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The following maamar, comprising chs. 16-20
(i.e., Part IV) of the series of discourses with the
general title of Basi LeGani, was released in advance
for study on Beis Nissan 5710 (1950), in honor of the
yahrzeit of the author’s father, the Rebbe Rashab gWb.
Part IV
16.
Two very different levels of G-d’s infinite light are
represented in the above-quoted teaching of Tikkunei Zohar:
“G-d’s infinite light extends upward without bounds and
downward without end.”
The light that “extends upward without bounds” is a
hidden and sealed light that transcends — and will never enter
— the realm of descent into worldly revelation. This is the
light referred to in the classic statement: “You are exalted
above all the exalted ones, hidden from all the hidden
ones.”170 This light is by nature sealed.
The kind of light that “extends downward without end” can
come within the realm of revelation and is related to the worlds.
In general terms, it is a light that is revealed to G-d Himself (to
His Atzmus): within His Essence it is revealed to Himself, so to
speak. In this it differs from the former kind of light, which is
not revealed even within His Essence, but remains sealed.
These two kinds of light represent two kinds of G-d’s
transcendent light (or makkif; lit., “encompassing light”): the
transcendent spiritual influence known as or yashar (lit., “direct
light”), and the transcendent spiritual influence known as or
chozer (lit., “reflected light”). [The term “transcendent” or
“encompassing” describes a light too intense to be internalized
within a limited recipient; “direct light” signifies light enclothed
within creation; “reflected light” signifies light that cannot be
enclothed and hence is “reflected” back to its source.]
170. Of Eliyahu, in Tikkunei Zohar, Introduction II: Pasach Eliyahu: see also Toras
Chayim, Parshas Noach, the maamar beginning Vayehi Chol HaAretz, ch. 11.
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The makkif of “direct light” is known as the “near makkif,”
inasmuch as it can become revealed; the makkif of “reflected
light” is known as the “distant makkif,” because it cannot be
revealed.
An analogy171 from intellectual influence: When a teacher
communicates an idea to his student, those [limited] aspects of
the idea and their underlying rationale that the student can
receive and soundly integrate may be called or pnimi, an
internalized light. The profundity that now remains beyond his
reach may be described as a light that “encompasses” his
mind, impinging upon it in subtle and unseen ways.
Nevertheless, this profundity is close to him: there will come a
time when it will become accessible. In the words of our
Sages, “No man understands his Rebbe’s teachings in all their
depth until the passage of forty years.”172 His time will come.
Another analogy for this kind of potential closeness: If a
person sees or senses that a profound idea lies hidden, still
quite unknown, in the subject of his study, then despite his
temporary ignorance that idea may be said to be close to him.
His wisdom too will ripen one day.
These analogies describe the encompassing light of or
yashar: though it encompasses [the limitations of its recipients]
it is still close to their inner selves [because it is ultimately
accessible]. For a glimmer of it is already perceptible, and that
which is hidden will eventually be revealed.
However, there are also concepts that are so profound
that they are by definition hidden: no glimmer of them is
revealed. Shlomo HaMelech, for example, was granted a
sublime understanding that utterly surpasses the grasp of
created beings. As it is written, “And G-d gave wisdom to
Shlomo as He had promised him.”173 No aspect of this
wisdom was revealed or will ever be revealed.
Wisdom of this order is presented by means of garments
that hide it, such as parables and riddles whose apparent
171. See Likkutei Torah, Parshas Re’eh, the exposition of the verse, Ani LeDodi; the
maamar beginning HaShamayim Mesaprim, 5666, and the following maamarim.
172. Avodah Zarah 5b; Likkutei Torah, end of Parshas Acharei.
173. [I Melachim 5:26.]
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superficiality is deceptive. This is true of the parables of
Shlomo HaMelech, the depth of which can be gauged in
limited measure through the study of the Midrash, i.e., only
insofar as it was revealed to our Sages through Ruach
HaKodesh, divine inspiration. In the parables themselves,
however, one does not detect the light of intellect.
Similarly, the narratives174 of the Torah embody secrets and
sublime mysteries to a higher degree than do the Torah’s laws.
However, they are not at all recognizable, for the essence of
their light is a sealed secret, and is revealed only [as with
parables] by means of concealment. Since by nature this light
stands apart, even when revealed it remains separate and
obscure, something closed off and hidden even from its
mashpia, its [intellectual or spiritual] fountainhead. As a rule,
intellectual exertion elicits an increase in the revelation of light.
But when, in the case of this kind of light, its mashpia applies
his intellect to it, though he will in fact experience an enhanced
illumination, it will become hidden in his inner essence.
By contrast, in the case of intellectual light which is
appropriate to a recipient, even when its mashpia delves
deeply into it [without considering how to communicate it], it
may be said to be close to the recipient. Though he will catch
only a glimpse of the fresh insights that his teacher has
unlocked (and even that glimpse will be attenuated to his
measure), light of this kind is by definition close and accessible;
it can be drawn downward. Since it is characterized by a thrust
towards descent and revelation, the more that is revealed to
the mashpia, no matter how deep his independent thinking
may be, the more will be drawn down and revealed.
By contrast, the natural thrust of the deeper concepts that
are innately sealed from any relation to a recipient, is towards
self-concealment. In the case of such concepts, even when the
mashpia applies his intellect to them and masters them, their
light remains separate, and becomes hidden in his inner
essence.

174. Cf. Zohar III, 149b and 152a; the Introduction of R. Chayim Vital to Shaar
HaHakdamos (reprinted as an appendix to Kuntreis Etz HaChayim).
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17.
We can now apply the above in order to understand the
analogue in the spiritual realms, where, simultaneously, “G-d’s
infinite light extends upward without bounds and downward
without end.” The latter light is that which is related to the
created worlds. In general terms, it represents a revelation
within the Essence of G-d.
This can be understood in the light of a statement in
Pirkei deRabbi Eliezer: sck unau tuv whv okugv trcb tka sg —
“Before the world was created, only He and His Name
existed.”175 The word tuv (“He”) refers to the essence of the
light, and [this third-person pronoun, this indirect indicator] is
used because it implies concealment; the essence of this light
is not revealed even within itself. The word una (“His Name”)
refers to the revelation and diffusion of light. Within the
category of “His Name” there are two levels: ,una (“Names”)
and oa (“Name”). The plural form refers to the Ten Sefiros
that are concealed in the Source of their emanation: G-d’s
own estimate, so to speak, of all the potential [energy] that
would ultimately be realized. The singular form refers to a
spiritual level at which the Sefiros are without number. Both
these levels are revealed within G-d’s Essence, and are also
revealed in the worlds as or pnimi [i.e., an immanent light]
and or makkif [i.e., a transcendent light]. I.e., these levels are
the source for the two kinds of light — memaleh kol almin
[i.e., the immanent light that “fills all the worlds”] and sovev
kol almin [i.e., the transcendent light that “encompasses all
the worlds”].
The term tuv, however, stands entirely above these levels.
It refers to the essence of the light that is not at all related to
revelation and is not drawn down within the worlds. On the
contrary, it is hidden and incorporated within G-d’s Essence.
This level of light is called otzar (“treasure house”). For just as
175. Part III; the precise wording of this version as against the other variant readings
is explained by the Shelah at the beginning of his Introduction. See also
Tikkunei Zohar, Tikkun 19 (40b).
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a treasure house is sealed and hidden from view, so too the
essence of this light is sealed and hidden: “no thought can
grasp it at all.”176 It is the level of Divine Essence that “no eye
has seen.”177
This store of heavenly treasures is drawn down and
revealed only for the sake of securing victory and overcoming
the enemy. The parable cited above178 described how for this
reason treasure houses that have been locked away and kept
secret from generation to generation are thrown open. The
spiritual analogue to this is alluded to in two adjoining phrases:
uh,urmutn jur tmun — “He brings forth the wind from His
treasure houses”; and, in the following verse, ohrmn hrufc vfva
— “He struck down the firstborn of Egypt.”179 In order to
strike down the most powerful exponents (“the firstborn”) of
the unholy evil of Egypt (Mitzrayim/Meitzarim180), “He brings
forth the wind from His treasure houses.” Tikkunei Zohar
(Tikkun 69181) comments: “The wind of G-d” refers to the
primordial ether.182 [This reference to the inner aspects of the
Sefirah of Keser is reinforced by the Kabbalistic interpretation
of the phrase,] vtd vtd hf — “For He is most exalted.”183 The
Targum understands that phrase to mean that “He is exalted
over the exalted.” As is well known,184 this phrase [likewise]
refers to the inner aspects of Keser, whose source is the inner
aspects and essence of G-d’s infinity. [The Targum of the
verse continues:] “He is exalted because185 ‘He cast the horse
with its rider into the sea.’ ” I.e., the attribute of pursuing
176. [Cf. Tikkunei Zohar, Introduction II: Pasach Eliyahu.]
177. [Yeshayahu 64:3.]
178. [Ch. 11.]
179. [Tehillim 135:7-8.]
180. [Cf. above, ch. 13.]
181. P. 107a.
182. See Pardes, Shaar I, ch. 7; see this phrase in Erkei HaKinuyim; Meorei Or
I:153.
183. [Shmos 15:1.]
184. On this subject see Torah Or, Parshas Beshallach, the maamar beginning Az
Yashir, ch. 3; op. cit., end of maamar beginning Ashirah LaShem; Toras
Chayim the maamar beginning Ashirah LaShem (p. 237a, 253a ff.); and
elsewhere.
185. The connection is explained in the references listed in the previous note.
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concerns, and to confuse him with the yoke of earning a
livelihood and the bothers of business, or with other matters
that disturb him until he is robbed of his peace of mind.
It can be patently observed that a man’s evil inclination
endeavors to disturb and confuse him precisely when he is
involved in the service of G-d. Precisely when the Divine soul
is aroused in the love and awe of G-d, the animal soul too is
aroused, doing its best to disturb and confuse him in various
ways. Sometimes it will burden him with dread or terror for
reasons that have no substance. All this takes place
particularly during his divine service through Torah study of
prayer, or while he is fulfilling some mitzvah, for example,
during the fixed times that he has set aside for study, at
moments when he feels motivated to pray, or while he is
engaged in a mitzvah or neighborly deed. The animal soul
makes it appear to him that this is precisely the moment that
he must leave or hurry through his prayer. In truth this is
nothing more than a means of distracting the G-dly soul. The
proof of this lies in the fact that when he is strolling through
the streets and market places in his spare time, these thoughts
do not come to him. Realizing this, one must stand firm and
reinforce his determination to observe his times of Torah study
and prayer, to overcome the animal soul, and not to heed it.
The attribute of striving for victory has the power to
thereby overmaster the animal soul, for this attribute is rooted
in the very core of the soul, at a point higher than the source
of the soul’s revealed faculties. This enables it to overpower
and thrust aside all of man’s bothersome worries to the point
where no blocks or obstacles obstruct his study of the Torah
and his fulfillment of the mitzvos.
Then ultimately, when a man conquers his own animal soul,
he causes the forces of holiness on high to vanquish the forces
of evil. Moreover, he causes the sublime treasures of the
spiritual realms to be drawn down to this world below: he brings
about the revelation of the innermost essence of G-d’s infinity.

victory in time of war is rooted in the innermost reaches of
Keser. This corresponds to the above-mentioned analogy,186
which illustrated how the attribute of seeking victory is rooted
in the core of the soul, at a point that surpasses the soul’s
revealed faculties.

78


186. [Cf. above, ch. 11.]
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20.

This idea187 can be explained in terms of the verse, jmb odu
ojbvk tuv ost tk hf ojbh tku reah tk ktrah — “Moreover, the
Eternal One of Israel will not lie nor change His mind, for He
is not a man that He should change His mind.”188 A change of
mind is possible only in [the spiritual composition of] a man.
Man’s [conscious] faculties comprise intellect and emotion, the
emotions being governed by the intellect and the intellect
being related to the emotions. On this level, a change of mind
is possible, such as — in the realm of emotions — a change
from kindness to severity or from severity to kindness. If at
first one’s understanding dictates that one experience feelings
of love, then love will result; if one’s understanding then
dictates otherwise, one will then change one’s attitude from
love and closeness to distance. A similar change is imaginable
in the opposite direction. At any rate, we see that a change of
feelings results from a change in understanding.
In the spiritual realm, change is likewise possible in the
Divine emotive attributes. [Regarding the generation of the
Flood, for example,] it is written, vjnt wv rnthu uck kt cmg,hu —
“And it grieved Him at His heart, and G-d said, ‘I will destroy
[man].’ ”189 This is an expression of stern judgment. Later,
however, there was a change to the attribute of mercy, as it is
written, sug kkek ;uxt tk — “I shall never more curse [the
earth...] nor shall I ever again smite [every living thing].”190
This change from strict justice to kindness came about through
reason, which first determined guilt and then determined
innocence.
Change is also possible in the Divine intellectual attributes.
[In the first instance, G-d brought on the Flood for a reason:]
gr er uck ,ucajn rmh — “All the impulse of the thoughts of his

[We have been discussing the soul’s life-tasks.] The soul did
not descend into the body for its own sake: as for itself, it is in
no need of correction.201 The entire purpose of its descent is
to correct, refine and elevate the body and the natural soul.
Before its descent into the body and the natural soul it was in
the ultimate state of dveikus, truly and constantly cleaving to
its source in the living G-d without any separation whatever.
As it is written, “The sublime image of each and every soul
used to stand before the Holy King.”202 At that level the soul
had one wish — for G-d alone and none other.
It descended from that state to enclothe itself in the body
and natural soul in order to refine and elevate them, and in
order to bring light into its environment, its portion of the
world. This is the entire intent of the soul’s descent below. To
this end, “days were formed.”203 Every individual has been
allocated a certain number of days to carry out his divine
service through the refinement and restitution of the body and
the natural soul, and to bring light into his portion of the world
through the light of the Torah and the light of prayer.
The real place for this labor is here below. For when the
soul is in the spiritual worlds, as we have said, it enjoys the
ultimate state of dveikus. However, it descends into a body
that is filled with alien wishes and physical and material desires
that prevent it from expressing itself in G-dly service. This
challenge eventually calls for strenuous exertion in a most
formidable battle, which can be won only by a determined
desire for victory.
This determination allows a man to stand firm and fortify
his involvement in Torah and in his service of G-d. For the
animal soul seeks to overwhelm him, to cause him to sin, and
to vex him, heaven forbid, with alien thoughts and all kinds of

77

187. See also Torah Or, Parshas Yisro, the second maamar beginning Zachor, ch.
5, and its Biur.
188. [I Shmuel 15:29.]
189. [Bereishis 6:6-7.]
190. [Ibid., 8:21.]

201. Etz Chayim, Shaar HaTzelem, ch. 1, cited in Tanya, ch. 37.
202. See the maamar beginning Ani LeDodi, 5708 (Kuntreis 97), end of ch. 1, and
the note there.
203. [Cf. above, ch. 10.]
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Chapter 18

cosmic scale of the forces of evil. And it is for the sake of this
conquest that the treasure houses of heaven are thrown open.

heart was only evil.”191 This reason necessitated a reaction in
the Divine emotive attributes: it activated the attribute of strict
justice. Afterwards, the reason changed: uhrugbn gr ostv ck rmh hf
— “For the impulse of man’s heart is evil from his birth.”192
This change dictated that the attribute of mercy be applied.
This change [in intellect] was brought about by a change in
will. The will itself also includes an emotive element, the
emotions of the will. The hidden reason that motivated the
intellect to change from one reason to another on the same
grounds (as is explained elsewhere193) is dependent on the will.
In the meantime, jujhbv jhr ,t wv jrhu —”G-d smelled the
pleasing smell,”194 and a new will was drawn down, for “the
mystery of the sacrifices ascends to the mystery of the Ein
Sof.”195 A change of will and regret thus became possible.
This, however, is possible only in a spiritual structure
resembling that of man [i.e., only in those levels of Divine light
that have descended and become enclothed, as in man], in
intellect and emotions, with a transcendent light encompassing
the intellect. Concerning the innermost aspects of Keser,
however, it is written, the,g htvc tktna ,hk — “There is no
left side in Atik.”196 At this level of Divinity there are no
emotive attributes and no hidden reason; this level transcends
any comparison to the spiritual structure of man. Of this level
it is written, “He is not a man that He should change His
mind.” Here, change of mind and regret do not apply.
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191. [Ibid., 6:5.]
192. [Ibid., 8:21.]
193. On this subject see Toras Chayim, Parshas Vayeira, the maamar beginning
Eirdah Na, ch. 20ff.; the maamar beginning Mayim Rabim, 5636, ch. 6ff
194. [Bereishis 8:21.]
195. See Zohar II, 239a; III, 26b. This subject has been explained above in ch. 2
(Kuntreis 74); in the maamar beginning Taama, 5709 (Kuntreis 62); and
elsewhere.
196. Zohar III, 129a; cf. also III, 289a.
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19.
The attribute of seeking victory, then, is rooted in the very
core of the soul which transcends the revealed [i.e., conscious]
faculties of revealed will and of intellect. Through this attribute,
therefore, one can reach the storehouse of heavenly treasures;
i.e., it is this attribute that reveals and draws down the
heavenly store of treasures. Because of it, the storehouses are
opened in time of war, the kernel of which is victory. In order
to overcome the enemy even secret vaults are opened.
Though the distribution must be entrusted to ministers and
officers, the ultimate intent is that all the priceless wealth be
handed over to the rank and file soldiers, for it is they who will
actually secure the victory. This concept is alluded to in the
phrase, ktrah jmb [which can be translated either “the Eternal
One of Israel” or “the victory of Israel”]. The victory is for
Israel and by Israel. Since it is they who are called the “hosts
of G-d,”197 the treasure houses of heaven are opened up for
them, to enable them to vanquish the enemy and to secure
“the victory of Israel.” Because the attribute of seeking victory
is found in Israel, they are called the “hosts of G-d.”
On the verse, ohhj jrut hbghsu, — “Make known to me the
way of life,”198 there is a related teaching of Midrash Shocher
Tov.
“David HaMelech asked of G-d: ‘Master of the Universe,
make known to me the way of life!’
“Said G-d to David: ‘Is it life that you want? Look inside
the Torah! For concerning the Torah it is written, thv ohhj .g
vc ohehzjnk — It is a tree of life for those who hold fast to
it.’ ”199
[The verse quoted above from Tehillim continues:] gca
lhbp ,t ,ujna — “There is fullness of joy in Your presence [lit.,
‘with Your countenance’].” On this there is a comment in
Midrash Rabbah (Vayikra 30:[2], which for sova, meaning
197. [Cf. above, ch. 10.]
198. [Tehillim 16:11.]
199. [Mishlei 3:18.]

“fullness”, reads sheva, meaning “seven”, for there are seven
degrees of joy among those who gaze upon the Divine
Countenance): “These are the seven groups of tzaddikim who
are destined to welcome the Countenance of the Divine
Presence.”
[The verse continues:] jmb lbhnhc ,unhgb — “Bliss is at Your
right hand forever.” [The word netzach, as mentioned earlier,
can mean either “forever” or “victory”.]
The Midrash asks: “Who will tell us which of these groups
is the most cherished, the most blissful?”
And the Midrash continues by saying, “One answers:
‘Those who come with the power of the Torah and the power
of the mitzvos.’ Another answers: ‘These are the teachers
who teach little children in the path of truth, and who are
destined to stand at the right hand of G-d.’ ”
The Midrash concludes: “This is what is contained in the
phrase, ‘Bliss is at Your right hand forever.’ ”
All the above comes about because the attribute of securing
victory is related to Israel. For there is a verse [concerning the
festival of Sukkos] that states: iuatrv ouhc ofk o,jeku — “And
you shall take for yourselves on the first day [...branches of
palm trees].”200 And the [above-quoted] Midrash connects the
lulav with netzach Israel, interpreting this phrase as a
reference to the victory of Israel. For when one sees a lulav in
a man’s right hand, one can tell that he is victorious, in the
spirit of the verse, “Victory is in your right hand.”
The same Midrash illustrates its meaning: “Two men
appeared before a judge, but we do not know who was
victorious. But when one of them appears holding cuttings
from [lulav and hadas] trees, we know that he was victorious.
Similarly, the Jewish people [and their adversaries state their
claims before G-d; when the Jewish people later appear with
their lulavim in hand], we know they were victorious.”
In general terms, the victory described is the victory of the
G-dly soul over the animal soul. When a man overcomes his
animal soul through his divine service in Torah, mitzvos and
prayer, he causes a victory Above — the conquest on a
200. [Vayikra 23:40.]
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