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nd so, with regard to this, the
Rabbis stated, “At first, God con-
sidered creating the world with

the attribute of judgment, but saw that the

world would not endure, so He combined it
with the attribute of mercy” (Bereshit Rabba

12:15). This attribute of mercy is expressed

as divine revelation through tzaddikim

(the righteous) and the signs and miracles

recorded in the Torah.

And so, with regard to this, the Rabbis

stated in the Zohar (1:53a), “Above, on
the side of supernal holiness, there is Right

and there is Left,” referring to the sefira of
Hesed (Kindness) on the right and Gevura
(Restraint) on the left. This means that both
of these sefirot are attributes of the Divine,

beyond the comprehension of created be-

ings’ intellect, since God and His attributes

are one in the world of Atzilut (Emanation).

Even Moses, our teacher, may he rest in

peace, could not comprehend with his

prophetic vision the world of Atzilut with-

out its translation into the lower world of

Beria (Creation). And even so, he could not

apprehend these two attributes, Hesed and

Gevura, directly, without their translation

into the attributes on the level below them:
the attributes of Netzah (Dominance), Hod
(Splendor), and Yesod (Foundation), [as
stated in Sha’ar HaNevua].
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Yet the reward given to the righteous in the
Garden of Eden consists of comprehend-
ing the emanation of life force and light
drawn from these two attributes of Hesed
and Gevura. This constitutes nourishment
for the souls of the righteous who engaged
in Torah study for its own sake in this
world, since from the emanation of these
two attributes a firmament is stretched
above the souls in the Garden of Eden. This
firmament is called the “secret of the To-
rah”; within it lies the secret of the twenty-
two letters comprising the Torah, which is
imparted through these two attributes, as
it is written, “From His right, a fiery law
to them” (Deuteronomy 33:2). From this
firmament drips dew to nourish the souls,
with knowledge of the secret of the twenty-
two letters of the Torah. For this firma-
ment represents the secret knowledge, and
the Torah is the nourishment of the souls
in the Garden of Eden, while the mitzvot
are their garments, which is all explained
[in the Zohar (Vayak’hel 209-210) and in
Etz Hayyim (gate 44, chap. 3)].
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his discourse contends with the different appellations of God in the book of

Genesis. From the first verse of the Torah, “In the beginning God [Elokim] cre-
ated...”(Genesis 1:1), through the verse describing the seventh day, “On it He rest-
ed from all His works that God [Elokim] created to make” (Genesis 2:3), only the
name Elokim appears. As explained previously, the name Elokim connotes strict
judgment, constriction, and the hidden aspect of the Divine. This divine name
implies an entirely natural, law-bound, totally independent system. God “saw that
the world would not endure” because the concealment this engendered was too
impenetrable, so He “combined it with the attribute of mercy.”The addition of the
attribute of mercy is represented textually in Genesis by the addition of the Tetra-
grammaton, the name that expresses the revelation of divinity within nature, in
the second chapter: “The Lord [YHVH] God [Elokim]” (Genesis 2:4).

The first creation came into existence through the attribute of strict judgment
alone and thus created a paradigm that did not allow for the perception of any re-
ality beyond that of this world. God then combined it with the attribute of mercy.
In so doing, He shined into the darkness a glimmer of His divine light so that the
darkness would not be totally opaque, and the barrier between the Creator and
the creation would not be completely impermeable.

'73_7 ,mn'b_g ,mbgnn 137777 This attribute of mercy is expressed as divine

o oM njnu{j D’P"l¥ s-p revelation through tzaddikim (the righteous)

' ’ oy T-DIZ} and the signs and miracles recorded in the
T Torah.

he inclusion of the attribute of mercy in the creation introduces flashes of
light into otherwise impenetrable concealment of the Divine. Every so often a
glimmering hint of that transcendent light flickers in the dark.
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Rambam describes the prophetic experience in a similar manner: A man
is walking in total darkness when suddenly a flash of lightning illuminates the
world for an instant. For one moment, the entire world is lit up. Immediately af-
terward, the darkness returns. For that one instant, though, he manages to get his
bearings and reorient himself to face the correct direction.

These revelations, these interplays between strict judgment and mercy, ex-
press themselves in two ways: First through the tzaddikim, who by virtue of their
powerful souls are capable of perceiving that which is beyond the limits of the
natural world. Second, through the miracles that are recorded in the Torah, which
are a direct revelation from above and reached their apex at the revelation of the
giving of the Torah.

The tzaddik, as the author of the Tanya explains above,' is not just a per-
son who does good. A person who does only good in action, speech, and even
thought is still not considered a tzaddik. A tzaddik is a different quality of person.
An average person does not become a tzaddik. A person is born either with or
without the potential to become a tzaddik. This potential is the unique ability and
brilliance to recognize God.

(This definition of tzaddik is in no way a treatment of the question of reward
and punishment. Reward and punishment are dependent on effort and to some
degree on what a person does to further fulfill his unique mission in the world. In
this sense, a beinoni, an intermediate-level person, can self-actualize even more
than a perfect tzaddik.)

It is said that the hidden tzaddikim sustain the universe, but they do so not
through action but rather through their very existence.

A hidden tzaddik may be concealed behind the crudity of a menial occupa-
tion or disguised as a respected leader. Whether shoemaker or chief rabbi, his
power as a tzaddik is inherently hidden, unrecognized, and entirely detached
from worldly reality. The tzaddik interfaces with the world using only one aspect
of his being, while the other is tuned in to that which transcends existence.

Therefore, purely by virtue of his existence, the tzaddik expresses divine reve-
lation from within the predictable world of nature, which conceals God, and thus
expresses the interplay between the attribute of mercy and the attribute of strict
judgment through which the world is constantly sustained.

1. Likkutei Amarim, part 1, chap. 10.
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Even above, in the world of Atzilut (Emanation), there are two modalities of
revelation: Hesed, which is the force that influences and acts, and Gevura, the
force of concealment and constriction.

DiTm N 1 RYT UIID This means that both of these sefirot are at-
S5atvn a9ynd NIToR tributes of the Divine, beyond the com-
HH’N;I n ﬂJfZ;T.H ﬁ’N'l:Bﬁ prehension of created beings’ intellect,
m‘?’xgn DE“IS?:;! I e since God an'd His attrlbl.ltes are one in the
TooT o i world of Atzilut (Emanation).
U nlike in our dichotomous world, in the world of Atzilut the acting force and
the instrument that is being acted upon are not two distinct entities. In the
world of Atzilut, the sefirot, the attributes through which the Divine is manifest,
are themselves part and parcel of the Divine.

By contrast, the lower worlds of Beria (Creation), Yetzira (Formation), and Asiya
(Action) are separated from the Divine by distance and barriers. Though an angel
in the world of Beria is on a very high level and serves as a vessel for divinity, it
is still a created being and therefore has self-awareness. It is only in the world of
Atzilut, where there is no barrier, that God and His attributes are truly one. There-
fore, that Hesed and Gevura are “beyond the comprehension of created beings’
intellect” means that by definition anything that is comprehensible and definable
is not divine.
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hese two attributes were even beyond the apprehension of Moses, the person

who, according to Rambam, was “the father of all prophets” and whose per-
sonal development and, moreover, his prophetic depth reached levels unparal-
leled both before and after his time.

Comprehension in the world of Atzilut means experiencing intimately the in-
finity of the Divine itself at its primary stage. Yet even Moses was told, “You can-
not see My face” (Exodus 33:20). His comprehension would be limited to“You can
see [only] My back” (Exodus 33:23), which is a revelation of the world of Atzilut as
it is translated into the world of Beria. Revelations on the level of one world can
be comprehended through the vessels of the world beneath it. While the lower
world enables an otherwise unattainable comprehension of the higher world, it
also conceals the true essence of that higher world, since the revelation is a mere
translation of the original. The revelation is achieved through ahorayim, “indirect
means.” Even the comprehension of Moses was referred to as ahorai, “My back,”
meaning that he did not merit revelation from the world of Atzilut itself but rather
its indirect manifestation in the world of Beria.

niTn W2 XY NXT 03 AX)  And even so, he could not apprehend these

79 by N‘?N =933 70n 1‘7}{ two attributes, Hesed and Gevura, directly,

HU?QI?WT i‘\‘l'-l?t:; '.‘ mzzz:‘; i without their translation into the attributes

-~ ; ni*—in Y R J_;_m:'! 7'-‘73 on the level below them: the attributes of

'11;!.2.7'3 D’lI.WDI“D'...ﬁ?JDT]N':I‘l_D:’ 'ﬂﬂ Netzah (Dominance), Hod (Splendor), and

=55 T = Yesod (Foundation), [as stated in Sha’ar
["‘?5’3?3 HaNevua].

esed and Gevura are apprehensible only indirectly through the lower attri-

butes of Netzah and Hod — which are outward manifestations of Hesed and
Gevura respectively — and through the attribute of Yesod, the essential channel of
giving and transmitting.
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Neither the expressed nor the concealed aspect of a divine attribute is appre-
hensible inits essence, for the divine realm remains intrinsically beyond the grasp
of any created being, regardless of his level. Even prophecy, which is the highest
level of transcendent perception attainable by a human being, is not a firsthand
experience of the divine realm but rather divine perception embedded within
multiple layers of concealment.

This is because prophecy is not received through the higher attributes of
Hesed and Gevura but rather through the secondary stages of Netzah and Hod.
Therefore, they are considered the “channels of prophecy,” because prophetic vi-
sion transmits divine perception as it has been translated into worldly terms.

Also, the source of the prophetic experience is not in the highest world, Atzi-
lut, where pure, essential divinity emanates, but rather in the lower world of Beria.
Even though the world of Beria is so sublime that the spiritual creatures called the
seraphim and ophanim of the Holy Chariot exist there, still the Divine is manifest
through a partition that necessarily separates Creator and creation.

132 77X U 072 1Y P Yet the reward given to the righteous in
nIOT MILYHNT NI KT 1Y the Garden of Eden consists of compre-
oK NI AW TwnIn -ixy  hending the emanation of life force and

) SR i : light drawn from these two attributes of

117923 700
o Hesed and Gevura.

he Talmud describes how the righteous sit in the Garden of Eden with crowns

on their heads, basking in the radiance of the Divine Presence (Berakhot 17a).
This “radiance” is an illumination from the Divine that descends to a low enough
level for the soul to be able to perceive it. This perception is in and of itself the
Garden of Eden.

This is what makes the human soul unique - that through preparing properly
in this world, namely through the power of the Torah and mitzvot (command-
ments), one becomes capable of attaining a bond with the divine attributes on a
Garden of Eden level. This bond, however, is not formed directly with the divine
attributes themselves but rather with an illumination that emanates from them.
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ST ment is stretched above the souls in the Gar-
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den of Eden.

ur Sages explain that the heavenly firmament is comprised of water and fire,

which is a mixture of the manifestations of Hesed and Gevura respectively.
Just as the physical sky marks the outer limit of our visual perception, the firma-
ment designates the outer limit of spiritual perception. In a broader sense, the
spiritual firmament demarcates the incomprehensible aspect of every world. For
us, the sky is our visual limit upward; for the souls in the Garden of Eden, their
firmament is an illumination of the divine attributes of Hesed and Gevura, which is
the upper limit of their comprehension in the Garden of Eden.

R17 X1 77 ¥RpN This firmament is called the “secret of the
X177 Torah”;

he righteous comprehending the “secret of the Torah” in the Garden of Eden
means that they comprehend an illumination of the divine attributes of Hesed
and Gevura within their reality.

17907 NIPHIR 270 730 929 within it lies the secret of the twenty-two
ox NI PWH 10 letters comprising the Torah, which is im-
" T parted through these two attributes,

he Torah is rooted in both the attributes of Hesed and Gevura. This shows that

the nature of the Torah is not purely revelation but also concealment. Had the
Torah been only revelatory and given solely in divine terms, it would either be
entirely out of human reach, or it would consume our subtly separate lives in its
unbearably intense revelation of Oneness.

We are able to relate to the Torah only because, rather than being completely
explicit, it is enveloped in veiled disguises and expresses its truths through meta-
phors within metaphors. Its words are comprised, as the Talmud states, of black
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fire on white fire, an epic combination of revelation and concealment, dark and
light, all of which are expressions of the Divine.

The twenty-two letters of the alef-bet, which are the basic building blocks of
reality, function in another role as letters of the Torah. Each letter is a revelation of
the Divine, a specified and defined facet of divine illumination.

The source of the illumination itself is in the attribute of Hesed, whereas that
which lends the illumination its definition - its “form” in the medieval lexicon - is
the attribute of Gevura.

The very same interplay between Hesed and Gevura, which vivifies the twenty-
two letters of the Torah, is what sustains the firmament stretched over the souls
in the Garden of Eden. This firmament stands as their “ceiling of apprehension”in
their reality through which shines the illumination of the Torah.

DT UK PN 2NDT2  asitis written, “From His right, a fiery law
(2:35 0™27) jny o them” (Deuteronomy 33:2).

Fire always expresses the consuming Gevura energy of the left side. Therefore,
“from His right, a fiery law” implies the combination of the Right and the Left,
of Hesed and Gevura together.

This is the source of the idea that Torah is not just from heaven but rather, in a
deeper sense, the Torah constitutes the heavens. Both are different embodiments
of the same spiritual dynamic, the interplay between divine Hesed and Gevura.

ﬁm‘? o) AvII 7T YR From this firmament drips dew to nourish
NN the souls,

he firmament is the upper limit that delineates between the apprehensible

and the entirely inapprehensible. It therefore points toward the hidden, to-
ward the mystery that lies just behind every comprehensible thought.

While even the souls in the Garden of Eden cannot fully grasp the mystery
of the firmament, the sliver of comprehension to which they are privy nourishes
them like dew from the physical sky.

It is not that these souls in the Garden of Eden live in a different place but in a
different state of existence. Gaining entrance into this state of existence relies on
two factors: First, the soul must be without a body, because the body necessarily
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affects the limits of its perceptive capacities and even influences its ideological
tendencies.

Second, entrance into the Garden of Eden depends on one’s actions while
the soul was in his body. If during his lifetime one cleaves to God by engaging in
Torah and mitzvot, he creates the garments and receptors necessary for entering
the Garden of Eden, which allow him to tune in to the frequency of the inner il-
lumination and be nourished by the dew that drips from the firmament of Eden.

nPPnIR 272 790 NY>7 107 with knowledge of the secret of the
=990 twenty-two letters of the Torah.

he twenty-two letters of the Torah provide a certain grasp of the unattainable,
supernal knowledge, like the dew that drips from the firmament, each an in-
tentional, heavenly drop of illumination beyond which lies the incomprehensible.

790 XN mIa YR 00 For this firmament represents the secret
falaty knowledge,

It is taught (Berakhot 64a) that Torah scholars do not have rest in this world norin
the next, as the verse states, “They will go from strength to strength...” (Psalms
84:1). This implies that even in the Garden of Eden there is a firmament above
every soul. This firmament bears the secret of unknowable supernal knowledge.
When the soul climbs from “strength to strength,” from one level to the next, it
crosses the threshold of its current firmament and is now able to grasp what was
previously unknowable to it. At its new level, the soul attains a “new sky and a
new ground” (Isaiah 65:17), a totally new spectrum of divine consciousness, rang-
ing from simple understanding (a new ground) to the infinite beyond (a new sky).
There will always be a firmament above, because the essence of a firmament is
an unknowable secret — the enigma of the infinite, beyond which it is impossible
to pass.
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g ' and in Etz Hayyim (gate 44, chap. 3)].

he relationship between nourishment and clothing is, in the most general

sense, the relationship between the Inner Light and the Surrounding Light.
Perceiving the Inner Light is like spiritual nourishment. Just as food enters the
body and is absorbed into the limbs, this apprehension penetrates and is ab-
sorbed into consciousness.? The Surrounding Light, on the other hand, is not in-
ternalized. Perceiving the Surrounding Light is like getting an impression or sens-
ing ambience. It eludes all attempts at understanding, categorizing, or analyzing
its essence. Perception of the Surrounding Light can be just as crucial and mean-
ingful as the internalized perception, but it is simply not susceptible to analysis.

There are varying degrees of Surrounding Light. There is a level of perception
that is totally beyond the grasp of the human mind, yet powerful and multifac-
eted, and then there is that which lies just at the brink of consciousness, where
one can grasp its outer limit but is unable to grasp its internal content.?

This relationship between the Surrounding Light and the Inner Light, be-
tween garment and food, parallels the relationship between the Torah and the
mitzvot. The Torah is essentially comprehensible. There is no Torah learning with-
out a conscious internalization of the material in one form or another. Therefore,
the Torah is called “nourishment for the souls.” (This may seem contradictory to
the statement in chapter 6 of Likkutei Amarim that learning Torah is also an aspect
of “garment.” This refers, however, to the mitzva of Torah learning, where even
mechanical recitation of the words suffices, whether or not the content is under-
stood.)

The Torah serves as nourishment in this world just as it does in the World to
Come, but since in this world the body is the frame of reference for all experi-
ences, it does not always realize when the soul has been nourished. Only in the
Garden of Eden, when the soul has been freed from the shackles of the corporeal
body and its perceptions, can it truly enjoy the nourishing heavenly dew.

2. This metaphor also appears in the Bible, e.g., Proverbs 9:5.
3. See Likkutei Torah, Devarim 34:1.
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By contrast, mitzvot are intrinsically considered garments. A mitzva, in es-
sence, is not about awareness but about action. Its value is measured by how the
deed is performed and not according to how it is understood. Understanding the
meaning of the mitzva, to whatever degree, is grasping the Torah illumination in
that mitzva but is in no way necessary for its fulfillment. In this sense, the mitzva
is not internalized by the person who is performing it; rather, its light hovers over
him and surrounds him like a garment.

To enable the soul, which is a created entity, to enter the purely divine reality
of the Garden of Eden, it needs to be enveloped in a mediating apparel. To medi-
ate between the created soul and the divine light of the Garden of Eden, the garb
must itself be divine. Every mitzva that a person performs in this world clothes his
soul in this divine vestment.

Each mitzva is a thread woven into a beautiful personal garment presented
to each soul upon arrival in the World to Come. This robe, or “rabbinical garment,’
as referred to by the Zohar, allows the soul access to the light of Eden. Jewish
literature is replete with descriptions of people finally being presented their “rab-
binical robes,”and to their dismay they realize that they are missing a sleeve or a
shoe. This is the result of the owner failing to perform the corresponding aspect
of a certain mitzva in his lifetime.



14 | Tanya

his chapter seems peripheral because it interrupts the overall thematic struc-

ture of this section in Tanya by straying from philosophical and theological
material and delving into the realm of human experience.* The previous chap-
ters, and to some degree subsequent chapters, deal with the general concepts of
creation ex nihilo, light and shadows, and their interaction and intersection with
each other. This chapter instead sheds light on phenomena such as the nature of
the tzaddik, signs and wonders in the Torah, the prophetic experience, and the
reward of the righteous in the Garden of Eden.

Rather than dealing with structure, this chapter deals with breaches of the
structure, apertures in the barrier that separates us from the Divine. This barrier,
as elucidated in previous chapters, enables the revelation of the infinite itself.
Therefore, it is not fixed in time and space, but rather it is a separation that draws
its power from the infinite and is therefore essentially beyond. Only select indi-
viduals are able to see beyond the barrier, and only in select circumstances is the
individual or group privy to these wondrous apertures from above.

The main thesis of this chapter is that there are fixed portals in the barrier,
windows to the infinite available to all, that are continually open. These windows
are called “Torah and mitzvot.” Although the openings created by the Torah and
mitzvot are dimly lit in order to preserve the paradigm of the world as is, they are
nonetheless actual access points to the infinite itself. Any person can open these
portals and allow the infinite into his finite world. Not always, however, can he ac-
cess an opening, and not always will he be able to view the illumination pouring
through. The more a person is either totally or partially freed from the conceal-
ing barrier of his body, and the entire physical world in general, the more he will
grasp the illumination exuded by the mitzvot that he performed and be privy to
a taste of the dew that drips from the firmament and nourishes the souls in the
Garden of Eden.

4. See Discourse 380, Mishpatim 5727, chaps. 4-5.



