or the apiri tuall; .. 

even "ba-achilo ua•abiyo" ~e{ting and drinking] he ele

vates the holy aparka (nitaotaoa k'doshoa); even when he 

speaks about worldl1 mattera---it ia all "l'habore 1i•-
301 

borach" (tor the aake of God]. 

The following ia typical: It ia written in the To

rah (Numbers 1$:24): "V'hoyo im me-•~• ho-edo ne-es•ao 

lish•gogo" ("then it shall be, it it be done in error 

by the congregation, 1t being hid from their eyea"]. 

"Eyea of the congregation,• the No-am Elimelecb explain•, 
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means the leaders or the people •ho are compared to the 

eyes of the entire congregation. But when "the eJel or 

the congregation," that la, the heads and leaders, walk 

in a path which is not good, then God in Ria great_merc7 

takes pitJ on hie people, Israel, and sends them great 

Tsad1k1m (v •1a-amid lohem tsadikim g•·dolim), who are 

cont1nuall1 concerned for the multitudes or Israel and 

with their pra1ere . the1 sweeten all the harsh decrees 

against Israel &aaed on "the attribute of justici}J and 

transform them into M 1 •-=dla1•za11ea·-•aF~u.t...C 
.)02 

mercy. Therefore, everJ man is required "lilmod meha-
.)0) 

tsadik ea ma-asov" [to learn from the Taadik his deeda]; 

it ia an act of religious merit to tell stories about the 
304 

great Taadikim and their =el"'tlfCIGtli righteous qualities, 

and. the No-am Elimelech warns, he who allows himself to 

come out with sharp words against the Tsadik, it ia 

tantamount to blaspheming against God, and this person 
JOS 

will be heavily punished. 

Thia work of the Galician, Elimelech, was, as we 

have shown, very well suited to the requirements or the 
.)o6 

numerous leaaeholdera, innkeepers, tradesmen, small store 

keepers, and all aorta of middlemen and quixotic dreamers 

of Galicia and Ukraine. The 7oung Chaaidic movement, 
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however, did not wish to limit itself to the unlettered 

mas1e1 or the southern provinces; it 1et out to apread 

1ta influence al10 over the northern province• or White 

Russia and Lithuania; it1 energetic eai11arle1 and pro

pagandist• courageoual7 penetrated into the main fortreaa 

ot rabbinical erudition, Vilna, and 1uocea1tull7 acquired 

cha1idim and follower• trom among the close di1ciplea ot 

the Gaon of Vilna himself. It ia clear that here it wa1 

nece11ar7 to come rorth·wt.th a different ideological 

approach than tor the village Jewa of Galicia and Uk

raine. The disciple ot the Great Magid, Elimelecb of 

Lizenak, emphasized his Master•• teaching concerning the 

universal role or the Tsadik,and on the baaia of this 

teaching founded his system of practical Tsadikiam; the 

sharp-minded learnins or the Magid, hia spiritual ariato

cratiam and theosophic metaphysics were at the same time 

artfull7 employed by hie youngest and moat beloved dis

ciple, Shne-ur Zalmon, the recognized leader or Chaai

dim in White Russia and the founder of a new way in Cha

sidiam which became famous under the name "Chabad." 

Shne-ur Zalmon, the progenitor ot the Chaaidic 

dynasty Sbne-uraon, waa born in 1747 in the White Ruaaian 

town ot Li~zne, to a taail7 ot d1at1nguiahed descent. Bi• 
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rather, Boruch, a learned Jew, carried hie lineage back 

to the tamoua Rabbi Judah Loew ot Prague. At the age 

of twelve the 1oun3 Shne-ur Zalmon waa alread7 tamoua ac 

a prodlg7; at the age ot fltteen he waa married and while 

living in his tather-in-law•a house in Vitebak, he studied 

Torah da7 and night. The "Chabad" Chaaidim have man1 

legends about his stupendoua diligence and extraordlna17 

talents. At the age or eighteen, he waa alread7 widel1 

known as one of the moat erudite experts in Talmudic 

literature. In order to better underatand certain prob

lema which are di1cus1ed in the Talmud, Shne-ur Zalmon 

also occupied himself greatl7 with the stud7 or astro

no1111 and mathematics. Thie knowledge he obtained exclu

sivel7 from Hebrew sources, such ae the Elim or Joseph 
307 ----

Solomon Delmedigo and others, because outside or Yiddish 

and Hebrew, he understood no other languages. He did 

not, however, aatlaty himself with "toras hanigle" (re

vealed Torah]. In this great keen-minded ge.nius and 

tremendousl7 diligent scholar, there vibrated somewhere 

in the deepest recesses or the soul, a delicate poetic 

string. He would chant his pra7ers with hie own melodies 

which came from the deptha or his heart, "kl hanlgun hu 

1nyan hispalua halev v'hanetesh," he would aa7, melod7 
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epringa trom the rapture or the heart and the aoul. 

Thus he could not be aatiaried with Talmudic litera

ture alone, and he engroaaed himaelt in "chochmaa ha

nistor" (hidden knowledge, Cabala]. He rinda deep mys

teries ln Isaiah Horowitz•a notea to the prayerbook, 

and explains that "t•rilo 1•1od kol hatoro" (pra1er ia 

the baaia or the entire Torah]. At this time, he heard 

for the rirat time about the Great Magid who waa great 

both ln "nigle" (revealed Torah] and "niator" (hidden 

Torah] and who waa going on a new path or hla own. Moat 

probablJ it waa one or the energetic emiaaariea and 

agitators whom the Magid Dov Ber aent out to the various 

provinces who acquainted Shne-ur Zalmon aa well aa the 

young Solomon Maimon with the new Chaaldic movement. 

A Chaaidic legend relates that at the beginning, Shne-ur 

Zalmon atood "al poroaha1 d 1rochim" (at the croaaroadal, 

not knowing where to go: to Vilna, the capital of rab

binic learning, or Mezheritch, the headquar~~rs of Cha-
..., ,Jl,,,,l , M. ?'-' 1"'11 IL I~ 11< •-

Si d1 &m: "I have hearcfL--a Chaaldic legend relate~--"that 

in Vilna they 1tud7 well and in Mezheritch they prar 

well. In Viln.a the essential thing ia atudy and in Mez

herltch it la "Avodaa balev" (worship ot the heart]; in 

atud7 I am proficient, but to •worship ot the heart' I 

have paid but little attention." And he decided to •••k 

-



hil life'• course in Mezheri tch. Like Solomon Maj.mon, 

also . hia contemporar7, the prodig7 of Li7ozne, ht:ld no 

money for tare, and he set out on foot for Mezher,Ltch. 

The Magid Dov Ber soon recognized in the 7ouns scholar 

and "seeker" future greatness in Israel, and therufore 

became ver1 close to him, and, aa Chasidic legend baa 

it, transmitted to him "kol 1i1re chochmoao" (all the 

secrete ot hie knowledge). Shne-ur Zalmon became ver, 

friendl7 with the onl7 IOn Of the llagid, who, beCtlUle 

ot hia renunciation of all thia-world7 interests, waa 

known as Abraham the Angel. The latter waa • paaisionate 
.309 

Cabalist; he also led hi• 7oung friend into the dj!!lep 

mysteries of the Cabala. From then on (this was :1n 

approximatel7 1767) Shne-ur Zalmon would return h1ome 

for occaaional short viaita with hie family and a1pend 

the reat of the time with the Magid Dov Ber, acco1!11J>an1-
.3lO 

ing him on his journe7a to Rovne and Anipoli. 

The Chasidic legend that Shne-ur Zalmon turried 

from the path which led to achol•atic Vilna and a,et 

out on the road which led to Chaaidiam is •ctuall7 not 

altogether correct. The scholar or Li7ozne tried to 

combine and unit7 both waya, and in thia hie teac,her, 

the Magid DoY Ber biJlaelt 
1 
aaaiated him. On the adYice 



19S 
of the latter, Shne-ur Zalmon set out on hie first 

major work---to write a commentar1 to the Shulchon 

oruch, or, more correctlJ, to produce a new Shulchoie 

oruch in which all the lawa and regula tiona which a ;re 

given in the Shulchon Oruch are interpreted and ex

plained in an easilJ understandable form, in order 1that 

"also those who because or preoccupation with maki~g a 

living are not able to devote nuch time to the atud;r 

of the Torah" should be able to easily find every 

neceaaa17 law. In determining the actual lawa, Shn1a-ur 

Zalmon ia among the "machmirim" l those who are rigi1d and 

strict]. "Olenu l'dakdek b 1divre aorrim v•chumrehe111"--

we must, he warna, taithrullJ follow the words of tltle 

Scribes and their rigid interpretations in all deta:lls, 

and also all the rigid interpretations or · the Talmu1d and 
.311 

the Codee. 

Soon after completing the first part or hia !!!Jllchon 

~ (Orach Cha1im), the tirat conflict against th11t Cha

sidim broke out, and the leader of the ChasidirJ, th11t Ma

gid Dov BerJpaaaed awa1. Por the Chaaidim there bej~an 

troubled 1ears of anathemas and peraecutiona. Shn•··ur 

Zalmon, who poaaessed a calm and collected characteir-, ex

erted himself, but without aucceas, to quench the t~Lre ot 

-
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conflict. When the eldest of the Magid'• diaciplea, 

Rabbi Mend'l ot Vitebak, decided to leave hie home and 

to settle in Palestine, he jou:rne7ed to Vilna together 

with bis 7ounger colleague in order to aee the Gaon ot 

vnna, and to demonstrate to him peraona111 that he ~K~ 

was "choshed bich'sherim" (auapecting innocent people), 

because the Chaaldim were honest Jewa and did not traN1-

gres1 an7 coimand or prohibition of the Torah. The 

zealot, Rabbi Elijah Gaon, however, abut the door in 

their faoea and refuaed to aee them, since there waa a 

specific law in the Talmud (Sanhedrin 38b): "im min oaur 

l'hiavake-acb"---it ia forbidden to debate with a wicked 

person and a heretic, and it ia forbidden to look at their 

face. Three 1ear1 later, when Shne-ur Zalmon was alread7 

practicall1 the recognized leader of all the Chaaidim in 
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Vlhite Ruaaia, he iaaued an open letter to all hia follow-

ers which began with the worda "ad'rabo no sholom" (on 
313 

the contrarr, peace], and in which be aaked the Chaaidim 

to retrain aa much aa poaalble from angering the opponent• 

and to keep from controvera1. But this letter could help 

very little. Preciael7 the next 7ear (in 1781) there 
314 

broke out a new atruggle againat the Cbaaidim, and it wa1 

not onl7 Jacob Joseph Bakohen with hia Toldoa Ya-akov 
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Yoser who caused it. When one reads the documents which 

describe the rirst controver17 ot 1772, it 11 poa1ible . 

at least to imagine that we are concerned here with pure

ly ideological motives: the rabbis and coJm11U11it7 leaders 

struggled against the new "aect" because the7 suspected 

it or the Sabbatian and Frankiat hereaiea; but alread7 

in the 7ear1 1780-1781 we see among the tightera against 

the Chasidic movement the plotter and intormer Avigdor, 
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who purchased the rabbinical post in Pinsk trom a Poli1h 

nobleman. His hatred of the Chasidim derived trom hia 

tear or losing this rabbinical position, and he therefore 

approached the Gaon ot Vilna with a libelous denunciation 

ot the Chaaidim, picturing them as 1chismatic and danger-
)16 

oua heretics. 

The social motives or thie struggle become even 

clearer in its later atages---in the last years or the 

eighteenth century, when the main target or the hostile 

attacks ot the Mianagdim became the leader of the White 

Russian Chasidim---Shne-ur ialmon, who, because of hie 

great organizing abilities and extraordinary authority 

as a scholar, had acquired tena ot thousands ot new ad

herents for the Chaaidic movement in Lithuania and White 
317 

Ru11ia. 
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In the eighties of the eighteenth century, the 

struggle against the Chasidim subsided because ot pure-

ly political reasons. llie disintegration of the Polish 

Kingdom was proceeding apace at that time. The th,ree 

neighboring countries ripped away from her entire pro

vinces; thus the compact coanunity of Poliah Jewry waa 

divided into tour parts. The largest portion or th• 

Besht 'a disciple a, however, a till remained in the :mori

bund Polish Kingdom. Thi• weakened conaiderably the 

struggle against the Chasidim, since at the slightest 

da~er the Chas1d1c leaders and their followers had the 

possibility of removing to the neighboring province, which 

was already under another govemment. The situati1on 

changed, however, in the middle part or the nineties, 
318 

after the complete collapse or the Polish Kingdom; except 

for Galicia, all the other formerly Poliah provinciea with 

significant Chasidic communities came under the hegemony 

of the Czarist Kingdom. Thia brought it about that when 

in 1796 the conflict against the Chasidim broke out again, 

it assumed new forma mtirely: there were appea1s 1not only 

to the oonmuni ties and the weapons were not only e;xcommuni

cationa---the governmental power was called to hel1p and 

accuaationa mid letters ot denunciation . were aent ·to .the 
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proper authorities against the hostile aide which it 

waa desired to overcome and deatro1 bJ means or the new 

power. Aa ia known, the beginning or this controversy 

which broke out in 1796, waa connected with two events. 

The Chaaidim started a rwnor that the Gaon or Vilna 

supposedly regretted hia previous persecution or the Cha

aidim. When the Gaon round out about thia and came out 

wi th an open denial, the Chaaidim tried to demonstrate 

that the denial waa a forgery and that the Gaon did not 

write it. At this tine Rabbi Shne-ur Zalmon•a Tanyo came 

orr the press; the Gaon or Vilna saw blasphemy in certain 

expressions there. Fanatical Chaaidim-hater a or the Gaon•a 

close diaciplea played no amall part here, and soon (Octo

ber 2, 1796) the Gaon or Vilna came out with a wrathful 

open letter to the communities or all the large citiea 

against those who "tranagresa against the Torah and inter

pret it in a manner at variance with tradition," and he 

demanded that all "take revenge for the desecration or 

the Torah whoae beauty those diaaolute people have cast 

to the ground; nobody should take pity upon them, all 

must go f orth with the aword or revenge against those 

who destroy the Holy Covenant." When the leaders or the 

Jewish communit7 in Min1k received the Gaon•a ang17 
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sunnons, the7 immediately appointed a special commiaaion 

to work out the stronseat measures against the Chaaidim. 

concerning these measures which they determined on, the7 

informed the other communltiea with the characteriatic 

remark that in their struggle against the Chaaidic "••ct" 

thef could rel7 on the power of the government 1 "we have 

the possibilit7 of persecuting the Chasidim, becauae with 

the help of God we have obtained the authori t7 for this 
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from the great lord, our- Governor-General." 

The Gaon of Vilna, who waa completel7 removed from 

any th11-world7 interest, 11ncerel7, regarded his atruggle 

against the Chaa1d1m as a "milchomo l 'ahem ahoma71m" (a 

war for the aake ot Heaven]. Hia object was onl7 to pro

tect the hol7 Torah against those who "m•gale ponim ahelo 

k 1halocho" [interpret it in a sense at variance with the 

adopted onel. Those who had personal accounts to settle 
.320 

wi th the Chaaidim and their leaders knew ver7 well how 

to make use or this fact. 

But aa soon as the Gaon died the fight against the 

Chaaidim took on other tonns. Aa soon as the old Gaon 

waa brought to burial, the rumor spread in Vilna that the 

Chaaidim were rejoicing and dancing because or the good 

newa that their dangerou1 opponent wa1 dead. The circum-
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spect and composed leader ot the Chasidill, Rabbi Shne· 

ur Zalmon, dispatched a proclamation to hia adherent• 

aoon after the Gaon•a death warning them not to dare to 

come out with worda ot derlalon against the deceaae4 Ga-
321 

on. But 1 t waa to no aYall. 'l'he leaders ot the comnunl t7 

in Vilna aoon dlapatohed an accuaatlon to Peteraburg 

againat "a new Je•i•h aect• which the7 pictured aa po

litioall7 dangeroua and aa the leader, the7 pointed the 
.322 

t1ng•r at the Rabbi ot Li701ne, Shne-ur Zalaon. Upon 

ord1n troa Peterabul'g the Rabbi ot Li7oane was arrested 

in Sept911bel', 1198 and taken to Petersburg. 'l'he arreat 

ot Rabbi lhne•UI' Zalllon •de a great impression in Cha

aidlo oll'Ol••• Soon 60,000 rublea were collected and 

llllldlatel7 Obaaldlo •abtadlonlm" (intercessoral departed 

tor Petenbul'g with thia aum. 'l'he collected aum ot "pid

JOll lh'YU7ia• [mone7 to redeem captiYeaJ helped conaiderabl7 

to 1peed up th• trial in the "PriYJ Council." Prom Shne-

111' lalllon•a written an1wer1 to the questions that were put 

to bla, lt waa ea17 tor the otticiala ot Paul I to be-

OOM oonlnoed that the ideaa which thia Chasidic rabbi 

and hi• belpera were 1pread1ng had no political character, 

an4 on the 19th ot "Kl•l•T" Rabbi Shne-ur Zal.mon waa re-
323 

1la1ed troll th• Peter-Paul Portreaa. With great jo7 
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Rabbi Shne-ur Zalmon eent the newa of what had happened 

to him by letter to Rabbi Levi Yit1'ohok in Berditchev 

and to Rabbi Boruch in Medzhibozh: He wae reciting 

Psalms while alttlng in the fortreaa, and ae aoon aa he 

came to the verae "Podo b 1aholom natlhi" ("He hath re

deemed Df1 aoul in peace"], the door waa 1.Jlnediatel7 
.324 

opened and they told him the good newe that he waa free. 

But thia joy did not laat long. The Chaeidim did 

to forgive the Mianagdim tor the pereecutiona 

they had euttered at their handl, ao they allied them

selves with the democratic elements of Vilna, who for 

years had been waging a stubborn battle against the com
.32S 

munit7 leadera, and in thia manner they succeeded in Feb-

1799 in overthrowing the community heada and cloaing . 

the "Bee din" [rabbinical court], and at the new elections 

in putting into office their candidates, and in placing 

at the head or the 001111a1ni ty one or the "anahe ah' lomenu" 

(chaaidic adherenta], Meyer Raphaela. 'l'he fonner 001111111ni• 

ty leaders, however, did not want to surrender. Here the 

Rabbi or Pinak, Avigdor ben Chayim, who ia already well

came to their aid. Thia money-hungry rabbi 

waa hated b7 the maaeea or Jewa in Pinek and al.ao by the 

Chaaidia there who aaw in hia their bitter toe. 87 un1 tlng 
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forces tbe7 tinall7 aucceeded in evicting the hated 

rabbi from Pinek. Thia rormer Rabbi or Plnek allied 

himself with the tormer comnunit7 leaders ot Vilna, and 

together they came out against their ene1111. Avigdor ben 

Chayim made a special journey to Petersburg and there 

presented a document or accusation againat the Jewish 

community of Plnsk which had discharged him rrom his 

rabbinical post there, and in a special, rather long 

memorandum, be presented, . in nineteen points with cita

tions from Cbasidlc literature, various accuaationa 

against the "new Jewish sect," which represented a great 

danger for the government and tor society. Aa leader of 

this highly dangerous aect, the Rabbi ot Liyozne, Shne-ur 

Zalmon, was again put forth. Avigdor finally attained his 

goal. In October, 1800 an order was sent rrom Petersburg 

to the Governor of Mohilev to arrest the Rabbi of Liyozne 

and to bring him to Petersburg. Once aeain the leader of 

the White Russian Chaaidim aat imprisoned in the Peter

Paul Fortress, and had to car17 on a debate with Avigdor 

and give written answers to all the accusations. Thia 

time also the Rabbi of Liyozne succeeded in demonstrating 

that the accusations were or a purely personal character, 

and that the teaching• of the founders or the Cbaaidlo 

1 
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movement were absolutely devoid of political rebellion. 

He alao composed a rather long letter to the Czar Paul 

in which he gives a mass or citations from the Bible and 

Talmudic literature in order to prove that all are re

quired to be subservient to and to carey out the commands 

of the king. At the close be expresses bis certaint1 that 

the Czar will eee the justness of hie position and he 

humbly accepts in advance the C1ar'a decision "k'din miah-
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pat melech el7on" (as the ro7al decree or an exalted kingl. 

Rabbi Shne-ur Zalmon was aoon freed, and speedily after 

Paul'• unexpected death, he alao received permission to 

leave Petersburg and to return home. 

Soon after thia Rabbi Sbne-ur Zalmon left the clt1 

of his birth and settled in the town of Li7adl where he 

spent his last years, and it was as "Horav mlliyadi"---
II II 

the Uobbi of Llyadi, that tho founder of the Chabacl school 

of Chasldlsm went into history. In order to bring to on 

end the controversy between the Chasidlm arxt the Mienagdim, 

Rabbi Sbne-ur Zalmon visited in many cities the most im-

portent rabbis and scholars of that time, such as Moses 

Chefets, Joshua Taeitlin and others, and in personal con

versations assiduously tried to demonstrate that the 

teachings of Chasidiem should not be auapected of con-
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taining harmful ideas and that in them there was no 

danger whatever for the Torah or the people of Israel. 

The Chaaidic movement became so strong at that time 

that the Misnagdim themselves were forced to recognize 

it aa a significant social fol'Ce; this forced them to 

lay down their al"lll8 and to make peace. 

The Rabbi ot L17adi, who na 'b7 nature a man ot 

peace, waa destined, however, to spend his life in an 

atmosphere ot contentioh. Atter the Misnagdim ceased 

persecuting him, he had much to put up with from his 

colleague, Rabbi Abraham of Kalisk, who, b7 bis nature 

and his Weltanschauung bad to come into conflict with 

the always composed and calmly circumspect author of the 
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Tanyo. Rabbi Shne-ur Zalmon was destined to spend the 

last year of his life amid the thunder of the areat 'tier 

of the nations, ond he breathed his last in • strange 

pl ace---in lll\isolated Russian village in the plains of 

Kursk. In 1812, when the war between Fronce and Russia 

broke out, and Napoleon's victorious legions crossed the 

Vist ula and the Niemen, the leaders of Chasidism divided 

i nto two camps according to their sympathies: the Tsadik

im who lived in the Polish provinces, such aa Elimelecb 

of Lizenak and Jacob Isaac of Lublin, aided with Napoleon 
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and prayed that their "Sar" (Lord] should be victorious. 

Here we DI.1st take into consideration that in the "Duchy 

of Warsaw" which Napoleon formed in 1807, equal rights 

were decreed for all citizens with regard to religious 

belief. The Jews of Poland, therefore, were very sym

pathetic to the "Great Napoleon." Only a few Tsadikim, 

such as Israel ot Kozenita, were unfriendly to Napoleon 

because of fear that the victory of revolutionary France 

mi ght lead to heresy. 'lJ'he Chas1dic leaders living in the 

Russian provinces also maintained this point of view. 

The "Rebe of Llyadi" was the moat unfriendly of all to 

the "Great Corsican." He was strongly convinced t hat "as 

soon as France will be victorious, heresy will spread 

among the Jews" and that Napoleon was "the Satan who is 

the grea test enemy of the good, and that his entire 

str i vine is only after evil." When he discovered that 

Moses Meisels was fri endly to the French Army, he im

mediately sent him one letter after another warning him 

that he must remain faithful to hls fatherland and do 

everything in his power for the benefit of the Russian 

government. The following is a typical letter: 

On the first day of Rosh Hashono I was shown 
(from heaven) that if Bonaparte will be victorioua, 
wealth will increase among the Jews, and their 
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status will be improved, but the hearts or the 
children of Israel will become separated and 
distant from their Pather in Heaven. But if 
our Lord, Alexander, will be victorious, tl1en, 
it is true, poverty wlll increase among the 
Jews and their status will deteriorate, but 
the hearts of the children or Israel will cletYG 
to and be united with their Father in Heaven.J2~ 

The son ot the Rabbi of Liyadl, Dov Ber, also emphasizes 
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in his letter to the same Moses Meisels, bow strongly con-

vinced his father waa "that the Jewlah religion la pro

tected beat under the government or Czar Alexander," and 

he points out in the same letter how energetically hia 

father had agitated an>ng his adherents that they should 

try to assist the Russian A"l"f'llY against the French by all 
330 

means includine espionage. 

But napoleon's victorious legions approached closer 

and closer. When they captured Borisov, which is quite 

close to Llyadi, Rabbi Shne-ur Zalmon gathered his entire 

family and fled together with the Russian army. The 

sixty-six year old patriarch was forced to wander from 

village to village for months on end, in the wintry frosts 

which had broken out early, until he became ill on the way, 

and in the village of Paini in the area of Kursk he passed 

away on the fifteenth of "Kislev." 

The "8ld Rebe of Liyadl," Shne-ur Zalmon of Liozne, 

went into history as the founder or a special school of 
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Chasldlam, called Chabad. He developed hia teaching moat 

thoroughly in hia important ethical-theoaophioal work 

Likute Amorim, which 1a better known under the title 
:lJi 

Tanzo. Thia work which baa become ao tamoua ia not a 

unified creation, but really a "11kute amorim" (collec

tion of aayinga), a collection or various pamphlets. In 

the earl7 period of the flourishing ot Chas1dism, the 
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recognized beada or this movement were true "~ige hador" 

[leaders of the genera~ion) and "more derech" [teachers or 

the way]. With the growth and territorial spread ot the 

Chasidim, the leaders were no longer able to have frequent 

personal relations with their adherents and admirers--

therefore people would turn to them with written questions 

concerning all possible social and religious-ethical 

matters. The leaders would respond to the questions with 
332 

open letters and pamphlets, which would be multiplied into 

many copies 1n the local communities and thus spread over 

the entire district. The copyists, however, would often 

mal:e errors or for various reasons introduce changes into 

the text. Therefore, Rabbi Shne-ur Zalmon decided to 

publish his "ma-amor1m" (writings) and response as a se

parate book. The first part of his work, consisting or 

two parts: Se£er shel Benonim and Sba-ar Ha11chud V'ho-
- 333 

eJ111no, is the moat important. 
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In the preface the author modestly explains that 

the bulk or hla Likute Amorim la taken trom worka com

posed by "aofrlm k'doahe elyon" (writers of the highest 

bolineaaJ. But this la not entlrel7 correct. Because 

out of theae various and otten even d1tfering elements, 

out of the separate sayings and thoughts, be succeeded 

in building a complete structure, an original theoaophic

ethical system. In the creator ot thia system we can 

discern a great master, an unuauall7 aharp and perspi

cacious mind. It ia t:Ne that tbia structure seems too 

old-fashioned and medieval for the threshold of the nine

teenth century, the era of revolution and enlightenment; 

but the responsibility for this la not so much the author•• 

as it is the narrow and backward environment in which be 

happened to live and to create. 

It waa not without reason that the young Shne-ur 

Zalmon was so loved by the old ~agid of Mezheritch. Just 

as bis master, ao was the diaciplea devoted heart and 

soul t o scholarly rabbiniam, standing solidly tor the 

oos t rigo rous observance of the comni.andments, and loyally 

and vigor ously behind the motto : "v•talmud toro k'neeed 

kul om" (and study of the Torah outweighs all the other 

precepts]; Shne-ur Zalmon, preciaely aa the Magid did, 
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desired to warm up the icll7 frozen rabb1n1am w1 th the 

firea ot 117at1c1am, with the entblla1••• and fervor or 

the Beeht'• teaching. 

Juat aa with the Magid, so aleo doea the problem 

of "Talmteum" occup7 an important place in the Weltan-
• achauung or the author or the Tanxo. Just aa hia teacher, 

so alao doea Rabbi Shne-ur Zalaon interpret the Ari'• 

teaching concerning "Talmteum" in a manner at yariance 

with the majority ot the Ari'• disciples. According to 

the ~ Chayim, the Ari givea the following picture ot 

creation: When the "En-Sot" (Infinite] willfully decided 

to create worlda, in order that His name and His deeds 

should become manifest, then "talmtsem ea •temo" (He con

tracted Himself]; the "Bn-Sot" shrank Himself in the midst 

or His unending light. So there was formed a apace at 

this midpoint, and in this apace God, Blessed be He, 

"radiatj~ created, completed and brought forth all the 

worlds." The Magid, however, gave another explanation 

to the Ari'• teaching concerning "Taimtllla;" he could not 
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agree with the idea that God "tsimtsem ea atamo," con-

tracted Himself, and left an empty apace (mokom ponu-i) 

for the worlds, because thia contradicts the basic tenet 

of the rounder or the Chaaidlc movement: "Lea aaar ponu-1 
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mlne"---there exiata no place which ia empt7 or God. 
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We have alread7 prevloual7 cited the Magld'a worde to 

the effect that God created the world because ot love 

bf meana of •Taimtaum;• because the worlds would not 

have been able to endure the tremendous stream or di-

vine light. God. aa it were. "taillltaea ea oro•---weak

ened Hie unending light through partitions and eubatancea: 

and this weakened. bidden light le called "Taimtaum," 

which, according to the Magid'• explanation, ie identical 

with the Biblical concept "Elohim" (God aa distinct from 

"the Lord" J, and through 1 t, through the "Ta imtaum," 

were the worlds created. 

The author of the Tanyo also proceeds from this 

idea: be finds that the concept of "Taimtaum" cannot 

be explained in such a manner that there occurred a 

"ailuk llOkom lits'dodin" (a removal of apace to the 

side] in regard to the light of the "En-Sor" (Infinite], 

because the "En-Sot" is to begin with not limited as to 

place and apace, and it la written: "Ani adonoi lo aho

nlsi" ["I the Lord change not"l---with God there occurred 

no change whatever from before the creation of the world 
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until after it. It la therefore clear that by "Taimtawn" 

we cannot understand a movement from one place to another, 
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but rather does it mean the hidden conditon in which 
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the divine light reveals itself. The Rebe of Liyadi 

handles in a profound and clear-aigbted manner in hia 

Tan10 the acute contradictions and ditticultiea which 

already the Cabaliata ot the generation of Ezra and Ez-
339 

ri-el exerted themaelvea to anawer and explain: How the 

"yeah" [exlating] la born out ot "a7in" [nothing]. out 

or the 1ntin1te---the finite and limited and apeedil7 

changeable. 

The author of the Tarq« emphaaiz.ea that in regard 

to the problem of understanding God, he agrees wi·th the 

point or view of Maimonides, that the concepts which man 

can have concerning God must be limited to purely nega-
340 

tivo qualities. The author of the Tanyo reiterates often 

that no creature in the world la able to comprehend the 

secret of "creation out of nothing" and to have t'-alight-
341 

est concept of the essence of the Creator and His thought. 

"Dibro toro kil'shon b'ne odom" [the Torah speaks in hu

man lanBuacel, the sages of the Talmud explain; but the 

lan0uage of men is ao pale and poor, it ls not able to 

give a true and correct concept of the eaaence of the 

things and phenomena which surround man and f 111 the apace . 
ot the world; man uaea word-picture• and word-1)'11lbol•• but 
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how is it possible to give a concept in pictures and 

images of something which haa no likeness or represen

tation? How can one speak or divine characteristics 

and attributes when all the characterizations and com

parisons which exists in human speech are fitted for 

purely human concepts and ideas? Tbe7 reflect human 

feelings and desires, but the essence ot God la entirel7 
. . 

different, absolutely distinct from the human essence. 

Therefore we have to remember, the author of the Tanyo 

re1terates,t1nd1ng support in Malmonidea, that human 

beings designate essentially differing concepts wlth 

the same word. We use, for instance, the expreaalons: 

thought, word, and the like, both in regard to human 

beings and also in regard to God, whereas here we are 

actuall7 dealing with two easentially dlrferlng concepts. 

When we use the expression "dibur" (word] in referencetb 

human belnga, we understand thereby the word which ia 

born and emitted through human thought and through human 

sound separated from one human being a.nd imparted to 

another. That, however, which in reference to God la 

designated aa "dibur" (word], ia the manifestation, the 

change trom potentiality to actuality, "mehelem el ha

gilu-1" [from the bidden to the revealed] of the divine 



light. Thia manlteatation ia also called "Eaer s•ti

ros" [the "Ten Spherea"l by means or which all the worlds 

were created and auatained. All the "contraction~" b7 

meana ot which the worlda were created are onl7 in the 

catego17 ot "heater ponia~aee note]. becauae in the 

divine itaelt there occur no "contraction•" and conceal-

menta. and both darkneaa aa well aa light (k'chaahecho 

k 1oro), and alao all the 'bontractiona" and •corporeal1-

zat1ona"---not one of tnea ia separate from God; He re

mains ln the unending eterni tiea "7ochid wa'JUchbd," the 

one and only unity; alao now. after the creation or the 

world, it la aa it ia written in the Torah: "Adonoi hu 

ho-elohim" ["the Lord la God"l---"Adonoi"·(the Lord] and 

"elohim" [God], which la identical w1. th nature (elobim 

bu b'gimatri-o hateva) [the word "elohlm" ia numerically 

equal to the word tor nature. "teva"l, are unified and 

indivisible, "b'li ahum ahinu-i k'lal" [without an7 change 
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whatsoever]. The change comes about only according to 

the standpoint and limited concepts of the "m'kablim" 

[recipiental. that ia,,deriving from man. With great 

acumen the author or the Tanyo eliminate• the philosophi

cal problem ot whether God is 1111D&nent or transcendent. 

that ia. whether God la the ezternal or internal tirat-
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cauae ot the world. According to hie Welta.nachauung 

God ia both at the aame time, both in the world and 

above the world. "God, Bleaaed be Be,• the author ot 

the Ta~explaina, "penetrates all the worlds in equal 

measure; human beinga can endure and comprehend the di

vine light onl7 through m.&rvelous •contractions,• wrapped 

in thick Teila, until the abundance ot diTlne light ill 

transformed from the state of "bilti ba-al tachlis" (in

f1n1 te] to the atate or ·•g•vul •'aachli•" (limited and 

finite]. There can be no comparison between these limited 

human concepts and the real divine essence, and the light 

which the creatures receive according to their understand

ing is such an incomparabl7 d1m1n1ahed reflection ot the 

infinite light, that no comparison can be made between 
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them (v•en benehem erech v•7achaa k 1 lal). The author of 

the Tan10 therefore underlines moat aharpl7 the colossal 

difference between •or mialabeah" and •or makif"---be-
346 

tween immanent and transcendent light. In realit7, "ha-

kodosh boruch hu m'male kol olmin b'above" [God filla all 

the worlds in equal measure] and the author of the Tan10 

warna: "It should not even enter 7our mind that the heavens 

and all the atara and the earth with ita creature• are a 
347 

"dovor nitrod bitne atamo" (aee note tor trcialatlonl, 
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since •bakodoah boruch hll •'male kol ho-olom.• God 

fill• the entire world. Prom thie point of view the 

diYine light which •tilla all the world.a equally" la an 

•or mlalabeah." an immanent light. But the concept• 

which the "•'kablim" ("recipienta"J. the creatures. 

have of the world and the divine light which tilla it. 

are "k'a7in vo-efea mamoah" (really aa nothing} • . 'l'heae 

limited human concepts are in 0011Parlaon to the divine 

first-cause •b•teliJD b1JD't•i7US mamoah" (utterly dia

aipated]. like a weak ray or light become• nullified 

against the aea or light carried b7 the aun itself. or 

aa the aound of a word ia nullified in comparison to 
349 

the rich world or reeling• or the aoul. In regard to 

theae limited human concepts. God la •auvdol umutrosh me

ho-olomoa" [divorced and separated from the worlds] and 

Bia infinite light is in the catego~ of •sovev umakit"---
JSO 

it la transcendent. above and outside or the world. 

The purely idealistic Weltanachauung present• it

aelt even more clearly in the author or the Tanyo than 

in the Beaht and the Magid or Mezheritch. "we. with our 

corporeal eyes. Rabbi Shne-ur Zalmon teach••• are .not 

able to comprehend God's power and Hia breath revealed 

in the creation ot the world; 1t we were capable or graap-
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tng and peroelving all thi•, we would then see no 

material thing•. We would then understand that all thla 

ia reall7 "botel blm't•i-ua (utterl7 diaaipated) compared 

to the living apirlt which la in all material things, 

and wi tbout which evel"Jthing ia •a7ln vo-etea maaoah• 
3Sl 

[utter notbingneaa). We would understand, the author 

of the Tal!Jo repeats, that eve1'7 material object, even 

atones, earth and inanimate objecta, are all reall7 •eno 

dovor bifne atamo" (not~ independent, separate entities], 

but that the7 owe their entire existence to the sparks 

of lite with which they are bleaaed b7 God, and without 

which they return to the lap or non-being (yachazor 11h'-
J.S2 L ' yoa ayin vo-efea). The pious Hebe ot Liyadi had no idea 

that in regard to hie attitude to the material world, he 

came by his own methods to the aame concluaiona aa the 

Irish Bishop Berkeley and the great aceptic Hume. 

But what ia the purpose or creation, of "ma-aae 

b'reshis"Y The author or the Tanyo la strongly convinced 

that everything in the world waa created "l'ahem tachlia"--

for a specific aim and purpose. Just aa hie teacher, the 
353 

Masid, ao also doea the author of the Tan10 present the 

same explanation: "En melech b'lo om" (there la no king 
354 

without a people]. The purpose or all the •contractions• 

• 
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and atagea or creation, Rabbi Shne-ur Zalmon teaches, 

11 in order to create mn, who muat wage war with the 

material ot hla bocf7, tight agalnat the •attro achro• 

(forces or eYil], unite b7 meana or hla tree •ill with 

the light and cast awa7 the darkneaa, eleYate h1a aoul 

and the rorcea or hia bod7 "laabem l'Tado• (to Go• alone} ••• 

everything ia because or love tor man here below, in 
35S 

order to raise him to the diTlne. 
3S6 

Juat aa tor the Magid ot Mesherltch, boweYer, ao 

la tor hie d1ac1ple, Shne-ur Zalmon, the role or the 

personalit7, or the lndlvl~al, cloael7 bound up with 

the problem or the coaaic role ot the c~regation ot 

Israel. The author or the Tanxo explains that God con

tracted Hia infinite light and put it into the aame ca

tegor;y aa the finite world, out or love tor Ria people 

Israel, in order to bring it near to Himaelt and include 
3S7 

it 1n Hla unitJ (llch'lol b'yicbudo v•achduao ylaborach). 

The Congregation or Israel, the source or all Jewish aoula---
3S8 

la the "Sh'chino." Every individual, we read further, 

must remember hia great reapona1bil1ty and la required to 

say: "B1ahv111 nivro ho-olom"---tbe world waa created 

for my aake, and I have to improve it. But be ahould 

not forget that the mother or hie diTlne aoul ia th• Con-
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gregation or Iarael---the aource or "narahoa kol 7ia-
3S9 

ro-el" [all the aoula or Iarael]. 
)60 

We have alread7 ahown ln the previous chapter how 

the Magid motivates hla atandpolnt: God and the To~h are 

one, and therefore the Torah alao, in order to become re

vealed, required "Taiatawa." The aole bearer ot the Torah, 

however, la the people or Iarael; thererore, the creation 

of the world waa onl7 for the people ot Iarael. 'l'hia the-

111 ia developed into an· entire a7atea b7 the author of 

the TaD,JO• 

To carr7 out his miasion---to ralae the world to 

God, "to illuminate the darkness with the divine light" 

(sheyo-ur or haahem, en-sot boruch hu, bim'kom hachoahech) 

and to till the world with God'a glo17 (lih17os k 1vod ha

ahem mole kol ho-orets halozu)---man can achieve with the 

help or three "l'vuahim" {embodiments or the divine]: 

"machaahovo, dibur, uma-aae" {thought, apeech and deedl. 

Thought and apeech---thia is study of the Torah, and deed--

that ia fulfilling the 613 commandments of the Torah. 

Here we have before ua the typical rabbinical scholar 

and codifier. The author or the Tan#> doea not tire or 

repeating that "Talmud toro k'neged kulom" (stud)" or the 

Torah outweighs all the other co1111UU1dmenta], "en tov elo 
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toro• (there la no good eacept the Torah], "talnlld toro 

ahokul k'neged kol bam1taToa" (study ot the Torah out-
.362 

weighs all the other connandmenta], "ma-alaa bo-oaek ba-

toro moaor m1kol hamltavoa" (the level or one who occupies 

himself with the Torah la superior (to one occupied) with 
.363 

any or the other connandmenta J. "Lea maobaabovo di le 

t•fiso be k'l•l"---man i• not capable or comprehending 

God's thought, therefore God, Bleaaed be Be, wrapped Bia 

wisdom and Ria wi 11 in the Torah b7 means or the JQ'Ste17 
)64 

of "Taimtawa,• and at the time when a man occupies him-

self with words or Torah, hie soul la united with "diburo 

umachaahavto ahel hakodoah borucb bu" (the word and thought 
.36.$ 

ot God]. Each and eve17 "balocbo" [lawl concerning "1111tor• 

(permitted] and "kosher• [allowed] and •potur• [abaolTed] 

and "zalcll" (innocentJ---eyerythlng la a manlreatation or 
366 

God's will. 

No leaa important, according to the Weltanachauung 

ot the author of the Tanxo, la the fulfillment or the com

mandments of the Torah. In a way contradicting the above

ci ted statement "v•talmud toro k•neged kulom" [atudy of the 

Torah outweighs all the other Cll>lllll&Ddmenta], Shne-ur Zalmon 

states: "--•lo y•aero b'kiJWB balllltavoa afilu al divre 

toro" [there la a greater virtue in tulrllllng the ooa-
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mandmenta than even in (occupying oneself with) words 
367 

of Torah]; God, we read in the Tan10, contracted Bia 

infinite wisdom and Hia will "b'taryag mltaYoa batoro 

uv•hilcboaehenw [in the 613 commandments ot the Tqrab 
J68 

and in the laws corolla17 to them]. The "En-Sot" [In-

finite), the author ot the Tan;ro atatea, and Bia wis-

dom are one, and no aon of man la capable ot comprehend

ing them; God's wisdom, however, descended from one level 

to another in the chain of worlds, b7 meana or ma~ "con

tractions," until it became embodied (ad ahenialabaho) in 

material things and theae are the 613 commandments of the 
369 

Torah. "V'en ikar Bilu-i sh 1 ch1no elo davko b'mitsvos 

ma-asiyos" [and there ls no revelation of the "Sh'chino" 

except through the practical comnandments], the author or 
370 

the Tanzo repeats. The commandments are the man1feata-

t1ona or God's will, which is embodied in all the worlds, 

the highest aa well as the lowest worlds, all of them, 

derive abundant sustenance and lite from the commandments, 
371 

which are carried out b7 men here below. All the worlds, 

we read further, both the highest and the lowest, all of 

them are dependent on every commandment which ia carried 
372 

out; b7 meana of fulfilling the commandments or the Torah 
373 

man uni tea with the light ot the "En-Sot" fJntini tel. 
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Tbr<>Ugh tultilling the comnandmenta the Jewiab people 
374 

redeems the world. 

But atud7 of the Torah and fulfilling of the com-
37S 

mandmenta have no value it the7 are done without •uvono.• 

"Kavono,• the 111tbor of the Tanxo atatea, comes not ~nl7 

from the heart and derive• not onl7 troa the purel7 im

pulaive and emotional. Here the author of the T&DJO ap

pears before ua not aa a acholar and codifier who pro

duced bis own Shulchon Oruch, but rather aa a cabaliat 

and a creator of a new school of Chaaidic thinking. We 
376 

have alread7 previoual7 cited the worda of the Beaht to 

the effect that the highest level of faith la attained 

by him who poaseaaea both qualitiea---he relies on the 

traditions or hie forefathers and alao convinces him-

self or the truth of hie belief through hie own investi

gation. Feeling and the enthusiasm ot the heart, we 

read in the Tanyo, muat be controlled b7 the understand

ing of the mind. Rapturous emotion cannot make a man 

worth7 "l'haaogaa ho-elohua" (ot comprehending the divine], 

as long aa it la not accompanied by clarlt7 or understand

ing. It is neceasar7 to have both qualities: the flame ot 

the heart and the logical deductions of the mind. It la 

neceaaa17 to recognize the divine power which reign• in 

. ' 

~ · 
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all the worlds, and thia recognition ia attained with 

the aid ot human underatand1ng wblch aeeka God and bur1ea 

1tselt in thougbttul 1n•est1gat1on concerning God. Man'• 

soul, the Tanxo teachea, consiata or two parts: the "aechel• 
377 

{intelligence] and the "midos" (ethical qualities]. The 

inte lligence includes the three levela or "chocbmo" 

(wisdom], "bino• (understanding] and "da-as" (knowledge], 

and the ethical qualities are love or God and the rear 

and awe ot God'• greatness; and "Cbabad" (abbreviation 

forme d by tirst letters or ".£!!ocbmo," "bino," ",!!.a-aa")--

tbey are the wombs a.nd the source trom which the ethical 

quali ties derive. He who does not concentrate and unite 

bi s thinking and understanding "blgdulaa en-aor borucb 

bu" (wi th the greatness rf the Int1n1te One, Bleaaed be 

EeJ , fo r auch a one the real love and awe or God are not 

born 1n his aoul, but rather are "dimyonoa ahov" (••in 

i::.aginineaJ created; and thererore---"bada-as bu klyum 

ba:rddos v'chi)'Uaon"---knowledge la the existence and the 

SU! t &inlng breath Of lif e Of the ethical qualities. The 

f:::~ cal qual~tlea are in proportion t o the 1~telligence, 
379 380 

t!:e '.:'anyo repeats; the mind rulea over the heart, "ho-

l7~io shebal ev hi l'ti bada-aa• {the aer.ice ot the heart 
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(1·~·· pra7er) ia according to the intelligenceJ. But, 

the author or the Tanyo emphaaizea here, "ikar hada-aa 

eno ha7'di70 l'•ado," the essence or knowledge la not 

simpl7 knowing, to know about God'• greatness trom book• 

ot phlloaop1l7; the eaaence ia to concentrate on God'• 

greatneaa, .to allow one•a own thought to penetrate the 

divine with all the force and power or heart and mind, 

to the point that the thought will be united with God 

in a union aa strong aa ~t which binda a man to aome-
382 

thing material which he aeea •i th hi• corporeal e1ea. 

Here we touch upon the moat interesting point in 

the Weltanachauung of the author of the Tanyo. We have 

just aeen that through "blno" (understanding] and "da-aa• 

[knowledge]---through the laat two ringa or the triplet

ring "Chabad," love and awe of God are born in man•a aoul. 

Already the Magid of Mezheritch had emphasized ver-s strong

ly that true love of God first comea aa a reault or fear, 
383 

of great reverence tor God. If man baa complete fear of 

God---"mimelo tonu-ach olov ahavo," then love will alao 
384 

awaken in him. But fear should expreaa itaelt not in 
385 

d.read or punishment, not like man' a being afraid of a 

"wild bear," but rather should it be a "yiraa horoa111B1a• 
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[an exalted tear], a "7iro ahel buaho" (a tear baaed 

on shame], that ia, it ahould be a reeling of great 

reverence tor and amazement at the tremendous exalted

ness (ot God] and man begina to be aabmed ot hla own 
386 

littleness and nothingneaa. The author or the Tan19 aiao 

maintains this idea; also be states that "b'll k'dimaa 

ha7iro i etshor 1 1hag1ya 1 1ahavo"---•1tbout tear coming 
387 

first, love cannot be attained. It la written: "V•ovad•to 

es adonoi elohecbo" ["And thou shalt serve the Lord th7 

God"]; in order that one's service should be an "avodo 

shlemo" [a perfect service], each person muat serve God 

according to two categories and on two levels: both as a 

son and as a slave. Findlng support in a statement or 

the Zohar: "d'chilu ur•chimu hen tren gadfin ••• ud 1 chilu 
388 

nichlal bir' chimu .(see note for translation}, the Tanzo 

also compares fear and love to two wings: just as a bird 

cannot fly with only one wing, so also is rear by i .tse lf 

only one wi. g with which it ia not possible to raise one

self to the heights, and alao love by itself is only like 

one wing with which one ia unable to rise to the heights; 

God should be served not as a son alone or a servant 
3~9 

alone, but rather should both aspects be combined. 

But there are two kinda or tear aa well aa two kinda 

_ l2W..J 
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Pirat ot all there is a "7iro ti•'is" (natural of love. 
390 

loveJ. In everJ "odoa JD171sro-el" (man of Iaraell, the 

Tanzo atatea, there is hidden in the deptha of hie "binas 

halev" (understanding or the heart] a treasure or "Jira• 

ahomayim" (tear of Heaven]; thi• treasure la first 

brou6}lt from potent1al1t7 to actuality with the aid or 

the second ring in the above-mentioned triple-ring--

througb "da-aa;" b7 means of the conaciouaneaa, the trea

sures of the natural 8 b1naa halev" (understanding of the 

heart] are tirat raised to the categorJ of pure thought, 

that ever,-thing above and below, everything which the e7ea 

see in heaven and on earth la onl7 "l'vuahim ch1taon1m," 

external embodiment• or the divine, aa it la written: 

"m'lo chol ho-oreta k'vodo" ("The whole earth is tull ot 
391 

Bia glory"]. But t.hia category or knowing, that "m'lo 

chol ho-oreta k•vodo" ["The whole earth la full of Hie 

glory"] la, according to the Weltanachauung of the author 

ot the Ta!U2, still not the highest level. There la yet 

another level of "yiraa ahoma71m" (tear of Heaven] and 

this is "11ro ilo-o" [the moat high fear], "yiro p•nimia" 

(internal fear] which reaches the level or "chocbmo" [wia

doml---the third and highest element of "Chabad." It ia 

written in the Talmud: "ezehu cbocboa horo-e ea hanolod• 
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(who la wlaet---he who foreaeea what will be born. 

i.e •• the future), that ia, a wlae man ia one who aeea - -
whence everything la born, and knows that eveeytbing 

"me-ayin tlmotae"---derivea from "nothingness" and la 

trana1'ormed into "1eab" (something) b)' means or God's 

word "v'ru-ach plv )'laborach" (and the breath of Hla 

mouth) and thereby be comprehends that tbla earth and 

all the heavens and their lights are. compared to God's 

word, "ayln vo-etea," (nothing and naught] and tbe7 fade 

into lnaignlflcance againat the tremendous light or the 
392 

aun ltaelt. 

Alao love of God la divided in the Tan10 into two 

levela: into "ahavo tLvla" (natural love) or "ahavo rabo" 

["great love" as in the morning prayer before "Sh'ma"l 

and "abavo aichlia" (intellectual love] or "ahavaa olom" 

["everlaatlne love" aa in the evenlJlB prayer before "Sh'

ma"]. "Ahavaa olom" ("everlaatin~ love"] derives from 

"t•vuno v•da-aa" (understanding and knowledge], from 

t hinking about the wonderful greatneaa of God, which 

fills and surrounds all the worlds. Through thia con

ociousness, love of God becomes strengthened in man 

and doea not desire to cleave to anything material . or 

also to an7 other spiritual thing in the world except God 
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who is the source or lite. But yet thia aimple, natural 

love (ahovo tivia), which ia alao "the great love" (ahaYO. 
394 

rabo) i• higher than tbia •intellectual love" which tinda 

support in "bino" (underatandingJ and "da-aa• (knowledge]. 

The Tanxo reiteratea---"ho-ahavo tivia hi l'ma-alo min 

hada-as bamuseg v'haJll.lvon, v•bi elyon v•govo-ah mebada-aa• 

(natural love ls higher than knowledge which is grasped 

and comprehended and it la above and higher than knowledge]. 
~ 

It ls like the love or a child,wbich la not conscious and 

la not illumined by and baaed "b'hasogo uv•havono" (on 

comprehension and understanding] and on logical, rational 

grounds. The child does not understand in what the "father

ness~ of its father consists and why he should love him, 

but its entire soul is closely bound up, without any con

scious reason, to the soul of its father; and this binding 

la so strong and powerful that it yearna and pines con-
395 

tlnually for its father and cries its heart out bitterl7. 

And yet this love also is not the highest category or 

love. The author of the Tanyo explains that there is 

another cate~ory of love "ho-ole al kulono k'ma-alaa 

hazohoY al hakeaet," which surpasses in value all the 
396 

others like gold aurpaaaea silver in worth. The Tanyo 

states that there are two categorie• in a man•a heart: 
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one 1• external (b'chlno ch1taon1a), thla being "hia

lahavua" which derlvea "m1b'ch1naa habino v'hada-aa" 

[from the ca tego17 of under a tandlng and knowledge J, trom 

concentration on the thought or the greatneaa or the "En
sor Borucb Hu" (the Infinite One, Bleaaed Be He]. The 

second catego17 la an internal one which 1• hidden in 

the turtheat depth.a or the heart (ban'kudo •hebap 1 nim1-

yus balev). Thia love which atreama forth from these 

depth.a and concerning which it la written in the ~ ~ 

Songa: "rlabpe eah abalhevea70• ("flaabea of fire, a verJ 

flame ot the Lord"l---lt la "l'ma-alo ma-alo mib'chlnaa 
397 

hada-aa v•batvuno• (aee note tor translation]; it poaaeaaea 

a man "b'beaach bad•-••" (inadvertentl7J, it la a gift 

which man receives from God, thia la a grant of God's 

merc7, which la higher "miblno •'da-aa" (than understand

ing and knowledge]; this la a reflection or the true di

vine light which la revealed in the highest member ot the 

triple-ring---in "chocbmo" (wiadoml, which la the crown 

or all the divine emanations and attributea, the imple

ment ot tbe light of the "En-Sot" (Int1n1te). But the 

Jewiah people la bound up in an eternal covenant w1 th 

the Torah which i• the maniteatation or the d1 vine •i•doa, 

and •• receive lt aa an 1Dherltanoe troa our toretatlwra 
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and it paaaea on from generation to generation. There

fore, la it written: "Ki korov elecho hadovor m•od" ("But 

the word ia ver'7 nigh unto thee" J, and we have been com

manded: "K'doah!Ja tih'JUl"---"Ye ahall be bol7 ••• P We 

are bol7 because in the aoul or "7ih17e m1 ahey1h 17e m1-

yiaro-el11 (whoever it ma7 be or IaraelJ there ia a re

flection or the "Bn-Sor• (Inf1n1teJ, aa it were, 1n the 

form or 11cbocbmo11 {wisdom] (kl en-aor borucb bu m•luboah 

b1vchinaa hachoclmo aheb 1 nereah bo-odom 7ih'7e mi ahe7ih'

ye miyiaro-el). And thia ia the meaning or the words: 

"Bachochmo t•chaye v•o1eho11---l"wiadom preserveth the lite 

ot him that hath 1t11 ]. And wisdom, the Tanyo repeats, la 
398 

"l'ma-alo mehabino v 1hahaaogo", la above understanding and 

comprehension, but ia their source. That ia why it ia 

called 11 chochmo11 which means 11ko-acb ma" (play on the He

brew letters .which ia not tranaterable to the EnglishJ---

s concealed and secret power which ia incomprehensible 

and inconceivable by bnman apprehension; navertheleaa, it 

is the embodiment and instrument or the light of the "En

sor" (IDtiniteJ---11d 1lea machaahovo t•riao be" {no 

thought can grasp It]. And tbererore do we read in the 

Tan70 that ever'7 member ot the Jewiab people which carries 

on a long chain or tradition from ita forefather• and whoae 
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anceatora are compared to the divine •merkovo" (cbarlotl---

even women and people ignorant ot the Torah, eyen "kal 

aheb'kallm" (the moat worthleaa ot the worth.lea!} md alao 

"poahe 71aro-el11 (Jewlah alnnera~?°are prepared to autter 

martfrdom, not because the7 graap and underatand the 

greatneaa ot God (mecbamaa da-aa •'hlabon•nua baabem k'lal), 

the7 do ao without aD7 reflection and logical reasoning, 

without an7 •ta-ano uma-ane k'lal" (debating whatever]; 

the7 conduct tbe .. el•ea- ao, and not otherwise, because it 

i a 1mpoaa1ble tor them (bu dovor ahe-1 etabor k'lal) to 

den7 the 0ne ·ood, to diaaociate themaelvea from God. 

Thank• to the long chain or traclition the divine shines 

in the depths of each man's soul, shlnea in the form ot 

"chocbmo" [wisdomJ---~hehi l'ma-alo min bada-aa v•baaechel 

hamuaog UD11von" [which ia higher than knowledge and in-
401 

tell1gence baaed on comprehension and understanding). 

The scholar and codifier ia overcome b7 the Cabaliat, 

the mystical fervor breaks through the artful web of 

coldl7 logical reasoning. 

When we peruse theae pages of the Tanxo, composed in 

a heavy, flat st7le, in which we can aenae aharpl7 not 

onl7 a tremendous acbolar and a highl7 pungent mind, but 

alao a great moral-ethical peraonalit7, we begin to ••• 

J 
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in what the extraord1na17 power of agitation or the Rebe 

" of L1yadi cona1ated. 

Here we must bring out, however, one more detail or 

the Weltanschauung or the author or the Tanyo: bis rela

tionship to the question of the role of the Tsadik. Tsa

diklm are higher than a~els, tor the latter are not "ba-
402 

ale b 1ch1ro" (posaeaeore or a tree-will], and whoever 

clings "b•talmld cbocbom k'ilu nidbak baab'cbino" (to a 

learned man, it is ae if be were clinging to the "Sh 1ch1-
403 

no"]. In ever7 generation, we read in the Tanyo, sparks 

"minishmae moehe rabenu olov hasholom" (or the soul of 

Moses our teacher, may he rest in peace] descend and at

tach themselves to the body and the soul or the "chachme 

hador, ene ho-ado" (wise men of the generation, eyes of 

the congregation], who teach the people how to know and 

understand the greatness of God
4

o4nd how to serve H1m 

with one•s whole heart and soul. But directl7 after this 

it is pointed out by the Tanxo that in eve1"7 "nereah vo

nefeah mibea 7isro-el" {individual of the House of Israel] 

there exists "mib'chinas moehe rabenu olov hasholom" (a 

speck of the greatness or KoaeaJ. The author of the.!!!:!:: 

Z2 also repeats that the highest level of love la "above 

l'chol netesh a171sro-el v1ruaho lonu me-avoeenu" (equall7 
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present in every Jewish individual and an inheritance 
. 405 

that baa come down to ua from our toretathers], and he 

assures ua that even in the soul of a "bor v•am ho-orets 

gomur" (uncultivated and completely ignorant person] the 

holineaa of the Sabbath and Festivals ahinea just as much 

aa in the eoul ot the Teadik---"ki toro acbaa l'cbulonu," 
4o6 

we all have one and the same Torah. And when certain of 

the Chaaidim of the author or the Tanyo began to turn to 

him with requests concerning material needs, as if to a 

miracle worker, in the hope that he would be able to in

fluence the upper worlds (in their behalf], he came out 

with an open protest against this in bis pamphlet Igeres 

Hakodesh, which he sent out to all his adherents. There

in he explains that "there never was such a custom among 

Jews to ask the leading lights of the generation for ad-

" II vice concerning material matters; even to the tano-lm and 

··amoro-im~ before whose wisdom all secrets were revealed, 

people did not turn, for they knew well that they were not 
~07 

prophets to be able to foretell the future. In complete 

disagreement with the teaching of the No-am Elimelech, the 

~ebe of Liyadf teaches that when a person finds himself in 

need and baa been heavily punished, it is better he should 

himself turn to our Father in Heaven direotl7, and not 
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seek any intermedla191, for God la a llercltul Patber. The 

Ta&o la, generall7 speaking, eurtuaed with optimiam. "En_M, 

yored m11 1ma-alo v•hakol tov" (evil doea not descend trom 
,_ " 409 on high and everJthing la good), the nebe of Li7adl hold8; 

it ia onl7 because people do not understand "l•roy tuvo" 

{God's manifold goodness) that tbe7 think it la evil. And 

because God la "rak tov" (onl7 good], therefore, the Tanyo 

teaches, "resh1a hakol ahe71amach ho-odom •'ylgal b'chol 

es"---a man ahould alwa--ya be happ7 and content. We tbere

rorefalao come across more than once 1n the Tan10 the be

loved theaia of the Beaht: "Bn haah'chino shoro elo lllitoch 

simcho" [the "Sh'chino" only reata (among people) when there 

1a joy]. On the other hand, in o~poaltion to the teaching 

or the Besht, the Tan10 emphaai&ea that jo7 should be onl7 

"aimchaa hanereah" {jo7 of the spirit), but a man•a bod7 

should be "nivze v'nlmoa b'enov" (deapiaed and scorned in 
410 

his eJ'eaJ. 

In conclusion one more point J111st be taken up. Certain 

of the investigators or Chasidiam find that the Tanyo can 

"with complete justification undergo a comparison with the 

best works or the medieval Jewish thinkers." Thia, however, 

ia not completely true, since we must consider that the 

authors of the Ku&ari, !!2£! N'wchia and .Q.£ Adonoi atood 

"· 



235 

at the pinnacle or the culture or their time, but th1a 

cannot be said or the author of the Tanyo. In spite of 

everything, he did grow up in a comm1ntt7 which, like a 

collective Rip Van Winkle, slept through man7 generations. 

Disregarding the fact that the•Rebe of Li7ad1"acquired hia 
411 

ideas about mathematics and aatrono1111 from the !!!!!!• never-

theless, on the threshold ot the nineteenth century, he 

still operated within the old Ptolemaic s7stem. A contem

porary or LaYoiaier, he still operates with the "tour ele

ments" and one hundred 7ears after Bewton, he still had no 412. . . 
idea about the seven primarr colors. Like a typical ,son 

of a backward environment, the author of the Tanyo looks 

with a certain derision upon the "chochmos chitsoni7os" 

{secular_ knowledge]. Be finds that to occupy oneself with

out a good reason with "chochmos acheros" (other (non-Jew

ish) branches or knowledge], .... la "biohlal d'varlm b 1 te-

11m" (in the categot"1 or vain matters]; the only condition 

under which ~here is a sense in becoming acquainted with 

them ls when one can use them "la-avodas hashem" [to sene 
413 

God]. He therefore decides in his Shulchon Oruch that 

even if one has already atudied the entire Torah, it la 

still forbidden to atud7 "chocbmaa hagoyim" (the culture 

ot the gentiles]; onl7 occaaionall7 la the learned man 
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permitted to take up non-Jewish ac1encea---1n the case 

when he can learn from them "dlvre toro v'P,rae ahomayim" 
414 

{words of Torah and fear of Heaven]. 

In regard to this poi.nt, both wings ot the Chaaldlc 

movement were in agreement; both the White Russian "Cha-. 
bad" as well as the VolhJnlan and Gallcian Taadlklam. 

Thia, or neceaalty, led to a aharp conflict with the 

Enlightenment Movement and concerning thia we ahall have 

occaaion to apeak in the following chapters. 
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NOTES 

1. The life sto1"7 ot the Besht (Shlvche HaBesht), 
so richlf adorned with legends arid fantastic de
tails, was published in 181$ in Kopuat bf Dov Ber 
ben Samuel Sbochet, whose father-in-law, Alexan
der Shochet, was the Beaht's scribe. In the same 
year ~ the Shivche HaBesht appeared with great 
textual changes In another edition ln Berditchev 
and also in a Yiddish rendition. 

2. See s.a., p. 2Ss "Va1tkore llh'mo ylaro-el ben ham'
yalede•" (and lie waa called "Israel the Jllidwite•s 
son"]. 

3. Frank V1edoso, P• 51. : 

4. Abraham Cabana, l!!!!! Yisro-el Ba-al Shem .!!!!• P• 14· 
5. Autobiographt, p. 1)2. 

6. See the preface to the Berdltobev edition of Magid 
D'vorov L11a-akov; S.H.H., P• 3. 

7. z., vol. V, PP• 191-193. 

8. The Besht died Shovuos, 1760. 

9. The S.H. relates that in the early period or the 
Besht's s e ttlement in Medzhibozh he was not particu
l arly notable among the local leanied and pious 
Jews, such as Rabbi z• ev Kutses and Rabbi David 
Furkes, "mechamas hashem ahekoru oso (Ba-al Shem 
Tovl~ kl ahem ze eno no-e 1 1 t.sadik" (27). The same 
ls also told concerning the Cabalist Israel, the 
author of Tiferes Yisro-el. Also he r eproa ched the 
Besht in the bee lnnin8 : I would like you if only 
you were not a ba-al ahem 0 1a-as1yos Uma -amorim 
Y'kor im, p . 11-12). There It is also related con
cernin8 another learned man who comes to the }:jesht 

9'l'hese words are ona.1tted bf Zinberg, but appear in 
the Horodezky edition of the S.H. 
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with the complaint: •1omo korln eeohem ba-al 
ahem! ki ahem &e eno hogun l'odom godol" (wh7 
do people call 7ou "ba-al ahem"? Such a name 
is improper for a great man]. 

10. Printed at the end of Jacob Joseph's Ben Poros 
Yosef; see also the end of K.S.T. In--ricent times 
there baa even appeared (Jerusalem, 1924) a collec
tion of letters and documenta,Ginze Nistoros, where 
several letters ot the Besht are also published. 
However, the suspicion is very great that these 
letters, just as the majority or the latters in 
this collection, are forged (see Dubnow•a article 
in Klrxaa Sefer, vol.II, p. 290). 

11. The author of the T. indicates in various places 
that he i• not ' reproduclng the entire teaching or 
his master. He writes, for instance: "kibalti 
mimori pe el pe v•i erabor l'vo-er b'sefer" {I 
received this tradition from my master orally, 
but it la impossible to explain it in a book] 
(T •• Noao); or: "k'vod adonoi histir dovor" {the 
glory of the Lord has hidden the matter]. In 
another instance be indicates: "ahomati m1mor1 
v'cho-ea nishkoch" (I heard from 'lf11 teacher, but 
now it la forgotten] (T •• K'doahimJ. 

12. I.H., supplement to T., page 20b (cited according 
to the edition ot Shklov, 1814). 

lJ. T., Bo. 

14· T., B'reshis. 

15. K.S .T., p. 7. (Cited according to the Lemberg 
edition of 1858). 

16. Ibid.: "uvamokom sk-odom shom k'vodo yisborach 
motiu-1" {in whatevor place a man la, there also 
is God's glory found] . 

17. z., vol. III, PP• 58-60. 

18. Deael Machane Efra1im, Tetae. 
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19· T., B'reshia; T., Lech L'cho; T., Miahpotlm; 

K.S.T. , p. 4b; K.S.T., vol. II, P• 19• 

20. z., vol. III, p. 30. 

21. Llkute Moh~ran, Chelek Alet, Simon lJ). 

22. Dogel l«achane Efrayhn, Yiaro. 

2J. z., vol. IV, P• J2J. 

~4· T. II ., P• 9· 

25. K.s.T., P• 22, 2s. 
26. The old "IAondele" redid (187$) the Perelc Shiro 

into Yiddish. -

27. T. Ii., P• 2 . 

28 . J.iendel Bodek, Oi.H.JI., pp. 3-4 (cited according to 
t he Lember~ edition, 180S). See also Divre Tsa
dlklm, p. 45 (Lublin edition or 1899). -----

29. z., vol. IV, P• 323tt. 

JO. z., vol. III, PP• 30-32. 

31. T.H., p. 5. 

32. T.' Vayikro. 

33. T.' Vayetse. 

34. K.S.T., ?• 16. 

35. K.S.T., P• 24. 
36. T.H., p. 5. 

37 . T.' Vayigash. 

38. T.H., P• 9. 



39· Ibid. (No indicator for a note "3" appears in 
tiiO""text, although the reference here given ia 
on the bottom of the page l. 

40. T.H., PP• 8-9; K.S.T., P• 26. 

41. Toldoa, poroahaa 29 [aic]. 

42. K.S.T., vol. II, P• 23. 

11.J. T., Vayero; T. , Vayeahev; T., B1har. 

'~· T., Vayetae. 

45. z.' vol. IV, P• 287. 

46. T~H., P• l; L.Y:, P• 15a. 

47. T., Emor. 

48. T., supplement at end. 

49. L.Y., P• lb. 

50. K.S.T., P• 26; T.H., P• 9; L.~., P• 16: "ka-asher 
gufo chole gam nishmoso necheleshes" (when hia body 
is ill his soul also becomes faint!. 

51. K.S.T., vol. II, P• 6; T., Vo-ero. 

52. T., Bo. 

53. K.S.T., P• 25. 
54. O.H., Vayero. 

55. T., Vayetse; ~·· supplement at end. 

56. JI., vol. I, P• 37. [Correction of Zinberg, who 
has p. 38]. 

57. ~., P• 38. 

58. K.S.T., P• 5. 



243 

59. S.H., P• )1. 

60. K.S.T., vol. II, P• 2. 

61. K.S.T., vol. II, P• 25. 

62. S.H., p. 1). 

63. K.S.T., p. 11. 

64. T.H., P• 12. 

65. K.S.T., p. S; T., Va7etae. 

66. T.H., P• 4. 
67. T., Yiaro; K.S;T., P• 1). 

68. S.H., p. 26; aee alao S.H., P• )1, the ato17 about 
"taitala" {ritual fringes]. 

69. T., B1 chukoaa1. 

70. K.S.T., P• 26. 

71. K.S.T., P• 29. 

72. T., Ki Siao. 

73. T.H., P• 9· 

74. Abrahan Cebana, .!!!B!. Yiaro-el Ba-al ~ !2!• P• 95. 

75. S.H., P• 5. 
76. z., vol. VI, P• 246. 
77. K.S.T., p. 27. 

78. T.H., P• 15; L.Y., P• 16a. 

79. S.H., p. 9. 

80. S.H., p. 10. Certain investigators such as, for 
example, Graetz in hia Frank ~ ,!!!! Frankisten, 



David Cabana in his Toldos Ham'kubollm, Abraham 
Cahana in his Rabi Y1sro-el Ba-al Shem Tov, and 
others, state aaa clearly established fact that 
the Bosht also participated in the disputation 
at Lemberg w1 th the Frankiata together with a 
representative of the Rabbis at whose head stood 
the Rabbi of Lemberg, Chayim Rappaport. Recent 
investigators have established, however, that 
this is no more than a legend. In the memoirs 
ot Dov Ber Birkenthal, who had a personal relation 
to the disputation, the name of the Besht is not 
mentioned at all. Especially important is the 
thorough-going research or Meyer Balaban, Studien 
Zur Geschichte der Prankiatiachen Bewegung (pub
llihed In the Fi'itschrltt in memory or s. Poz
nansky, 1927), where it la shown that the Besht'o 
participation in the disputation la not mentioneu 
in any or the Polish sources which describe tLd 
disputation between the Rabbis and the Prankists. 

81. S.H. 1 p. JS: Yisro-el Lebel, serer Viku-ach, P• 9. 
( 179ts). 

62. S.H., P• 18. 

8). K.S.T., P• 23; T.H., P• ). 

04 • S • H. , p. 8. 

85 . See D., vol. I, P• 101. 

86. K.S.T., P• 24. 
87. L.Y., P• 4•· 
88. Concerning the meaning or "ayin" [nothing], eee 

z., vol. III, P• 21. 

89. T., Vayeshev. 

90. T.H., p. 8. 

91. K.S.T., vol. II, p. 6. 

92. Ibid., Taav (appears thus, but should be "T., 
Ti&V" (Warsaw edition, 1890---Hebrew date 1881---



93. 
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page 166, right column, bottom or the page)]. 

T.H., P• 67 (1793); T., Cbaye Soro; L.Y., p. 1: 
"k'aheyachashov bo-olom ho-elyon bu bo-olomos 
ho-elyonim, ahekol ma abeho-odom m'chaahev ahom 
bu, v•im lo ho70 bo-olom ho-el7on lo hoyo m1cha
abev bo k'lal" [Tranalat1on ln the text, p. 100, 

94. See z., vol. III, P• 60. 

1. 221. 

95. If one wishes to punish someone, the Besht says, 
one takes away rrom him hla talth---"uch'shorotaln 
lipore-a ho-oneah l'mi ahehu ro-u~l l'onesh, aza1 
notl1n mimenu madregaa habitoohon" (T., Klahpotlm). 

96. K. S. T. , p. 23 • . 

97. z., vol. III, PP• 65-67. 

98. See above, p . 10), line 16. 

99. K.S.T., vol. II, P• 28. 

100. T.H., P• 12. 

101. Cited a rew tlmea in K1dushaa Levi: B1ahalach (twice), 
n•rush L•furim, M•taoro, Noao.-

102. 

10). 

104. 

10$. 

lo6. 

107. 

K.S.T., vol. II, p. 28. 

z •• vol. III, P• 67. 

z., vol. IV, P• 298. 

T.' Vay1gaah; K.S.T., p. 7. 

K.S.T., vol. II, P• 4. 
In another instance the Besht paraphrases this 
verse 1nto:"taad1k be-emu.noao ylchaye" (piel)--
the tsadlk quickens everyone with hla strong 
faith. 

108. T., Vay1Rh1nch . 

109. T., Ho-acb. 



110. !!?.!!!· 
111. T., Va7 1 chi. 

112. The letters ot "elohim" (GodJ and "hateva" [nature] 
each add up to 86. 

11). But the Beabt empbaaizea that even the Tetragraa
maton extata on17 for aan, but reall7 God "govo-ah 
mikol haabemoa" lia higher than all nameaJ; (aee 
O.H., Shottim). 

lJ.4. T., vol. II, Mishpotim. 

115. T., JUsbpotim. 

116. T., Sb 1mos: "hamone om nlkro-im sut ush 1lome 
emune 7laro-el hem han 1 shomo l'hashpl-a ze loze 
k 1mo zochor un•kevo" (the masses of the people 
are called 'bod7' and the taadikim (literall71 

'those in Israel perfect in faith') are the ~oul\ 
to influence one another like male and remaleJ. 

117. T., Vayakhel. 

118. T., Vo-ero. 

119. T., K'dosblm. 

120. See above, pp. 99-100. 

121. T., K1dosb1m: "im en anl li, r•tsono lomar k'sbe-en 
ani b'atsmi m'sukon t'chllo lebofech mechomer el 
batsuro she7ishapecb v•7e-ose ayin mi n ho-anl,--
im ken mi li ••• mi me-acherim sbeyib'yu 11 sheyls
korvu 11 11v'chinos1 achar shelo tlkanti hadovor 
t'chllo 11" (•If I am not for myself,' this means 
that if I myself am not, to begin with, prepared 
to be changed from matter into form ao that there 
be a transformation of the •ani' (I] to •ayin' 
(notb1ngJ,---it so 'who 1a for me ••• • what other 
person will be for me and draw near to MJ status 
in view of the fact that I did not improve the 
matter for !Q'Selt in1t1all7tJ. 



. 
122. K.S.T., P• S. 
12J. T., K'doahim; T., Emor. 

J.24. Thia letter waa to be deli•ered to hia brother
ln-law b1 hla dlaclple Jacob Joseph Hakohen who 
was to journey to Jerusalem. But the trip never 
came to paaa, and the letter remained with Jacob 
Joaeph,who, many years later, published it at 
the end ot hla ,!!!!! Poroa Yoset. 

125. A hint at Ahljah the Shi~onite (aee above PP• 
. 69-70). 

126. lleanlng the patriarchs, Abraham, Isaac and Jacob, 
then Moaea and Aaron, Joseph and David. 

127. "Uma abe-anl omer lir•omim dlvre toro la-acherlm 
hem rak mehamoaoroe, k'mo k'll ahem'mallm oao 
b•yoaer •'niahpooh all'malo a•at.• (Translation 
in the text]. 

128. S.H.H., P• lOb. 

129. S.H., P• 41. 

lJO. s.n., p. 7b: "walked humbly with God, conducted 
himself simply and bla righteouaneaa was unknown 
to anyone." 

131. The year of his birth is given differently in 
several sources: in Dubnow---about 1710, in Horo-
dezky---1704. · 

1)2. C.H., beginning of Chaya Soro (cited according to 
the Warsaw edition or 186)). 

lJJ. o.T.,_ P· 76 (cited according to the Lublin edition 
of ltj84). 

134• O.T., P• lJ. 

lJS. O.T., vol. II, P• JO. 

1)6. Ibld • . -
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137· See title page of L.A.M. 

1)8. Ibid.: "ki ro-isi kosve k'aovim um•katarim m•od 
iiiekBvonas adonenu umorenu ulif 'omim enom m'vinlm 
v'choavlm l'ti havonoaom" (I have seen those who 
when writing would shorten greatlJ, miss ing the · 
intent of our master and teacher and sometimes 
th91 would not comprehend and they would write 
according to their own understanding]. 

139· The final letters ot the three words Magid D'
vorov L•1a-akov form the name of the Magid1DOi. 

J4o. The name or the collector is not indicated on the 
frontispiece, but rather on the second page in 
the three rabbinical imprimatura. Dubnow•s ob
servation that L.Y. appeared anonJ'IDOU&lJ ls there
fore not entire 17 correct. 

J..41. L.Y., end of page 2Sb; L.Y., P• 27a; L.Y., P• 28b. 

142. L.Y., P• 24b. 

143· See above, p. 65. 
J.44. O.T., P• 121. 

J..46. 
J..47. 
148. 
J..49. 
150. 

151. 

Ibid., p. 44: "hakodosh boruch bu sovel kol 
olmin ul'ela mikulo v•sachas kol olmln um'male 
kol olmin v'ihu m'komon shel kol ho-olomos" (Trans
lation in the textJ. 

L. Y., P• 23. 

O.T., P• lo6. 

O.T., P• 104. 
L.A.M., P• 23b; L.A.ll., P• 39•· 

L.A.M., P• 29. 

o. T., P• 97. 

1$2. L.A.U., p. 2h (cited according to the Lemberg 
edition of 1862). 



153• T., Bo. 

1,54. O.T., P• 76. 

15$. L.A.M., P• 43. 
156. O.T., P• 82; L.A.M., P• 1i O.T., P• 4; L.A.M., 

P• 15. 

157· z., vol. V, P• 229. 

158. The following sentence is also given in the name 
of the Besht: "v •1 1e~r.odosb boruch bu oso kamo t aim
tsumim derech kar.io olomoa k'de sheylh'yo achcu~ 
lm odom ::helo hoyo 7ochol llsbol b'hiroso" land 
God made many •con~ractiona• through many worlds 
so that there should be unity with man who (other
wise) would not have been able to endure God's 
brllliance](K.S.T., P• 5). 

159· O.T., P• 67. 

160. O.T., P• JO. 

161. O.T., P• 29, 52. 
162. O.T., P• JO. 

16). O.T., P• 68 

164. K.S.T., p. 7: "umidas homalchus mitaidenu uv•
yodenu, d 1ha1-nu she-onu mak irim g 'duloso wnal
chuso v• oz bu nisblom b'mldaa malchus o, ki en 
.111elech b 'lo om shemechamas ho-om nisge.lo hamal
chus" [and the attribute or kinedom de pe nds on 
us and i s i n our hands, that is, ~e r ecogni ze 
God's s r eatnesa and His k i ngdom and then He be
come s perfect through His attribute of kingdom, 
for t here is no king without a people, for it 
is due to the people that the kingdom becomes 
manifest]. 

165. O.T., P• 70; L.A.M., P• 15, 39· 

166. O.T., P• 87; L.A.M., P• 35· 

" 
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167. z., vol. IV, P• )O. 

166. O.T., P• 10.5. 

169. L.A .u. I p. 16; O.T., P• 29. 

170. L.A.M. , p. 10$. 

171. O.T., p. 4.5: "v'hutaroch hsahem yisborach l'taam
taem hatoro, bich 1de sheyuchal l'bazri-ach or to
roao b 1 chol ho-olomoa" {Translation in the textJ. 

172. L.A.M., P• 2), 29. 

173· O.T., P• 29. 

174· O.T., P• 33; L.A.M., P• 8b. 

17.5· z., vol. IV, P• 337. 

176. O.T., P• 33. 

177· See above, PP• 1.36-137. 

178. O.T., P • 96. 

179. L.A.M., p. 7a. 

180. O. H., Vayetse • . 

181. O. T. , p. 101. 

182. L.A.M., P• 46b; O.H., Me8ilaa Rus. 

l 8J. o . ~ ., p • .51, 52rr. 
184. L.A.t.t., p . 40b: "k'mo sheho-odom nlschaze llfne 

hamare ken hapnrtsuf shebomare mischaze elov, ken 
kiv'yochol etsel hakodosh boruch bu: k'mo sheho
odom mare atsmo l'fonov yisborach ken bu misro-e 
elov" {Translation in the text]. 

18.5. O.T., P• 113, 114; L.A.M., P• 48. 

186. L.A.M., P• 41. 
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187. L.A.M., P• 46. 
188. O.T., P• 4. 
189. O.T., P• 29: "b'chol mokom shehamachashovo shel 

odom m'chashev ahom bu" (in whatever place a man•a 
thought ls directed, there he isl; see also O.T., 
P• 50; L.A.M., P• 18; L.A.M., P• 104: "ho-odom 

190. 

191. 

192. 

).93. 

194· 

bu chelek elo-ah mima-al uch'ahehu m'dabek macha
shavto 1 1malo 7ocbol leda ma ahe-oso (sic] l'malo" 
(man is a part or the divine on high, and when he 
directs his thoughts on high he ia able to know 
what tranapirea on high]. 

O.T., p. 78. 
O.T., p. 32. 

O.H., Taav; O.H., Korach. 

O.T., P• 110; L.A.11., at the end. 

L.A . M., P• 46b. 

195· See above, p. 97. 

196. z., vol. I, p. 212. 

197· 

198. 

199· 

200. 

201. 

202. 

"Ki hatsad1k1m mechamaa ho-ahavo ahe-ohav osom 
hashem umispo-er bohem, boro ea ho-olom" [God 
created the world because of His love for the 
Tsadikim and Hia ~lory in them] ••• "umechamas ze 
boro es ho-olomoaw [and because of this He cre
ated the worlds] (O.T., p. 80, 117; L.A.11., p. 
1). 

O.T., P• 32; L.A.11., P• 24, 41. 
O.T., P• 14· 
O.T. I P• 32, 95; L.A.M. I p. 17. 

O.T., P• 25. 

O.T., P• 98. 

J 



20). 

204. 

205. 

2o6. 

207. 

208. 

209. 

210. 

211. 

212. 

21). 

214. 

215. 

216. 

217. 

218. 

219. 

2S2 

O.T., P• 60. 

O.T., P• 26. 

O.T., P• 40; L.A.11., p. )8. 

O.T., P• 127. 

O.T., P• 1)2. 

O.T., P• 73. 
o.u., D•ruah l'feaach.· 

O.T., P• 84. 

O.T., P• 127 • . 

O.T., P• 84, 12.). 

O.T., p. 97. 

z., vol. I, P• 212. 

O.T., P• 71. 

O.H., Sb 1mos. 

This struggle is described moat thoroughly in 
Dubnow's History of Chasidism and in Peaacb Marek'• 
work which was published in the twelfth volume 
ot Yevreskaya Starina (1928). 

z., vol. v, pp. 161-16), 256-257rr. 

;The historian Bershadsky points out in his well
known work Litovslda Yevrel, p. 16: "In t he course 
of the eiehteenth century the Jewish community 
leadership had been selected from a small circle 
of families connected among themselves by a con
sciousness of the solidarity of its own interests 
and above all, b7 fam1l7 connections." (Translated 
from the Russian quoted b7 Zinberg b7 Dr. Samuel 
Atlas]. 



2.5.3 

220. Autobiography, p. 6. 

221. See P. Marek, in Yevreskaya Starina, vol. XII, p.8J. 

222 • .!!?!..!!•• PP• 89-90. 

223. Z'm1r Or1ta1m, p. 13 (cited according to Dubnow•a 
reprint in He-ovar, vol. II, 1918). 

224. See Rabbi Shne-ur Zalmon•a letter in B.R., p. 40. 
221JA. Play on words: "chasidim---chashud.im" (Chasid1m--

auapected ones] (In the letter which the leaders 
and rabbis of Vilna sent to the Rabbi of Brisk, 
Abraham Katzenelenbogen). 

22,S. Printed with the participation of the communities 
of Brody and Vilna (see D., vol. I, p. 211). 

226. At that time the situation of the Chasidic groups 
was particularly critical in the Lithuanian com
munities. Some of the most important Chasidic lea• 

· ders, such as Rabbi Menachem Mendl of Vitebsk, 
Rabbi Israel of Polotsk, and Rabbi Abraham of Ku
lisk, even left Lithuania and together with many 
adherents settled in Palestine. 

227. One of these was in the possession of the his
torian Dubnow, and he reprinted the text in the 
journal He-ovar, vol. II, 1918. 

228. These are undoubtedll the "k'sov1m m'shunim" (un
usual writ i ngs] and kisve yod" (manuscripts] con
cernin£ which it is related i n the open letter of 
the community or Vilna that they were found among 
the "sect," and that they were burned at the pil
lory before "kabolas shabos" (Friday evening ser
vices]. 

229. D., vol. I, P• 226. 

2.30. Jacob Jose~h died in approximately 1782 as a very 
old man. V'hoyo zoken m•od" (And he was very old] 
the s.H. points out about him (p. 2lb); the same is 
repeated by the author of the s.n.u. (p. lOb). 



2)1. 

232. 

233. 

234. 

235. 

2)6. 

237. 

2.38. 

239. 

240. 

241. 

242. 

243. 

241+· 
245. 

246. 

247. 
24a. 
249. 

In his Ben Poros Yosef there appear eome of hie 
"chiluk"Iiii"' [Talmudic diacourseaJ which he wrote 
in hie youth (bime chorfo b'llmud ha7'ehivo) (in 
his youthful (eharp) da7a of etud7 at the school 
of higher rabbinic learning]. 

S.H., P• 32a. 

See above pp. 84-85. 

Sonn after the Toldoa there appeared ( 1781) hie 
Ben Poroa Yoaer, and in 1782 hie Taotnaa Pane
i'Cii. Hie Kiaonea Paaim waa publiahed already 
after hie death. 

H.' vol. I, P• 109. 

T.' Va7etae. 

T.' Introduction; Vayigaah and Shottim. 

T.' Vo-ero. 

T.' Shof tim. 

T.' Vay•chi. 

T.' Bo. 

T.' v•zoe Hab•rocho. 

T.' Noso. 

T. • Shoftim. 

T. • Taav . 

T.' Ki Setae. 

Ibid. 

T.' Vayi8ash. 

T •' Shof tlm. 



25S 
250. T., Kl Setee. 

251. See D., vol. I, P• 232. 

252. See above, pp. 151-1$2. 

253. Born in 1717, died in 1786. In hia youth, the 
Chaeidic sources relate, the Taadik of Lizenak 
"hoyo lomed toro k'derech halomdim" [would 
study Torah in the manner or the acholaral and 
it waa first under the influence or hia brother, 
Zuae of An1pol, that he became a disciple or the 
Magid (See Ma-aae Taadikim). 

25IJ.. N.E., Likute Shoahano. 

255. N.E., Sh•moa. 

256. N.E., T'taave. 

257. N.E., JUshpoti.m; see alao Vayeshev: "hataadik 
l'vad al y•de ma-aaov hak•doehim yochol 11fol 
hakol" (the Teadik only, by means of hie holy 
actions ia able to do evel"1th1ng]. 

258. l~ .E., Bolok. 

259. ?l .E., T'rumo. 

260. N.E., B'chukosa1. 

261. N.E., Achare Moe. 

262. N.E., K1dosb1m. 

263. N.E., Mishpotim. 

264. N.E., Sh•mos. 

265. N.E., B'ha-aloa•cho. 

266. N.E. , Mikets. 

267 • .!!?,!g. 
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268 • .ill.!!· 
269. N.E., B1ha-alos 1 cbo. 

270. N.E., BoJ aee alao L1kute Shoshana. 

271. If .E., Sh'lach; aee alao Va1iablach. 

272. N.E., Yiaro. 

273. N.E., Ha-az1nu • . 

274. N.E., Vayero. 

275. N.E., Vayetse. 

276. N.E., Likute Shoshana. 

211· N.E., Vayetae. 

278. N.E., Vayishlacb; see also Vayigaab where it is 
repeated several times: "hasbaboa bu rak ahavo, 
hayiro ts•richo 11h 1yoa mitocb ahavo" (the Sab
bath is pure love, and religion must be based on 
love] . 

279. N.E., Ha-azinu; Chukaa. 

280. H .E., Sh 1 lach. 

281. N.E., Bolok. 

282. To its source and root, whence it originates. 

28J. I~ .E ., Sh'mos. 

284. N. E ., Vayetse. 

285. N.E . , Vayikro; see also Sb•mos. 

286. N.E., Vayero; see also Toldoa. 

287. N.E., Toldos; see also Sh'moa. 

288. N.E., Vay'ch.1. 
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289. N.E., Vayikro; see also Noao. 

290. N.E., Vayetse . 

291. N.E., Vayero, T 1rumo, T'tsave. The followlne 
citation is also characteristic: It is written 
concernine; Abraham: "Vayiso enov vayar v•hine 
sh'losho anoshim" ["And he lifted up his eyes 
and looked, and, lo, three men"], this means 
that be, the Tsadlk, saw that it was his task 
to provide three things for Israel : "bone, chaye, 
m•zone" (children, life, sustenance]. 

292 . N.E., Chukaa. 

29). N.E., Ki Slao. 

294. N.E., D•vorim. 

295· N.E., M1keta. 

296. N.E., Lech L'cho, B'shalach, Bolok. 

297. N.E., Likute Shoahano. 

298. N.E., P1lrude. 

299· Ibid. 

J OO . N.E., B'ha-alos 1cho. 

)01. N.E., Toldoa, Vayigaah, Vo-dro, Sh'lach, . ij•e. 

302. N.h., Sh'lach. 

JOJ . ll.E., Ki Slso . 

304. l'l . E., Bo . 

305 . N .E., Sh 1 lach. 

306 . It is worth noting that ln the time of Elime lech 
of L1zensk about one third of the Gal1c1an Jewish 
population wns rural. 

307. See concerning this Borenstein•a Simas Ayin, 
pp. 20-21, appendix to M. Teitelbaum•a Horav 
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I.Uliyadi • 

.)08. To thie very day "the tune of the Rebe", a 
tune without words in which the Chasidim see 
a deep mystery, a Ahisdavkue elo-is" (a divine 
unionJ with the HolJ "S'tiros" (emanations), 
is very beloved • 

.309. Shne-ur Zalmon was seven 1eara 1ounger than 
Abraham the Angel. 

310. In Anipoli the Magid spent the last month• o f 
his life and there he aleo died. 

311. L.T . , Matos. 

312. Soon after Rabbi ?tlendl of Vitebsk departed for 
Palestine , Rabbi Shne-ur Zalmon settled in Mohi
l e v and a short time later he moved to the town 
of !1is birth, Liyozne. According to Chasidic 
legend Rabbi Shne-ur Zalmon went through the en
tire Talmud for the sixteenth time while in Mo
hilev. 

313. Published in B. R., pp. 33-34. 

314. See above, PP• 174-175. 

315. Avigdor himse lf points out in his l etter of re
quest to the Senate (Yevreskaya Starina, 1910, 
pp. 276-277) : And I purchased the rabbi nical post 
in Pinsk in Lithuania for good money from the 
Lor d of the city. 

)_6. See Teitelbaum, £.2• ~., PP• 34-35· 

317. In the nineties the number of nhno-ur Zalmon's 
adherents is supposed to have r eached 100, 000. 

318. Shne-ur Zalmon himself points this out in one 
of his letters (see B.R., P• 72, 53). 

319. See Marek'a cited work in Yevreakaza Starina, 
vol. XII, P• 147• 
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320. It seel'l18 that also Rabbi Shne-ur Zal~on under
stood this. Only in this way can we explain the 
fact that wh6reas in a private letter he com
plains about the GAon "ahehitir es domom kamayim 
bishnas taklav" {who declared them as complete 
outlaws, (11 terally, perm! tted their blood to be 
spilled like water), in the l"ear 1772], yet he 
still considered it necessary to point out in 
his proclamation to his Chasidim: "ki yodu-a lonu 
b'verur sbelo me-ito yotsu had'vorim chas v'sho
lom lelech 1monu big'dolos, v•chol y•me cnp .. oY.,.,,.. 
lo yotsu hamachshelo v'hashBogo milifne hashalit;.." 
(tor we know tor a certainty that it was not from 
the Gaon that these matters proceeded, God for
bid, to use high-banded methods against us, end 
while he was alive the stumbling and the error 
{i.e., of per~ecuting the Chasidim) did not pro
ceed from the master (i.e., the Gaon}, God forbid 
(B.R., p. 71). - -

321. See his letter in B.R., p. 72: "achar p'tiras 
rabenu hago-on zichrono liv•rocho mivilno koaavt1 
azhoro noro-o l'chol siyas m'rachamenu shelo l'
saper achar mltoao ahel talmid chochom shum she
mets dofi v'shlmtso d'shimtao b'li shum horo-as 
heter bo-olom" {after the death of our Ma3ter, 
the Gaon of Vilna, of Blessed Memory, I wrote 
a strong warning to ell our adherent s not to en
zaGe in the sl.anderin8 of a deceased scholar or 
to impute even the slightest suspicion to his 
character, since sanction for such an action can 
not be found in the Torah]. 

322. As his colleagues the following are mentioned 
there: Rabbi Levi Yltschok of Berdltchev, Rabbi 
Chayim Chaikl of Amdur, Rabbi Asher of Stolin, 
and Rabbi Solomon of Karlin. To this very day 
the "Chabad" Chaaidim celebrate the 19th of "Kis
lev" in memory of this event. 

324. See B.R., P• 70. 

325. See the author's work Milchemea Hakohol B'horav 
Bo-acharon in He-ovar, vol. if. 
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326. Por details concernlne Shne-ur Zalmon's second 
orre9t nnd Aviedor•s false accusations, see: 
Y. Hian•s work on the religious etruegle, Vos•
chod, 1902: Jwlarok, .QR• cit., pp. 153-162; Teitel
baum, .21?• cit., vol. I,-pj). 90-122, 166-182, vol. 
II, PP• 18$-200; D., vol. II. 

327.'For detailed information on the conflict between 
Rabbi Shne-ur Zalmon and Rabbi Abraham of Kaliek, 
eee: Teitelbaum, .QI!• cit., vol. I, chapter XV; 
A. V. Braver•s artlcle-"Al hamachlokea ben horav 
Sbne-~r Zalmon lnill7adl v•rab1 AYrohom mikaliek" 
(Klryaa serer, vol. I, p. 144>· 

328. Teitelbaum, .QR• .£..!!., vol. I, p. 156. 

329. Published 1111U1J timea. 

330. Alao in the "public proclamation" which the Rabbi 
of Liyadi sent out to the Jews of White Russia 
after he fled from Liyadi, it is reiterated that 
the Jews, in gratitude for all the benefits which 
the Russian government bestowed on them, should 
assist the Russian military with all their· power, 
spy out and inform the Russian generals as to the 
number and condition of the enemy army, in general 
"do everything which will keep any and all danger 
far from our beloved Czar Alexander I and brine 
benefit to his kingdom and our Fatherland" (first 
oubllshed in Saul Ginzburg 's Otezestve Nays Volna, 
pp. 59-61). Prom t he eeneral style of this "pub
lic proclamation," however, it can be readily con
j ectured that the text was written at the ·Russian 
General Staff Headquarters, and the finished pro
clamation was given to the Rebe of Liyadi to sign. 

331. This name is derived from the first word with 
which both parts of the book begin. We have used 
the Shklov edition of 1814. His sermons, which 
he delivered in the fonn of commentaries on the 
weekly portions of the Torah, were not written 
down by Rabbi Shne-ur Zalmon himself; this was 
done by his brother Judah Lab and by bis children, 
who published them under the titlea: Likute !2£2 
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333. 

261 

and 12!:2 .Q!:. 

Thia is po i nted out by the author of the Ta8fo 
himself in the preface to his work: "Kuntres m 
elu hanlkro-im b 1shem Likute Amorim ••• v 1chulon 
hen t 1shuvos al sh1elos rabos asher sho-alln 
b 1etso kol ansbe sh 1lomenu d'm'dinasenu tomld 
kol echod l'fi erko loahia etsos b 1nafshom ba
avodas bashem" [these pamphlets called Likute 
Amorim ••• and they are all responsa to many 
questions which all our adherents in our pro
vince continually ask in order to obtain ad
vice each one according to what is important 
for him to obtain spiritual advice for the ser
vice of God]. Also Rabbi Zuse or Anipol indi
cates in his imprimatur or the year 1796 that, 
since the pamphlets have spread among the Jews 
in many transcripts or many scribes and be
cause of the great number of transcripts ma.ny 
errors have crept in, therefore the author is 
forcod to have these pamphlets printed. 

The first edition (1796) consisted of these two 
works only, and it was first in the later edi
tions that the lgeres Hokodesh, lgeres Hat 1shu
.!2 and Kuntros Acharon were added. 

334. See z., vol. IV, p. 332. 

335. L.A.U., P• 21. 

336. See above, PP• 135-139. 

3.:37. L.A.T., p . 48: "Ma shekosuv '1n1 adono1 lo sho
nis 11 she-an shum shinu-i k'lal k'mo shehoyo 
l 1vado kodem mib 1ri-as ho-olom rak hu l'vado 
achar shenivro b 1li shum shinu-1 b 1atsmus o v 1lo 
b 1dato ki bidi-as atsmo yode-a kol hanivro-im 
shehakol mimenu" (that which is written "I t he 
Lord change not" means that there is no chanBe 
whatever; just as He was alone before creation 
so was He alone by Himself after creation without 
any change in liis essence or knowledge, for by 
knowing Hi mself Ho knows all that haa been created, 
for everything come a from lfiml. 



3)6. L.T., Vayikro, p. 102: "ech shayoch tsimtswu 
v'siluk mokom lits'dodin b'or en sof she-eno 
b'geder mokom k'lal, v•od dich'siv ani adonoi 
lo shonisi she-en bo shum shinu-i yisborach 
ben kodem shenivro ho-olom l'achar shenivro, 
v'hare hatsimtsum zehu llch•ora inyan shinu-1 
b'ho-or" (Translation in the text]. Ibid., p. 90: 
"v•en perush siluk kifshuto b'hiatalkUS1iadovor 
mimokom ze l'mokom elyon me-achar shehu yisborach 
eno b•geder mokom, elo baperush shena-oso ho-or 
b1v'ch1nas ho-olom" (And the meaning of "re
moval" ls not to be taken literally, that is, 
the actual removal of a thing from one place to 
another, since God (the Infinite) is not limited 
as to space, but rather ls the meaning that the 
liBht was ch,nged to a state endurable by the 
world]. (Cited according to the Vilna edition of 
1876). 

339. See z., vol. III, PP• 20-21. 

340. "D'les machashovo t'fiso be k'lal v'eno blv'chi
nas hen rak biv'chinas hash'lilo ••• mlma she-omar 
horambam b'lnyan hato-arim ahene-emru al hakodosh 
boruch bu rak bish'lilua v•enom to-arlm astmiyim ••• 
l'fi shehakodosh boruch hu l'malo mehshaso~o v'en 
efshor l'hasig mohuao b'sbum ponim, al ken lo 
yitochen lomar olov yisborach hato-ari m k 'mo kol 
yochol v'chochom v'rotse, kl hu l'malo mimohus 
y 1 choles v'chochmo v•:-otson shebanivro-im ad she-en 
erech v'dimyon beno uvenenu k'lal lomar olov to-ar
im elu bil'shon to-arim atsmiyim rak shehem ne-emru 
bil'shon sh'lilo" (For there is no hUJ:'lan thought 
comprehending God at all and He is not in a posi
tive category but only negative ••• concerning what 
Maimonides said in regard to the attributes which 
are ascribed to God being only negative and not 
beinc positive attrlbutes ••• slnce God is above 
compr ehension and it is impossible to c omprehend 
His essence in any way, therefore it is no t correct 
to ascribe to Him such attributes as omnipotent, 
omniscient and possessing a will, for He is above 
the essences of power, knowledGe and will wh ich 
are possessed by creatures, there being no estima
tion of Him nor any comparison at all between God 
and ourselves so that we cannot ascribe these poa1-
t1vely couched attributes to Him---but rather 
should these attributes be stated negatively]. 
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(L.T., Pikude, p. 7, 12). 

"B'ri-as yeah me-ayin zu chochmoao she-eno 
musegea l'shum nivro" (Cr~ation out of nothing 
is by God's wisdom which is incomprehensible 
to any creature] (I.H.); "k'ehem she-1 efahor 
l'shum nivro bo-olom 1 1hasig mohus habore v•
atsmuso· kach i efshor 1 1hasig mohus dato" 
(just as it is impossible for any creature in 
the world to compr ehend the essence of the Crea
tor and His being , so is it impossible to com
prehend the essence of His knowledge ) (S.H.V., 
P• 49); "d'les machashovo dile t'flso umnseges 
bo yisborach k'lal uch'lal shum hasogo bo-olom 
v•lo shemets minehu" (for there is no hurnnn 
thought whicQ comprehends. and grasps God at all, 
or even attains the slightest inkling of Him] 
cs.s.s., P· 24>. 

342. A mystical expression already found in the ~ohar. 
See z., vol. III, P• 397• 

343. S.S .B., chapters 20-21; S.H.V., chapter 6: "ado
noi bu ho-elohim perush shesh'ne shemos elu hem 
echod mamoah ••• ki ahem elohim eno ma-alim um•
tsamtsem elo latnchtonim v'lo l'gabe hnkodosh 
boruch hu me-achar shehu uah 1mo eloh1m echod" 
("the Lord is God" is to be explai ned as rueaning 
that these two names are an actual identity ••• 
for the name "elohirn" (God) does not conceal 
anything contained in the name uadonoi" (Lord) 
and does not contract itself except in reBard 
to those dwelling below (i.e., human beings) 
and not regarding God, since He and His name 
"elohim" are oneJ. 

344. s.s.s., chapter 40: "hakodosh boruch hu ihu m•-
male kol olmin b'ahove" (Translation in text). 

345. s.s.n., chapter 48; s.H.v., chapter 6. 
346. S.H.v., chapter 23, 48. 
347. An indepelldent separate thing. 
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348. S.H.V., chapter 6. 

349. s.s.B., chapters 23-44, 46; S.H.v., chapter 6. 

3$0. S.S.B., chapter 46: "ma ahehakodoab boruch hu 
Dllvdol meho-olomoa v'hu b'chinas aovev kol olmin 
ma she-eno yochol 1 1hialabesh bohen" (God is 
removed from the worlds and He is in the cate-
gory of aurroubding all the worlds and He cannot 
become embodied in them]. S.S.B., chapter 23: 
"r• tsono yiaborach banikro sovev kol olmin shehu 
b'chinas ma ahe-eno yochol l'hialabesh b'soch 
olmin rak m'chaye ume-ir l'malo biv'chinaa makif ••• 
shekol ho-olomoa el7on1m v'sachtonim k'lo chasb1v1 
kame uch 1ay1n vo-efes mamosh, ad she-eno mialabesh 
b'sochom mamosb elo sove• kol olndn biv'chinas ma
kit" (God's *111 is termed "surrounding the worlds," 
since it is in the category of not being able to 
become embodied in the midst of the worlds, only 
giving life and light from above in the category 
of transcendent ••• for all the worlds, both upper 
and lower, are as naught compared to Him and as 
nothing and vanity, so that He does not actually 
become embodied in their midst, but rather surrounds 
all the worlds in the category of transcendent]. 

351. S.H.v., chapter J. 

352. 

353. 

354. 

s.s.B., chapter J8. 

See above, PP• 136-137. 

"Tachlis b'rias ho-olom hu bishvil hiagalus 
yisborach en melech b'lo om" (The purpose of 
the crea tion of the world is for the self-reve
lation of God (since) there is no kine without 
a people] (S .H.V., chapter 7); "Tachlis hishtal
ah'lua kol ho-olomos lih'yos k'vod adonoi mole 
kol ho-orets halozu" [the purpose of the develop
ment of all the worlds 1a so that the glory of 
God may fill this entire earth] (S.S.B., chapter 
49>. 

355. s.s.a., chapter J6, 49. 
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356. See above, pp. 139-142· 

357. 

3.58. 

359. 

360. 

361. 

362. 

363. 

364. 

365. 

366. 

s . s .B., chapter 19; see also T.O., Sh'mos: 
"Tachlis b 1 r1as ho-olom bishYil ylaro-el" (The 
purpose of the creation of the world ls for 
Israel]. 

s.s.B., chapter 37. 

s .s.B., chapter 41. 

See above, PP• 139-140. 

s.s.s., 
places. 

chapter 14; L.T., Pikude; and many other 

·s.s.B. , chapter 5. 

s.s.B., chapter 23. 

s .s.B. , chapter 47. 

s.s.a., chapter 23 . 

Ibid.: "shekol hahalochos hen pirte hemshechos 
pi'ilimiyos r'tson bo-elyon atsmo, shekach olo 
bir•tsono yisboracb shedovor ze mutor o kosher 
o potur o zakai o l'hefech" (All the laws are 
miniature reflections of the will of the All 
Highest Himael1', for thus did God will: tha t 
this thing be permitted or allowed or absolved 
or in.~ocent or the r everse]. See also chapter 
52: "v ' hahalochos atsmon hen Jllimidosov shel En 
Sof boruch bu" land the laws themselves are or 
the attributes of the In1'1n1te One, Blessed Be 
He]. 

367. The author of the L.A.T. himself refers to this 
seerning contradiction and . also tries to explain 
it (L.T., Bamidbor, in the last comments). 

368. s.s.a., chapter 4. 
369. s .s.B., chapter 52. 

, 
' 



370. 

371. 

372. 

373. 

374. 

375. 

376. 

377 . 
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Sidur, Sha- ar T'filo; See also S.S.B., chapter 
17: "ho- ahavo lashem l 1 dovko bo b ' kiyum mltsvo
sov v•soroso v•ze kol ho-odom" (to love the Lord 
means t o cling to Him through fulfilling His 
commandments and His Torah and thi s is man's en
tire function]. 

S.S . B. , chapter 23 : "sheham1tsvos hen p •nimlyos 
r ' tson ho- elyon v•cheftso ho-amlt1 ham'lubosh 
b'chol ho- olomos ho-elyonim v'sachtonim l'hacha
yosom, kl kol chiyus v ' shefa tolu-i b ' ma-ase ha
mitsvos shel hatachtonim" (the commandmonts are 
re1'lect1ons of the will of the Al l Highest and 
His real desire which is embodied in all the 
worlds , both upper and lower, t o sustai n them, 
for all lif~ and abundance derive from the carry
ing out of the commandments by those (dwelling 
here) below J. 

L.A . T., Kuntros Acharon: "v.•chol olomos elyonlm 
v•eachtonlm t•luylm b'dlkduk mltsvo achae" [and 
all the worlds, upper and lower, depend on t he 
precise arxt careful fulfillment of o~e comrnand
mentJ. 

S.S.13., chapter 37, 46; see also T.O., Sh'nos, 
Vo-ero. 

S.S . B. 1 chapter Jl. 

s.s.a. , chapter JB, 40. 
See above , PP • 101-102 . 

Iri 111\o thc r place (S.S . B., chanter l) thu author 
or th~ L. A.T . !ndicntel! tl•et. rt•tn' 'J S '.".l l CJ"l!l3t3 
0r two e lements: the "animal soul" and the "di
vine soul . " 

378. s .s .B. , chapter 3, 16. 

379. s .s.B., chapter 6. 

380. S.S.B. , chapter 12. 
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381. S.S.B., chapter 34. 

382. s.s.B., chapter I~; see also ibid.: "ho-ikor hu 
hahercel l'hagil dnto wrAchashavto tolrld lih'yos 
kovu-a b'libo umocho tomid asher kol ma shero-e 
b'enov hasbomayim v'ho-orete um'lo-o hakol hem 
l'vushim hachitsonim shol hamelech hakodosh bo
ruch bu v•al y 1de ze yizkor tomid nl p 1niml;rusom 
v'chiyusom" (the essence is the habituation of 
one's mind and thought ao that it should always 
be fixed in one•s heart and mind that whatsoever 
one sees with one's eyea, the heavens and the 
earth and everything in it, that everything is 
an external embodiment or the Kine, the Holy One 
Blessed Be He, and thereby one will always re
member ot what everything ia a reflection and 
the source of the •xi stence or e·verythine J. 

383. O.T., P• 28; L.A.M., P• 18. 

384. L.A.M., P• 2). 

38$. O.T., P• 77. 

386. O.T. , P• 60. 

387. S.S . B., chapter 19, 43. 

388. Fear and love are two wines ••• and fear is in
cluded in love. 

389. s .s.B., chapter 41, and in many other places. 
The author of the L.A . T. demonstrates here great 
depth of understanding of various psychological 
and ethical problems. 

390. Also called by the author of the L.A.T.---"yiro 
tato-o" (lowest form of fear]. 

391. s.s.s., chapter 42. 

392. S.S .B., chapter 43. 

393 • .ill.!!· 
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394. s.s.B., chapter 44: "shesh'te b'chinos ahavos 
elu hen k'luloa min b'chlnas ahavo rabo um'ulo 
m1d'chilu ur'chimu sichliyim asher ho-ahavo 
nikro l'el ahavas olom" [These ... two kinds ot 
love (natural and rational) are derived from 
the category or " great love" which is greater 
and higher than rational "reverence and love" 
which is the same as the love referred to above 
as "everlasting love"). 

395. L.T., Bamidbor; see also 1.u., p. l4b (accord
ing to the 1814 edition of Shklov). 

396. s.s.a., chapter 18, 44. 
397. It is much, ~ch hie}ler than the level or know

l e dge and understanding. 

398. 

399. 

400. 

401. 

402. 

403. 

404. 

405. 

In another place (L.T., Vayikro, in the com
mentary to " lo aaahbis melach") the author or 
the L. A.T. concludes : "shehan'shomo atsmo hi 
l'malo mlmohus hasecbel" [the soul itself is 
hi(!.her than the essence of intelligence). 

"Hen hen hamerkovo" [they are compared to the 
"chariot"]. For details concerni ng the mystic 
signi ficance or the "chariot" see z., vol. II, 
p. 99. 

The f ollowing citation from the L.A.T. is typical: 
"uli fomim mamshichim poshe yisro-el n'shomos 
e 'vohos m'od shehoyu b'imke hak'lipos" [and some
times Jewish sinners pull up ve'f"1 exalted souls 
that were in the depths of the "K'lipoa"] (S.S.B., 
chapter 18). 

s.s.a., chapter 18-19, 2$; T. O., Sh'mos. 

s.s.a., chapter 39; S.H.V., chapter 11. 

s.a.s ., chapter 2. 

s.s.B., chapter 42. 
s.s.B., chapter 44. 

., 
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4o6. s.s.a., chapter 46. 
407. I.H., page 18b-19a. 

408. On the other hand, the author of the L.A.T~ 
does not tire of pointing out the great importance 
of charity, and that all the needy members of 
the coJtD11Unity should be given material assistance. 
"En yisro-el nigolin elo bits'doko" [Israel will 
be redeemed only through char1t7J---the "Rebe 

·or Liyad1" repeats ma~ times (see L.A.T., chap-
ter 37; I.H., p. 2, 4; T.o., Sh'moe). 

409. I.H. , P• 8b. 

410. s.s.B., chapt'r 32. 

411. See above, P• 192 . 

412. See T.C., end of Vayetse. The author of the 
K'dushas Levi, however, did know that "milovon 
na-asin kOllias avonim" {all the colors come from 
white] (see K'dushas 1!!!, Likutim). 

413. S.S.B., chapter 8. 

414. See Teitelbaum, Horav M1liyad1~ vol. II, p. 17. 
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GLOSSARY 

The following glossa17 lists certain Hebrew terms 
used in the text. Those omitted are either explained 
where they occur in the text or may be found in the 
regular English dictiona17, or are assumed to be known 
to the reader. Certain Hebrew terms and phrases which 
have already been translated i .n the text are here Biven 
a more detailed explanation. A full analysis ot the 
Cabalistic terms in this &lossary can be found in Scho
lem 1 s itaJor Trends in Jewish Mysticism. See also the per
tinent articles in the Jewish Encyclopedia. 

ALIYAS N1SHOMO, rising of the soul; 1111atical experience, 
vision 1n a moment or religious ecatas7. 

ARI, abbreviation of Aabkenazi Rabenu Yits'chok; Isaac 
Luria, the famous Cabaliat-or Sated 1n the sixteen
th centu17. 

BA-AL SHEM, master of the name; one who by means of magical 
use or the divine name and by extension, through other 
means, is able to perform miracles, especially the 
curing of illness b7 means of the casting out of evil 
spirits; the master or the name par excellence, Israel 
ben Eli-ezer. 

BA-AL SHEM TOV, the good master or the name; Israel ben 
Eli-ezer, so called to distinguish him from the other 
ba-al ahems, and because he was so outstanding. 

BESHT, abbreviation of ~a-al ~hem !ov, g.~. 

D•VEKUS, literally, attachment, joining; communion with 
God, fervent ecstasy, adhesion to God, ~ mystica; 
the ultimate goal of religious perfection, perpetual 
being with God, an intimate union and ~onformity ot 
the human and divine will. 

ESER s•FIROS, the ten spheres or emanations of divine 
aanifestationjJM,.w.lf, t ... '4:6AJ. 
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HECHOL, one of the heavenly halls or palaces through 
which the mystic passes, and in the seventh and last 
of which there rises the throne or divine glocy. 

HISGAllJS, selt'-revelatlon; recognition of a Taadik, .!!•.!•, 
by the multitude. 

HISLAHAVUS, enthusiasm, ecstasy. 

HISHPASH'IUS HAGAS1DllnJS, the stripping away of all cor
poreall ty; a state of pu.re s~iritual ecstasy wherein 
a man attains true "D'vekus, 5•.!• 

HORIBASB, abbreviation or Horabi Yiaro-el Ba-al Shem; 
Rabbi Israel Ba-al Shem. - - -

KAVONO, mysti cal intention or concentration; mystical 
meditation on the words or prayer while they are 
beinr, spoken. 

K1LIPO (K'LIPOS), bark (of a tree) or shell (or a nut); 
t he forces or evil; the .formless rorces which fill 
the primal space. 

V.A-ASE B1 RESHIS, the story of creation as told in the 
book of Genesis; the esoteric doctrine of creation. 

MAGID, preacher; title of many Chasidic rabbis; in par
t i cular, the Magid par excellence, Dov Ber of liez
heri tch, called "The Great MaBid." 

MISNAGDU.i, opponents; term a pplied by the Chasldlm to 
all t hose in the camp of Rabblnlsm who opposed the 
new Chasldlc group. 

NITSOTS . (NITSOTSOS or NITSOTSIM), spark; all spheres of 
exi stence, including organic and inorganic nature, 
contain holy sparks of the "Sh'chino", .!!•.!•• accord
ing to the Cabala. 

REBE, Yiddish distortion of Hebrew title"rabi," rabbi; 
used specifically as a title for the Chasidlc rabbi. 

SH'CHilm, God's lnunanence or indwelling in the world. 
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SHEWOS, names; the divine na.mcs used for mystical-magical 
purposes. 

SITRO ACllARO, the other aide; euphemism tor the forces ot 
evil. 

TIKUN, literally, improvement, mending or restitution of 
a defect; redemption; cabalistic term tor man's task 
in this world, to heal or mend the present unredee~ed 
and broken state of the world which prevents the con
tinuance union of God and the "Sh 1 cbino," ~·~·· by 
means of religious acts; extinction of the stain and 
reatorntion of harmony; the freeinr, of the "nitsotsos," 
S·~·· in every object in the universe from the "k'lipoa," 
S·~·· which hold them imprisoned; striving tor the 
perfection of the world, salvation. 

TORO (TORAH), the Pentateuch; by extension, the entire 
range of Jewish reli~ious lore; in Chasidism, anything 
said or done by the Rebe," g.v., especially his dis
courses to hie disciples and a<Iherents at the "third 
meal" on Saturday night whether dealing w1 th Torah 
in a more restricted aenae or not. 

TSADIK (TSADIKIK), righteous one; term applied to 
Chaaidic rabbi. 
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