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The following maamar, comprising chs. 11-15
(i.e., Part III) of the series of discourses with the
general title of Basi LeGani, was released in advance
for study on Purim 5710 (1950).
Part III
11.
Let us examine from a deeper perspective why the Jewish
people are called wv ,utcm, the hosts of G-d.
The word Tzvaos is one of the seven holy Names of G-d
that may not be erased. It was first revealed as such by the
Prophets,130 for in the Torah it is used only in reference to the
Jewish people. Let us now seek to understand what particular
quality of the Jewish people earned them the title of “the
hosts of G-d,” and why it was first accorded them when they
left Egypt.
[Concerning the unique significance of each of the Divine
Names,] the Midrash Rabbah (Shmos 3:[6]) writes: “Do you
desire to know My Name? — I am named according to My
deeds.... When I wage war against the wicked I am called
Tzvaos.” It is clear, then, that this is a name of war. So too we
read in Shaarei Orah of R. Yosef Gikatilla: “The Name
Tzvaos relates to the Sefiros of Netzach and Hod [lit.,
‘victory’ and ‘glory’], and from there evolve all the wars in the
world.”
The attribute of [seeking] victory is to be found only in a
great man. If someone speaks up in defiance of a lesser man,
he may retort boldly, but he will not overrule him. A great
man, however, will endeavor to vanquish anyone who speaks
or acts contrary to his will, and will seek to establish the truth
of his position. Indeed, the Sages teach that “any scholar who
does not bear a grudge and seek revenge like a snake is not a
scholar” (Yoma 23a). Rashi explains that the scholar will seek
130. Berachos 31b; explained in Torah Or and Toras Chayim, beginning of Parshas
Bo.
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revenge and maintain a bitter grudge in his heart as a snake
does. (The reason that the snake is used as a metaphor is
explained there.131) The Talmud questions the above-quoted
teaching of the Sages, noting that the Torah commands: tk
ruy, tku oue, — “You shall not avenge nor bear a grudge.”132
And the Talmud itself answers that a sage is permitted such
conduct, for the vengeance and the grudge allowed him (and
indeed required of him) are not (G-d forbid) of the kinds
forbidden in the Torah, which are related to money [or other
material matters].
He who is permitted such conduct must be a sage of
unquestioned integrity. Indeed, the Talmudic term for “sage”
— ofj shnk, — implies one who is a self-effacing disciple of
wisdom;133 it is for the sake of wisdom that he directs all his
actions and affairs.
This attitude lies at the root of [a true desire for] victory,
and it applies only to a man of stature. Moreover, the greater
the individual, the greater this desire. A king, for example, is
chosen from his entire nation on account of his superior
stature. Thus we read of Shaul HaMelech:134 ktrah hbcn aht ihtu
ogv kfn vucd vkgnu unfan ubnn cuy — “There was no better man
than he among the Children of Israel; from his shoulders and
upwards he was taller than any of the people” (I Shmuel 9:2).
Such a king has a greater tendency to express his desire for
victory, even to go to war, and to triumph.
A war may be motivated by the desire for spoil, or —
more basically — by the desire to win in a battle of conflicting
wills. In the former case, a war is merely a test of strength and
courage. A war of the latter kind will be a battle of wits, if the
king is to achieve the kind of victory that will satisfy his will.
The desire for victory will be aroused only when the king is
opposed by a formidable obstacle; without it, he rules his
131. See Chiddushei Aggados of the Maharsha, ad loc.; cf. the statement, lk ah vtbv
vn (Arachin 15b).
132. [Vayikra 19:18.]
133. Torah Or, Parshas Yisro, at the end of the maamar beginning Moshe Yedaber.
134. Note that the above quotation from Yoma about the scholar who does not
avenge, etc., follows immediately after this teaching of the Sages: “Why was Saul
punished? — Because he forwent the honor due to him.”

5

5

Chapter 11

51

domain as he pleases. Once his wishes are challenged,
however, then in order to secure victory he will squander all
the rare treasures that have been collected year after year,
generation after generation, precious resources that have
never been used for any other purpose, and that have been
hidden and sealed from all eyes.
The reason:135 A man’s desire for victory is rooted higher
in the soul than his will or his desire for pleasure. Hence the
most intense delight that he could ever have from his rarest
treasures is meaningless when weighed against his desire for
victory. In fact he will even risk his very life and take up his
position in the thick of battle, because his drive to win is
rooted in the very essence of his soul, higher than the soul’s
consciously revealed faculties, its spiritual light and life-force.
When war breaks out the royal treasure vaults are thrown
open. Their resources are entrusted to the commanding
officers in order that they should reach the rank and file
soldiers, for it is they who will secure victory.136
This parable describes the spiritual worlds. There, too,
there are sealed and hidden treasures, like those of which the
Torah speaks: cuyv urmut ,t lk wv j,ph — “G-d will open His
goodly treasure house for you.”137 In the prayers, likewise, we
ask: j,p, ubk cuyv lrmutu — “Open for us Your goodly treasure
house.”138 And elsewhere: ubbj obj ,b,n rmutnu — “Graciously
grant us Your gift from the storehouse of unearned bounty.”139
In time of war, these sealed treasures too are entrusted to

135. Explained at length at the end of the maamar beginning Tzidkas Pirzono, 5689
(in Kuntreis Derushei Chasunah); the maamarim of Pesach 5709 (in Kuntreis
65).
136. [In explaining this chapter, the Rebbe Shlita has commented that these words
aptly describe the activities of their author, the Previous Rebbe. He fought
fiercely to overcome the challenges brought about by the darkness of galus. He
risked (and sacrificed) his own life and revealed the ancient treasures of the
kingdom — the deepest secrets of the Torah.
These were then entrusted to the rank and file soldiers; i.e., they were
expressed in a manner that could be understood and appreciated by all.]
137. [Devarim 28:12.]
138. [Tefillas Neilah (Machzor, p. 383).]
139. [Selichos.]
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officers, who distribute them among the simple soldiers, for it
is they who will secure the victory.
This, then, is why the people of Israel are called the hosts
of G-d, for it is they who do G-d’s will, standing their ground
in the cosmic campaign against the opposing forces. And it is
for them, therefore, that the vaults of heavenly treasures are
thrown open.
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12.
We can understand what is meant by the heavenly treasure
house in terms of a statement in Tikkunei Zohar:140 “G-d’s
infinite light extends upward without bounds and downward
without end.” The latter phrase means that the revelation and
diffusion of this light are utterly infinite.
Hence the name ;ux iht rut, which indicates [not merely a
light that emanates from G-d Who is infinite, but] that the light
itself is infinite, because it resembles its Luminary. This
represents the unique quality of light, for though it is merely a
ray [from a source] and not the essence [of the source], it
nevertheless resembles its source. Hence, since [G-d’s] essence
is uncompounded and infinite, the light that resembles it is
likewise infinite.
Now light of this kind would bring into being worlds and
Sefiros without number or end, worlds utterly different [than
those we know]. Their infinity not only in number but also in
nature is implied in the [Kabbalistic] expression “Sefiros
without end.” The Idra Zuta141 compares such a Sefirah to “a
candle whose light is diffused to all sides and corners [and
hence may appear to be many lights], but when you look at it
in order to know it, you will find only one candle.” Because
the light [of such a Sefirah] is essentially simple, it can find
expression in a limitless multiplicity of diverse levels: its “light
is diffused to all sides and corners.” In truth, however, there is
only one candle; [i.e., the light is the multiple expression of an
essential unity].
This is the unity spoken of in the statement,142 sj tuv ,bt
icaujc tku — “You are One, but not in the numerical sense.”
Since G-d is essentially one, He transcends numeration when
He reveals Himself; He is essentially One, even though His
revelation is multifaceted.
140. Cited and clarified at length in Hemshech 5666, in the maamar beginning
VaYolech Havayah Es HaYam, and in the following maamarim.
141. See Zohar III, 288a.
142. Of Eliyahu; in Tikkunei Zohar, Introduction [II: [Pasach Eliyahu].
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[In view of this apparent multiplicity,] why did exactly ten
Sefiros emanate from Above? “Ten Sefiros,” declares Sefer
Yetzirah; “ten and not nine, ten and not eleven.” This state
was brought about by the [self-limiting, self-screening]
tzimtzum of the infinite light. Thanks to it, G-d’s infinite light
and revelation appear in finite categories. Accordingly, the
Sefiros are ten in number.
Nevertheless, even after the tzimtzum, unbounded and
numberless worlds have come into existence. A hint of this
may be found in the verse, rpxn iht ,unkgu — “And maidens
without number.”143 Said the Sages: “Do not read ,unkg
(‘maidens’), but ,unkug (‘worlds’),”144 for there are worlds
without number. In Idra Rabbah we likewise read: “At [the
Supernal level that is termed] ‘the skull’ there are 12,000
worlds.”145 This number is appropriate to the specific concept
discussed there. In fact, however, the worlds are numberless.
Even the lowest level of the World of Atzilus, namely,
Malchus, gives rise to creation of innumerable multiplicity, as
it is written, lhagn ucr vn — “How manifold are Your
works!”146 Or, in another verse, lhagn uksd vn — “How great
are Your works!”147 This multitude of creations and greatness
of creations are discussed in the maamar beginning Vaeira.148
All this is possible because the light is infinite; hence, in
spite of the tzimtzum, it gives rise to an infinite multiplicity of
creations.

143. [Shir HaShirim 6:8.]
144. Zohar III, 71b; towards the end of the Introduction to Tikkunei Zohar; see also
Zohar III, 58b.
145. Zohar III, 128b; cf. Iggeres HaKodesh, Epistle 20 (p. 259); Likkutei Torah,
Parshas Bamidbar, opening passage of the maamar beginning Ve’eirastich.
146. [Tehillim 104:24.]
147. [Ibid., 92:6.]
148. See the second maamar entitled Vaeira in Torah Or.
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13.
Thus the above-quoted phrase — “G-d’s infinite light
extends...downward without end” — refers to its revelation
and utterly boundless diffusion even as it is revealed at the
lowest levels of creation. The infinite worlds that precede the
tzimtzum, and [even] the World of Atzilus, where the infinite
light shines overtly, are vessels [i.e., have the capacity] for
receiving the infinite light, for the vessels themselves are G-dly.
No wonder, therefore, that the infinite light shines there
overtly, or that they are able to receive it. The [more limited]
Worlds of Beriah, Yetzirah and Asiyah, however, are lower.
For the vessels of the World of Atzilus are as the body to the
soul, while the vessels of these three Worlds are like garments.
As it is written in Pasach Eliyahu, “You have made garments
for them” — a reference to these three Worlds, which are
only garments enclothing the light of the vessels of Atzilus
(which are described as bodies).
It is similarly written, thxrufc tbben vtkhg tnht — “The
Supernal Mother (i.e., the attribute of Binah in the World of
Atzilus) nests in the realm of the throne (i.e., the World of
Beriah); the Six Sefiros [i.e., Ze’eir Anpin, the Divine
‘emotive’ attributes] are situated in the World of Yetzirah; and
Ofan [i.e., the Sefirah of Malchus] in the World of Asiyah.”149
Since these three Worlds are only garments for the light of
Atzilus, they are called the lower realms.
The above-quoted statement [from Pasach Eliyahu] about
the garments of these three Worlds continues: “From them
souls issue forth to man.” Most souls150 emanate from these
worlds. Only one soul in a generation, [and then, only] in the
early generations, derived from Atzilus. In fact there are three
levels of emanation from these three Worlds: souls emanate
from their innermost aspect; angels from their outer aspect;
and worlds from their outermost aspect.
149. Tikkunei Zohar, Tikkun 6.
150. For another explanation, see Likkutei Torah, Shir HaShirim, s.v. Yonasi, and
see further references indicated there.
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By means of the successive stages in the chainlike scheme
of spiritual descent that is called hishtalshelus, the light of
these three Worlds becomes increasingly obscured. When it
reaches the realm of the Galgalim and Mazalos it becomes
dense and more material. This descent allows the Galgalim
and Mazalos to monitor the influence and revelation of the
Divine light in this lowly, material world. This function is
alluded to in the verse, ohjrh ard sdnnu ana ,utuc, sdnnu —
“From the rich harvests brought out by the sun and the rich
produce hastened forth by the moon.”151 Another reference to
this subject is to be found in the statement of the Sages, ksd uk
rnutu uc vfnv vkgnkn kzn uk ihta vynkn cag lk iht — “No blade
of grass below is without its Mazal Above that strikes it with
the command: Grow!”152
[The world, then, is animated] by the G-dly light and lifeenergy that flows through the Galgalim and Mazalos. It is a
far-reaching condescension for G-dliness to appear in such a
concealed manner, through the many downward stages
represented by the worlds of Beriah, Yetzirah and Asiyah, to
the point that it is expressed in external, material influences.
This is particularly true as G-dliness descends through
many tzimtzumim and many stages of concealment until it
[becomes enclothed in a creation that outwardly] is the very
opposite of G-dliness. There are beings [of the physical realm]
that can (G-d forbid) entirely forget G-dliness. This we see in
the forces of evil [whose approach is epitomized in Pharaoh’s
boast], “The Nile is mine, and I have made it.” This was the
very opposite of the truth. For it was Yaakov who blessed
Pharaoh, and (as is stated in Midrash Tanchuma and cited by
Rashi on the appropriate verse) his blessing was that the Nile
should rise at Pharaoh’s approach — an instance of the Divine
good being drawn down to this world. Pharaoh, however, was
the King of ohrmn — a word which means “Egypt” when
vocalized one way, and which means “constriction” when
vocalized differently.

151. [Devarim 33:14.]
152. See Bereishis Rabbah 10:6; Zohar I, 251a; and elsewhere.
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[Being thus the very archetype of a limited, nonspiritual
conception of the universe,] Pharaoh was not only ungrateful,
but claimed furthermore, “The Nile is mine, and I have made
it.”
Parallels to this attitude may be detected in the divine
service of every man, whether he be a businessman or a
scholar.
In the world of business a man may incline to think, hjf
vzv khjv ,t hk vag hsh omugu — “My strength and the might of
my hand have made me this wealth.”153 Even though the same
man knows and believes that [in the words of the following
verse] “it is [G-d] Who gives [him] the power to accumulate
wealth”; even though he knows and believes that “it is the
blessing of G-d that grants wealth”; even though he mentions
the Name of G-d at every stage in his business dealings; —
nevertheless, he may still think that it is the might of his hand,
his own intellectual superiority, that is responsible for his
prosperity. When success smiles upon him, therefore, he is
prone to “grow bold in his wickedness,”154 becoming inflated
with pride in the fruits of his wisdom.
On the other hand, when his fortunes are bleak, such a
man’s spirits will fall, and he will become depressed. In fact,
however, both these reactions are unjustified. For since “it is
the blessing of G-d that grants wealth,” he should experience
equanimity in the face of both situations. And if his affairs
have not succeeded, let him seek a fault in himself.
Similarly with one of those who “dwell in the tents”155 of
scholarship. Even though while he is at his books he keeps in
mind that this is G-d’s Torah that he is studying, it is always
possible that in the name of the Torah he will render a legal
decision that contradicts it. In this he resembles the above
businessman who, even though he believes with simple faith
that “it is [G-d] Who gives [him] the power to accumulate
wealth,” and even though he believes that “it is the blessing of
G-d that grants wealth,” nevertheless grows buoyant and
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of His infinite power. And it is this self-obscuring ascent that is
intended in the above-quoted statement [of Tikkunei Zohar]:
“G-d’s infinite light extends upward without bounds.”
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opinionated when his affairs are doing well...and bothered and
crestfallen when times are hard. The reason for these feelings
is that his business stands on a mistaken foundation. His belief
that “it is [G-d] Who gives [him] the power to accumulate
wealth” is [not internalized, but rather] left at the level of
simple faith; the principles guiding his business transactions,
however, do not conform to the standards set by the Torah.
And this explains the untoward results described above.
In similar fashion, though a scholar knows that what he is
studying is G-d’s Torah, the very essence of his study and his
knowledge may be faulty. Even while studying the Torah he
may forget the Giver of the Torah. His study can become a
mere intellectual exercise, so that even though he may well
know what he has mastered, he may later follow the dictates
of his independent intellect and arrive at conclusions that
contradict what he has studied.
The same pattern may be observed on a wider scale.
Though a person may receive his life-energy from G-d
Himself, it is possible for him [to conduct his life in a manner
that] contradicts G-dliness — because the light filters down to
him through an abundance of tzimtzumim and stages of
concealment. In the Holy Tongue this is hinted at in the very
word for “nature” (gcy), which shares a root with the verb “to
sink,” as in the phrase, ;ux ohc ugcuy — “sank in the Sea of
Reeds.”156 Like something that sinks out of sight, the
descending G-dly light becomes increasingly obscured until it
reaches even the lowliest levels of creation.

156. [Shmos 15:4.]
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14.
Nevertheless, [despite all this concealment,] it is written,
okuf ,t vhjn v,tu — “You give life to them all.”157 The
reflection of G-dly light is drawn down and brings all creations
into being from nothing to something, giving them life. This
concept is expressed [in Tanya,] in Iggeres HaKodesh, Epistle
20: “A ray of a reflection of the radiation [of G-d’s light is
found] in all beings that were created, formed and made....”
This is a reference to the G-dly light and life-energy that is
drawn down into all creations. In the words [of the Talmud],
“He feeds [the whole world,] from the horned buffalo to a
brood of vermin.”158 This light and life-energy radiates and is
drawn down to even the lowest of levels, as it is written,
lbv kuta vghmtu v,t oa ohna ext ot — “If I soar up to the
heavens, You are there; if I make my bed in the abyss, behold,
You are there.”159
[This awareness should lead to] a profound meditation on
the greatness of G-d, on how He is drawn down level by level
through all the stages of the downward progression of spiritual
worlds, down to the level of the lowliest of creatures. It is
within the reach of every man, including the simplest of men,
to comprehend this concept, as he beholds the greatness of
the Creator. (The perception of the greatness of G-d by thus
meditating on the multitude of His creations is explained in the
above-mentioned160 maamar [in Torah Or] beginning Vaeira,
in the course of an exposition of the verse, ubhekt rhgc /// wv kusd
— “G-d is great...in the city of our G-d.”161) Such meditation
arouses a tumultuous reaction in one’s soul, for it springs from
one’s own direct observation.
This [descent and enclothement at many levels] comes
about because G-d’s light is essentially infinite; hence its
157. [Nechemiah 9:6.]
158. Avodah Zarah 3b.
159. [Tehillim 139:8.]
160. [Cf. above, end of ch. 12.]
161. [Tehillim 48:2.]
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existence, granting it life — there are some creations that do
not perceive their life-force as being of G-dly origin. Even
though every man feels that there is a life-force that animates
him, and clearly realizes that this life-force — and certainly not
his body — is the core of his existence, nevertheless not
everyone perceives this life-energy as being G-dly. This is
particularly true in the wake of the many degrees of
progressive concealment that even reach the stage at which a
man can say, “The Nile is mine, and I made it”; or, “My
strength and the might of my hand have made me this
wealth.” Such a stance results from the extreme obscuring of
the light; indeed, a person’s mind can thereby become so
grossly insensitive that it will neither know nor feel that nature
is G-dliness.
It is G-d’s infinite power that brings about this obscurity.
Just as the extension of the light until the lowest levels comes
about only through G-d’s infinite power, so too it is His infinite
power that conceals. This is implied in the wording of the
verse, r,,xn k-t v,t ift — “It is indeed You, G-d, Who
hides.”168 The multiple concealment is effected by “You”, by
G-d Himself.
Corresponding to this concealment, there is a verse that
speaks of G-d’s revelation: ouhv kf k-t sxj — “G-d’s kindness
endures throughout the day.”169 The word “day” signifies
revelation. That is to say, G-d’s revelation stems from His
attribute of Chesed as expressed through the Divine Name El. [His revelation thus derives from G-d Himself.]
In the same way, the fact that G-d conceals Himself
derives from “You”, from G-d Himself. This is the dual
dynamic spoken of in Sefer Yetzirah: ,j, enugu our enug —
“the ultimate height and the ultimate depth.” Just as “the
ultimate depth” (i.e., the revelation and diffusion of Divine
light even in the lowliest of levels) is an expression of G-d’s
infinite power, so too is “the ultimate height” (i.e., the
progressive ascent and withdrawal of the Divine light in the
direction of self-concealment [within its Source]) an expression
168. [Yeshayahu 45:15.] Cf. Zohar III, 30b.
169. [Tehillim 52:3.]
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allows for a sensation of independent existence and identity,
was not at all perceptible.
Through the process of tzimtzum, the infinite light was
concealed, and the [first and clearest] perception was of
independent identity and existence. G-d’s infinite light was not
[openly] perceived. [Even after the tzimtzum G-d is still one
with creation, in the spirit of the verse:] .rtv ,tu ohnav ,t tkv
tkn hbt — “Do I not fill heaven and earth?”166 The tzimtzum
applies only from our perspective; in regard to G-d, it does not
conceal at all. Indeed, His light diffuses after the tzimtzum just
as before. As we say [in prayer], “You were [the same] before
the world was created; You are [the same] since the world was
created.”167 Both states are absolutely identical, since for G-d
the tzimtzum conceals nothing.
By way of analogy: When a teacher communicates a
concept to his disciple, he desires that his saplings [i.e., his
disciples] share his conception of it. However, in order to
enable his student to cope with and internalize the concept, he
may first have to entirely deflect the [overpowering] light of his
own thought processes, and conceive an intellectual light that
is filtered to suit the more limited capacity of the recipient.
However, though the veils and tzimtzumim by which he does
this are real from the student’s perspective, they do not affect
the teacher at all [for he still sees the full depth and breadth of
his concept even as he presents it in its less dazzling form].
In the spiritual realms likewise, the limiting aspects of the
tzimtzum affect only ourselves, while concealing nothing from
their Initiator. Furthermore, even in regard to ourselves, the
initial tzimtzum and so too the later ones are all intended for
the ultimate purpose of revelation. As with the teacher,
therefore, whose whole intent was that the recipient be
enabled to receive, the tzimtzum does not really conceal at
all.
Nevertheless, [it is because of the tzimtzum that] G-d’s
infinite light is not overtly perceived. Even with regard to or
pnimi — that light and life-force which is enclothed within all
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unlimited power of expression. It can descend to the lowest of
levels. Furthermore, wherever it is drawn down and diffused it
is not affected nor changed. Accordingly, [the way in which it
animates creations is different] from the manner in which the
soul animates the body, for the soul is affected by what
happens to the body in which it resides. By contrast, the only
aspect of the G-dly light that can be affected by its
enclothement in creatures is that [lower] level of life-energy
called jf [lit., “power”]. This stems from the vessels of the
Worlds of Beriah, Yetzirah and Asiyah, and these vessels, as
is cited in the above-mentioned Epistle [20] of Iggeres
HaKodesh, represent “the beginnings of [seemingly
independent] existence.” Hence it is possible for them to be
changed and affected [by their enclothement in creation]. This
is not the case with [that aspect of G-dly emanation called] rut,
the life-giving light, because it remains transcendent.
This concept is expressed in a comment of the Zohar162
on the verse, wvf ause iht — “There is none holy as G-d.”163
“There are many levels of holiness,” says the Zohar, “but
none as holy as G-d.” His manner of holiness differs from the
holiness that is found within the order of creation. Though the
latter manifestations of holiness are separate, their holiness
lies in the fact that they are not enclothed in creations. When,
however, they are enclothed in creations, they are “grasped”
within them — and this causes change. The holiness of G-d,
i.e., the above-mentioned Or, is different in that it does not
[generally] enclothe itself in creations; and when it does, it is
not “grasped” [i.e., limited] by them, for it is essentially
transcendent.
Physical light provides an apt analogy: it illuminates, while
remaining uninvolved in the space it reaches. The light that
shines through a red, green or white glass,164 for example,

166. [Yirmeyahu 23:24.]
167. [Siddur Tehillas HaShem, p. 17, citing Tanna Dvei Eliyahu Rabbah, ch. 21.]

162. III, 44a; see also Likkutei Torah on Shir Hashirim, opening passage of the first
maamar beginning Tze’enah U’Re’enah.
163. [I Shmuel 2:2.]
164. This analogy is cited in the Pardes, Shaar 4, ch. 4, as an illustration for the
Sefiros. It could be suggested that these three particular colors were named
because they represent the three kavin [i.e. modes of Divine influence: Chesed,
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assumes a different appearance in each case, yet the light
itself remains uncompounded and colorless. Even when it
appears to be “enclothed” in the glass, it is not “grasped” by
it, but retains its transcendent independence.
In like manner, the Divine light and life-energy that
animates creation is not changed or affected. Since the light is
by nature infinite, its expression is also infinite: it is drawn
down to the last and lowliest of creatures, everywhere
remaining uncompounded and unchanged, its very simplicity
making possible its endless manifestations. This is what is
meant by the above-quoted statement that “G-d’s infinite light
extends...downward without end”: it is expressed and revealed
even in the lowliest of the lowest levels of creation.

Gevurah and Tiferes]. See Zohar I, 71b; Likkutei Torah on Shir HaShirim,
end of the maamar beginning Hinach Yafah.
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15.
Just as G-d’s infinite light extends downward, with
innumerable expressions and unlimited revelation, so, too, it
“extends upward without bounds”; i.e., [it becomes united with
its Source to the point that] it becomes hidden. [These levels
proceed,] concealment after concealment, elevation after
elevation, causing an absence of light and revelation. This, in
general terms, is the [self-limiting] process of tzimtzum,
whereby the G-dly light becomes concealed and incorporated
within G-d’s essence, His Atzmus.
Before the tzimtzum, G-d’s infinite light was overtly
revealed. As stated in Etz Chayim, “Before the emanation of
any being, there was a sublime, simple light pervading the
whole of existence.” That is to say that there was a boundless
revelation of G-d’s infinite light: the [first and clearest]
perception was of this light, while independent existence and
identity were not perceptible at all.
A statement of Avodas HaKodesh165 will help clarify this
subject: “Just as the Infinite One possesses power with an
infinite dimension, so too does He possess power with a finite
dimension. For if you were to say that He possesses infinite
power but not finite power, you would detract from His
perfection [for there would be an area, the realm of finitude,
that would remain outside the context of G-dliness — which is
impossible], for G-d is the ultimate perfection.”
G-d’s perfection is thus reflected by His capacity to
encompass both potentials.
Before the tzimtzum, the unlimited aspects of G-d’s
infinite light were revealed and His power of limitation was
concealed. The above quotation from Etz Chayim refers to
this state when it speaks of “a sublime, simple light” (i.e.,
G-d’s infinite light) “pervading the whole of existence”; i.e., it
alone was perceptible, while His power of limitation, which
165. Part I, p. 288. On this entire subject see Hemshech Rosh HaShanah 5710, ch.
27ff; the maamar beginning Margela BePumei, 5709 (Kuntreis 65); and
elsewhere.
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