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			Chapter 14

			The Concept of Evil and its 
Sanctification in Kabbalistic Thought

			The essential relation between Stem Judgment (דין) and Evil, which is also a substantial one, is axiomatic in Kabbalistic thought, and its expressions are too numerous to even count.1 Gershom Scholem defined and elucidated this relationship in his paper on the subject of evil2 (particularly with regard to dicta and ideas whose sources are in early Kabbalah). Isaiah Tishby also devoted several comprehensive studies to this subject,3 and later scholars added several important new aspects to their discussions.4

			I wish to add here several new aspects to these discussions. I shall begin specifically with a late source, namely, the beginning of Derush Ḥeftzibah by R. Joseph ibn Tabul,5 one of the major disciples of R. Isaac Luria of Safed. Already in the opening section we encounter a surprise, in that Ibn Tabul interprets the phrase in Gen. 1.2, תהו ובהו (‘formless and void’), as referring to the Infinite (Ein Sof). That is, the ‘formless and void’ designates a situation in which things – including the emanated entities, which are the manifested aspect of the Godhead – have not yet come into existence in their specificity, as distinct, explicit, and delimited beings. This term thus refers to an amorphous, pre-creation reality, in which contours have not yet burst forth from a primordial point which has not yet appeared, and the boundaries shaping reality have not yet been drawn. Everything is still incorporated within the Infinite, in whose depths there is no differentiation, and nothing can be recognized in itself, within clear, distinct and separate boundaries. This situation is likewise expressed in Ibn Tabul’s interpretation for the verse, ‘He is one and His name is one’,6 according to which this dictum refers to the integration of God’s name within His essence. This integration signifies ipso facto the absolute unity of the Infinite, in which there is neither revelation, distinction and differentiation, nor measure and size. God’s name is the supreme principle of all the worlds, and the hidden root of their divine pre-existence.

			What does this mean? In and by itself, a thing does not require a name, and it has no name. The name indicates the manifestation of a given thing to the other, and is thus the aspect of its movement from hiddenness and concealment towards manifestation. The name is the metaphysical principle of revelation, namely of the distinct being, defined within its own boundaries, as it springs up from within the Infinite in its initial root. Moreover, a name signifies connection and relationship between one differentiated thing and another, thus being the aspect in which the thing is revealed and known.

			For our purposes, these statements are only of interest in terms of their theological and theosophic significance regarding God. All other beings that exist apart from Him are involved in dynamic interaction with one another, whereas God is so to speak beyond it: His transcendent being is immersed in His infinite recesses, beyond name or manifestation. This interaction is the very nature of all creatures, and their names – which embody this interaction – express their essence, the essence found in their interrelations or, if you like, the essence of the very fact of their being immersed in systems of relationships. According to the law of reality their essence is characterized by manifold, multifaceted relations on the cosmic chessboard, and these are revealed through the multitude of their names. Thus, the name involves an element of revelation, which is ipso facto an element of דין, of Stem Judgment or Rigor, which imposes boundaries and limitations and shapes frameworks. In the beginning that precedes all beginnings, before there was any movement, when God was immersed in the recesses of His infinity, the name was integrated within His essence, and דין was incorporated within the unity of pure רחמים (Compassion). No revelation had yet occurred, and no boundary line had yet been drawn to fashion the cosmos and its manifestations.

			His name is called the worlds within which He is embodied... And all the worlds were incorporated within Him. Namely, naught was recognizable but He, may He be blessed, whose name indicates some little bit of manifestation, which is the aspect of דין; but in its entirety His substance was רחמים, and all was a total unity, and all was Ein Sof [the Infinite], may He be blessed.7

			דין was indeed swallowed up and unrecognizable, like a mote of dust in infinite waters – but it nevertheless existed in its hidden state, for were this not so, we would posit a fault in the absolute unity of God, that incorporates all opposites:

			For if you do not say that the root of Judgment was there [i.e., incorporated in unrecognizable fashion in the depths of the Infinite], then there would be imperfection, Heaven forbid, in His essence, may He be blessed. For He is not called whole in the quintessence of wholeness, unless He is not lacking in any thing [i.e., including His contradiction or opposite].8

			God incorporates within Himself His other; His own Name that is hidden within His inwardness. And when He calls Himself by His Name, which is the supreme metaphysical principle of everything that exists apart from Him and is other than Him,9 He thereby reveals the root of דין in the depth of His hiddenness, and causes the movement of manifestation, and finally establishes the beginning point, from which the boundary line is drawn. And when that same metaphysical boundary is drawn, there appears that which is not God, and the Other is separated from Him. This is the first manifestation of evil. The divine name is a revelation and a boundary. As such, it is the root of דין, and also the root of evil.

			This latter statement requires some elaboration. חסד (Grace or Mercy) indicates infinite flow and abundance, without limit or condition, given to all, both those who are needy and those who are not needy. By contrast, דין signifies giving in proper measure, ‘as is deserving’, no more and no less. Because, unlike חסד, it is conducted on the basis of exact, firm, fixed and therefore also strict criteria – in other words, by law and rigor, for it is impossible that it be conducted otherwise – דין involves acts of judgment and punishment, even, as is sometimes required, to the point of catastrophe and destruction. There follows from this the well-known Kabbalistic conclusion, that the power of evil is included within the essence of דין, and the demons lurk within its depths. Once Stem Judgment acts with all its uncompromising strength, and there is no one to stand against it to quiet its fury and to calm down the tempestuous anger aroused within it – this being its most striking quality and the manifestation of its very essence: its constant striving to realize itself, to be strengthened within its own realm and to manifest itself with all its concentrated power, which is naught but fury and uncompromising firmness (as opposed to the tender, amorphous and limitless nature of חסד, that flows, expands and gives itself as far as possible, to all and to whoever is ready to absorb it) – its appearance is that of a destructive force, bringing harsh disaster upon the world. The flaming fury of דין expresses its strength, aggressiveness and lack of patience towards whoever exists next to its domain. דין does not know the constructive way of moderation, which leads to compromise and encounter, which in its deepest meaning signifies the unity of opposites. It is only with regard to דין that one can say ‘Let [it] split the mountain.’10 The Sages already observed and taught that the world cannot exist upon the basis of Stem Judgment alone,11 and ordered that it be invoked only in moderation.

			All this implies that, in the echoes of its conflagration and explosions, דין sheds a certain waste matter, its own waste, which is nothing but the power of evil in the cosmos. The concentrated manifestation of דין hence implies the appearance of evil, while its ‘sweetening’ signifies the reintegration of evil and its return to the divine unity, which had been disturbed. In terms of their theoretical context, and over and beyond the usual mythical form of their presentation, the significance of these ideas needs to be clarified according to the understanding of דין as the principle of limiting boundary within the divine being.

			As is well known, דין is that power that defines boundaries and fixes quantities and measures, even within the divine world. The emergence of ‘the dark flame’ (botzina deqardinuta) within the depths of the supernal brilliance that encompasses the Infinite is interpreted throughout the whole Kabbalistic tradition as the appearance of the power of Stem Judgment, which is the measuring rod by whose means the Sefirot are initially depicted.12 The power of דין shapes the contours and framework of reality or, in the usual terminology of the teachers of Kabbalah, it creates its vessels. דין is the boundary line of reality and the defining force of all its phenomena. As such, it is constantly tempted to trespass these boundaries. If it deviates from the integration of the harmonic totality of the divine forces, and is strengthened beyond its proper measure – namely, that measure which God has established for it – it will be exposed with all the destructive power that lies within it. This danger of violating and crossing boundaries applies uniquely to דין, for it alone possesses the power of intensification and concentrated manifestation, which cannot be stopped. By contrast, חסד (Mercy or Grace) embodies the amorphous tenderness of infinite life, which as such lacks the will of concentrated revelation or the desire of forceful, penetrating and destructive self-aggrandizement. Kabbalists thus have had good reason to portray Ein Sof as the substance of ‘simple’ חסד (in the sense in which this term was used in the Middle Ages) and as total Compassion (רחמים), and Ibn Tabul was justified in speaking of the ingathering and concentration of the roots of דין in one place. It is regarding them alone that such concentration can exist, and it is necessitated by their very nature. According to its essence, חסד embodies harmonious integration, the sweetening of the bitter powers of judgment and the incorporation of opposites, the negation of boundaries, division and controversy, and the endless flow of divine life, while דין by nature entails the disturbance of harmony and the strengthening of its particular and autonomous standing, distinct from and opposed to the other forces of the cosmos. As a boundary line, דין lies at the root of all division and controversy, quarrel and conflict.

			The intensification of דין beyond the appropriate limit set forth for it in the divine balanced plan of the cosmos and its transgression of its own boundary is tantamount to its emergence as evil, the waste matter of דין. This ‘waste matter’ is nothing other than דין itself – in its distortion and falsification: דין that has transgressed its proper boundary, דין that is deviant or deviating, דין that is not in its right place. These things have already been explained, at least in their main outlines, in the above-mentioned study by Scholem. I only wish to complement them here by emphasizing the relationship of Evil to the essence of דין and its inherent nature; namely, its natural tendency to cross its own boundaries, to bum in its unlimited lust and impulsiveness and to become intensified through demonic, unrestrained outbursts of destructive anger.

			But these same things may also be formulated somewhat differently.

			The appearance of evil – certainly in its potential existence – is a necessary outcome of God’s will to reveal Himself. Revelation implies a boundary line, by whose means and within whose limits alone it occurs. This line ipso facto implies division and dispute, controversy and argument. By its very nature the boundary line inevitably implies the appearance of the opposing forces of חסד and דין, which as the fundamental opposites within the Divine and in the cosmos as a whole are the roots of good and evil. We may conclude from this that, when God wishes to reveal Himself, or to uncover from the depths of His being the boundary line – by whose means alone and through its action His Sefirot are depicted and His attributes appear as the dynamic image of the Godhead – it is impossible for Him to be revealed save through His own opposites, namely the opposites of good and evil, which are the necessary result of His leaving the recesses of His infinity to manifest Himself and appear within the world of boundary and measure.

			We may conclude from the above that evil is everything that is separate and distinct unto itself, everything that has been uprooted or that has removed itself from the harmonic integration of the world of holiness and the realm of unity, that has acquired for itself separate existence and bastioned itself within its own private space. It is everything that strengthens itself within its own boundaries that seeks only for itself, that wishes to absorb and incorporate everything else within itself, everything that only follows its own impulses. All these aspects appear repeatedly in the Kabbalistic and Ḥasidic sources as the most explicit characteristics of the realm of impurity or of the shells (Qelippot), which is conceived as the metaphysical principle of separation and division, dispute and argument (on every plane of existence: the theosophic, cosmic, historical and psychological). Unlike holiness, which is always unity, and the plenitude of whose vitality flows and extends to all, the Shell always divides, separates and cuts off, interrupting the constant and continuous flow of divine life, sowing loss and death wherever it appears. It is not for naught that death is one of the most salient symbols of demonic reality. In this context, death signifies the surrounding and outstretched hand of the power of evil, that snatches up life (which is divine by its very nature) so as to swallow it up, until it nourishes and strengthens itself. Death is no more than a passing deviation in the ongoing flow of divine life: life that has been snatched and uprooted from its place, and is distorted and falsified in its improper place, Death is no more than a mutation of divine life.

			The very essence of Evil’s separation and separative power implies also its barrenness: by separating itself from the harmonious world of holiness, the fruitful and fructifying encounter does not take place within the Qelippah, and evil appears as a reality without offspring.13 The nature of evil as chaos thereby becomes clear: evil is chaotic in the sense that everything is incorporated and assimilated within it, and every expression of individuation is erased in its depths. No fruitful encounter can exist within it, nor can a sequence of offspring, which develops successively in the world of holiness and its unfolding, appear. Everything is swallowed up and halted, disappearing in evil’s thick darkness.

			Evil is everything that is not in its proper place – whether it fell or dropped from its place, or whether it endeavored to hold fast and rule in a place that is not its own. One must therefore relate to evil as a reality of exile, which is repeatedly connected in a profound way with the idea of God’s revelation. When God sets forth to reveal Himself, or to uncover His own personal dimension from within His Infinitude, the aspect of the reflective T within Him, He is so to speak exiled within Himself, or from Himself. It is only thus that He is able to hew out from within His essence that which is destined to be revealed from within Himself as the Other, the ‘Other’ within Himself, which will ultimately be manifested as the ‘Other Side’ that stands against Him. Through the revelation of God – that is, through the revelation of the ‘Other’ that is incorporated within Himself (the aspect of the name, as explained above) – the appearance of evil is unavoidable. Lurianic Kabbalah refined this idea with a profoundly dialectic understanding, but the early Kabbalah already explained this subject according to the various aspects of its doctrine of emanation.14

			The appearance of evil is indeed unavoidable; but the Kabbalah knows the great secret – man’s ultimate goal – of its return and restoration to its original place.

			The Zohar presents us with an exciting theory concerning the confrontation with evil, based upon the idea of man’s entrance into the garden of impurity. This entrance is the opposite of the well-known entry into the Pardes in the Tannaitic tradition15 and in the descriptions of the Kabbalists. Gershom Scholem16 and Isaiah Tishby17 already pointed at this idea, but did not fully expound its significance, as we shall see below. The theory depends upon the great figures of Adam and Noah, on the one hand, and those of the patriarchs (and righteous men) of the people of Israel, on the other. The former two failed in the challenge, while the latter executed it successfully, paving the way for succeeding generations.

			To what are we referring here?

			According to the Zohar, it is desirable for a person who follows the path of (Kabbalistic) truth, intended to lead him upwards towards holiness, the path of ascent and perfection, to also have a certain experience of evil. He must descend or leave his own place, enter into the gates of evil and deliberately establish contact with it, know it and contemplate its systems and powers, be exposed to its temptations and have his desires awakened. At the same time he must not become attached to it or be drawn towards its temptations, but withstand the trials of its incitements and once more ascend from within its dark depths, strengthened, refined and purified. ‘It is thus fitting that a person know good and know evil and return himself to the good.’18

			The retreat of the Sabba (the ‘Grandfather’; hero of one of the sections of the Zohar) to the desert, to the place of impure powers, so as to engage in Torah specifically there, is explained in light of the need to overcome evil in its own place, specifically. In the words of the Zohar:

			Words [and conducts] of Torah do not ‘sit’ [i.e., are not clarified and do not acquire meaning] except there, for there is no light but that which comes out of darkness... And there is no service of the Holy One blessed be He but from within the darkness, and there is no good save through and out of evil. And when a person enters upon the evil path and then abandons it – then the Holy One blessed be He ascends in His glory. Hence the perfection of all is in [integrating] good and evil together, and to thereafter ascend in the good, and there is no good except for that which comes from and out of evil.19

			True perfection, both in the Godhead and in the cosmos as a whole, is that in which good and evil are integrated with one another: as they originate and split from one root, they should be returned to their dialectic unity by man’s worship. There is a certain resemblance between the behavior described here and that of the path of repentance, but the formula used in this passage – as in others to be discussed here – indicates that we are not dealing here with the penitent, but with a person who, because of his elevated level of righteousness, is prepared to undergo the trials of evil and even to be inflamed by its desires, albeit without falling into the trap of sin. In this state God ascends in His glory and becomes known through the power of His rule, since by means of his undoubted ethical conduct man comes to His aid, rejects His enemy the evil, subdues and defeats it in His presence, and at the height of his spiritual ascent even annexes evil and incorporates it in the camp of holiness.

			In the light of these ideas we may now examine the failures of Adam and of Noah. Indeed, their descent ‘in order to know all that is beneath’20 ended in a tragic result. Adam was drawn by the temptation of demonic forces, followed the serpent, was caught in its net, adhered to its improper desires, and allowed the serpent to take hold of him.21 In so doing he deviated from the path of faith that signifies the divine world which is complete in its integrated opposites and its Central Line; slipped away from the realm of the Tree of Life, whose entire being is one of integration, unity and stability, and fell into the realm of changes, that is, that of the Tree of Knowledge of Good and Evil.22 Adam thus descended and did not ascend, entered into the garden of impurity, and failed to leave it whole. A similar thing happened to Noah, who is attached to his predecessor Adam through a clear relationship: Noah wanted to be tested in the same sin in which Adam stumbled, thereby expressing his own status as one who was destined to correct the transgression of Adam:

			When Noah set out to be tested in that same sin in which Adam had been tested – not to be attached to it, but [only] to know [it] and to correct the world – he was unable to do so. [Why was he unsuccessful? Because] he squeezed grapes23 so as to be tested in that vineyard. Once he got to that place, ‘he became drunk and was uncovered’ [Gen. 9.21], and he had no strength to stand up, and thus ‘he was uncovered’ – he discovered [and opened up] a crack in the world that had been closed. ‘Within his tent’ (בתוך אהלה) [ibid.] – it is written with a [final] h [in contradistinction to the correct reading]. And for that reason it is written, ‘Do not approach the gate of her house’ [Prov. 5.8].24 ‘Within his tent’ – [the tent] of that vineyard.25

			The ‘crack’ (an allusion to a sexual sin) which had been closed during the initial period of Noah’s righteousness, but which he uncovered and opened up, is simultaneously ‘the gate of her house’ and ‘her tent’ (according to the written form). All these signify the seductiveness and the seductions of Lilith, the faithless woman of the world of impurity.26

			The nature of the wine mentioned is explained further on in reference to the sin of Nadab and Abihu, the sons of Aaron:

			Certainly they drank from that same wine, as it is written: ‘and they brought before the Lord strange fire’ [Lev 10.1]. It is written here ‘strange fire’, and it is written there, ‘to protect you from a strange woman’ [Prov. 7.5]. And it is all one thing.27

			The wine in which Adam, Eve and Noah stumbled thus signifies the harlotry of the impure Lilith. Further on another motif appears: before he sinned with the bitter wine, Noah was ‘righteous’ in the secret of the ברית, which signifies according to the Kabbalistic symbolism both the holy covenant and the male sexual organ. By the fulfillment of the covenant, which symbolically means the erection of the male organ, Noah came to the ark,28 the Holy Shekhinah, the divine female, to unite with her. But once he was overcome by his drunkenness and the flame of his lust (Ham) was aroused to the extent that he abandoned holiness to turn to the harlotries of the Other Side, he was castrated29 and no longer possessed the ‘strength to stand up’.

			Further on in this passage, the Zohar explains the secret of the Land of Israel being given initially to Canaan, as well as the reason for Bath-Sheba being the wife of Uriah the Hittite before she became David’s wife. The dialectic of the revelation of the good from within evil, and of the light that bursts forth from the depths of darkness, appears to us now as a comprehensive principle in the cosmos as a whole: be it on the metaphysical plane, on the historical level, or in the process of inner perfection of the individual (which has automatically cosmic and theosophic significance). The complete good that also incorporates evil can only be manifested through prior experience of its urges and temptations.

			Unlike Adam and Noah, the patriarchs carried out this dangerous practice sue-cessfully, as expressed in their leaving the Holy Land to go to alien lands, to the realms dominated by the Shells, and their return-ascent thereto. Concerning Abraham, the Zohar says the following:

			Rabbi Shimon said: Come and see, all this is the secret of wisdom, and it alludes here to the wisdom and the lower levels, for Abraham descended to their depths [i.e., of the lower levels] and knew them, but did not become attached to them, and returned to his Master. And he was not seduced by them as was Adam, who when he reached that level was tempted by the Serpent and caused death to the world, nor was he tempted like Noah, who when he descended and reached that level, what is written? ‘And he drank of the wine and became drunk, and was uncovered within his tent’ [Gen. 9.21 ]... But concerning Abraham what is written? ‘And Abram ascended from Egypt’ [Gen. 13.1], [meaning] that he went up and did not go down, and returned to his place.30

			Unlike Adam, who became entrapped in the pleasures of the Evil Urge and forgot whatever knowledge of the Divine he had succeeded in attaining while he still clung to the wisdom of the supernal levels, Abraham did not stumble: in his descent to evil, he did not follow his improper desires, but returned, together with Sarah his wife:31 ‘And he ascended to his first [and original] level... and he entered in peace and came out in peace,’ The same held true for his son Isaac and for all the righteous, upon whom God imposes the difficult task of raising up their heads and adorning their glory in this world and the world to come.32 This purifying and refining experience is emphatically presented regarding Jacob. Due to the importance of this passage and its many interwoven motifs, I shall quote it in extenso:

			Jacob entered in this beginning [i.e., the beginning of his mystical journey] into faith. Once he attached himself to this faith, he needed to be tested in the same place where his fathers had been tested, who entered in peace and came out in peace. Adam entered and was not careful and was tempted by her... Noah entered and was not careful and was tempted by her... Abraham entered and came out, as it is written: ‘and Abram descended to Egypt’ [Gen. 12.10]; and it is written, ‘and Abram ascended from Egypt’ [Gen. 13.1]. Isaac entered and came out, as it is written: ‘And Isaac went to Abimelekh king of Philistines to Gerar’ [Gen. 26.1], and it is written, ‘and he went up from there to Beer-Sheba’ [Gen. 26.23]. Jacob, once he entered in faith, needed to bring in a gift to that side,33 because he who is saved from there is the beloved and chosen one of the Holy One blessed be He.

			What is written? ‘And Jacob went out from Beer-Sheba’ [Gen. 28.10] – the mystery of the secret of faith. ‘And he went to Haran’ [ibid.] – the side of the wife of harlotry... The fool who approaches her, she takes hold of him by force and kisses him and pours for him the dreggy wine, which is the asps’ bitter poison.

			Once he drinks – he goes astray after her... Jacob descended to her and went to her place, as it is said ‘and he went to Haran’, and saw all the structure of [her] house, and was saved from her. This thing was bad in the eyes of her male partner, Samael, and he went down to wage war with him [Jacob], and could not defeat him... Then he was delivered from all, and gained perfection, and ascended to a level of wholeness... and became the central pillar.34

			This passage implies, first of all, that a person can only acquire his true spiritual level by means of tests and trials. He needs to leave or descend from his place in order to return to it, and only thus, once he has acquired it by his efforts to stand up against the temptations of evil and overcome them, does it truly become his own place. But what is the nature of this place? This place is ‘a level of wholeness’, ‘the central pillar’ – in other words, the central line that was revealed and embodied in Jacob, the unity of the opposites of חסד and דין, of Mercy and Stem Judgment, within the divine structure, or, if you prefer, good and evil within the entire being. True good is not good alone, taken as the opposite of evil, but the dialectical integration of good and evil. Man’s experiences and trials – in Egypt, in Gerar, in Haran, in the encounter with the faithless woman, in the flaming lust of intensified carnality – are a process of purification and refining. When evil is purified and refined – that is, when it joins good and is incorporated within it, or, in other words, when there takes place the process of transformation and sublimation – then the divine unity includes its opposites, and holiness is elevated in its glory and is perfected in all its wholeness.

			G. Scholem35 and I. Tishby36 pointed at the similarity of this idea to the moods of Sabbatianism. Indeed, Nathan of Gaza makes extensive use of the Zohar passages discussed here. But a more comprehensive understanding of this requires that we also take note of the relation between the idea discussed here and the Ḥasidic thought, in which evil is seen as the distortion and falsification of good, and in which the solution to the riddle of its existence and its ultimate goal lies in restoring it to the good, by turning it around, uplifting and sanctifying it.

			We need to decipher the meaning of another motif found in the above passage. What is the meaning of the phrase, ‘a gift to that side’, that Jacob needed to offer in order to free himself from the temptations of Lilith? It seems to me that the Zohar is referring here to the very act of Jacob going to her! Only when a person goes to the evil, when he experiences the intensity of its lusts, and when he does not deny its divine source, can he be freed from it. This very act of going is thus considered as giving a portion to the Other Side! One who separates himself from evil and pushes it away grants it a special place, assisting it to build for itself a fortress of frightening and threatening power.

			An interesting expression of this concept appears in the Zohar’s approach to the destiny of Job, whose conduct and its results are repeatedly discussed in the Kabbalistic tradition (from the Zohar on) to illustrate the daring idea of giving a portion to the Other Side. According to the well-known interpretation, Job’s sin consisted in his offering burnt-offerings alone, thereby indicating his deepest wish to be connected with the realm of holiness alone. By his refusal to give a portion to evil, to acknowledge it and to act so as to appease it, to satisfy and bribe it, he aroused its anger: evil thereby took hold of him with intense wrath and did to him what it did. Although the notion of the pacification of evil, as a minimal degree of serving Satan, carries a rather mythic-dualistic character, there nevertheless emerges from it a certain principle that may also be formulated on a theoretical level: namely, that the calming and pacification of evil involve its subjugation and even its temporary negation. The very essence of evil lies in its strength, in its selfidentity and independence, whether this is achieved by breaking away from the Divine with all its power of separation and setting up a kingdom unto itself, or whether this is attained by its breaking through into the Divine to grasp some of its holy vitality. By allotting it a certain portion, man thwarts its plots and weakens its power to cause harm. Evil that is at peace with good is no longer evil. According to one formula, God delivered Job to the powers of evil so as to distract them, through their enthusiasm of being engaged with him, so that the path toward holy unity would be free at this moment.37 The following passage contains a deep understanding of Job’s error and is distinguished in its sharp and clear formulation:

			He never gave it38 a portion, as it is written: ‘and he offered burnt-offerings like the number of them all’ [Job 1.5]. A burnt-offering ascends higher and higher, and [Job] did not give any portion to the Other Side, for had he given it a portion, it would have been unable to harm him thereafter, and everything it took – it took from its own. And if you ask: Why did the Holy One blessed be He harm Job?

			Rather [the answer is,] that had he [Job] given it a portion, it [the force of evil] would have cleared the way and turned away from the Temple, and the Side of Holiness would have ascended ever higher and higher. But he did not do so, and for that reason the Holy One blessed be He called [him] to account. Come and see: Just as he [Job] separated himself [from evil] and did not integrate good and evil, so did He [God] judge him by the same coin: He gave him good, and thereafter evil, and thereafter returned him to good; for it is thus fitting that a person know good and know evil, and return himself to good – and this is the secret of faith.39

			In this passage, the contrast between Jacob and his forebears on the one hand and Job on the other, is revealed in its fullness. Jacob was elevated to the status of ‘the central pillar’, because he integrated good and evil together. This integration is the secret of faith and lies at the depths of Kabbalistic cognition and experience. It was regarding this selfsame matter that Job sinned or erred (thereby bringing about a serious mishap – to both himself and to the cosmos): by refusing to give a portion to evil, he withdrew from it completely, connecting himself to and seeking to know only good alone. By so doing he separated good and evil from one another, rather than integrating them into a dialectical totality! For this reason there happened what did: harsh disasters befell him, and the separated evil, strengthened in its autonomous being, fell to his lot. Thus, it is precisely the person who turns away from evil who causes it to visit him.

			What happened to Job may be interpreted in one of two different ways: (a) as an ‘external’ event, that is the arousing of the fury of evil due to Job’s ignoring it and showing contempt for it; (b) as an ‘inner’ event, in which Job, by separating himself from evil, gave it greater power and made it more significant in his life.

			What then is required in such a situation in terms of a person’s path and his religious-ethical behavior? One might answer: to enter into the garden of impurity. By knowledge of evil the Zohar does not mean the actual performance of sin; for the doing of evil means that a person ‘makes’ and builds it up. Rather, the discussed knowledge means: drawing close to it and experiencing its urges through contact with it. This may be viewed as a kind of giving a portion to the Other Side. But this practice is of course intended to overcome evil: by drawing close to it, a person arouses within evil a fool’s joy over the spoils that are about to fall into its net. But then, at the decisive moment, the person stands up against evil, taunts it and says: You have erred, your efforts are in vain, and your joy is for naught – thereby defeating it and leaving it empty and powerless, allowing God to ascend in His glory. Man can only attain the true meaning of existence by knowing both good and evil and by understanding their overall unity, which is alone the complete good. Only by contact with evil and the awakening of its lusts and urges can a person harness the evil awakened in him, which is the psychological embodiment and manifestation of metaphysical evil, defeat it and restore it to holiness, of which evil is merely a distortion and falsification. Holiness means unity, and man is called upon to establish it as his ultimate goal through the integration of its opposites: that is, by combining and integrating evil within it as well – in its elevation, correction, and transformation to good.40

			Several scattered elucidations of the above-mentioned nature of evil appear in R. Joseph Gikatilla’s Sha’arei Orah.41 Gikatilla associates evil with דין 42, but does not elaborate upon the essential connection between them. Although he does not answer the question as to why evil develops specifically from the aspect of דין, there does emerge from this discussions the distinction between דין, which acts outside the boundaries of the realm of holiness, and whose activity is a sore evil:

			Know that the Name called אדוני – according to that which is drawn towards it, whether from within or without, so is its name called, whether for good or for evil…And this is the secret of the Tree of Knowledge of Good and Evil…If the drawing down is from the side of דין – there is a side that is called good, even though it is from the side of דין, if it is from the side of דין of the inner camps…But if it is from the side of דין of the external forces…this is an evil matter, [that comes] from the side of the external forces that are outside of the line.43

			Gikatilla thus acknowledges the negative activity of deviant דין, and the very possibility of its manifestation as such. He says similar things when discussing the term ‘good; with reference to the Sefirah of Yesod. Good exists in the descent of Divine abundance – even an abundance of דין – into the tenth Sefirah of Malkhut via the Central Line. If the source of his abundance is Yesod, ‘all comes via the path of pure good, and evil never acts in that thing, but only for the welfare of that which is blemished…and it is all for the good’. The assumption is that, through the manifestation of the divine world in the unity of its opposites, and its harmonious activity intended to benefit and sustain, there will be no destruction, and evil will not be established. ‘No evil thing descends from heaven’44 – that is, from the Central Line,45 from the source of unity and the root of innerness. But when this unity is disturbed, and the channel of abundance from Yesod is blocked and the emptied Malkhut draws down to itself various forces to refill it, then evil forces, that crouch down ‘outside of the barriers of the Sefirot…all around’, are drawn to and flow to it, and through it they ‘descend’ and spread about in the world to destroy it.46

			Good – not only in its mythic context and in its meaning as the phallic element within the Divinity, but also as an ethical principle within human existence and in the cosmos as a whole – signifies the fertility in both the material and the spiritual realms and the unity that spreads about to encompass all. Therefore, ‘in anything in which there is division and separation, good does not exist, for good only comes to bring peace and to connect all things’.47 Good is the principle of the Central Line, the unity of opposites, the holy and fructifying union,48 while evil is all that which is uprooted from this unity and destroys it and pushed itself inside it, to disturb it.

			An exciting description of the invasion of the holy unity by evil, which deviates from its own place and penetrates into a place that is not its own, appears in the fifth chapter of Sha’arei Orah, devoted to explaining the status of the Sefirah of תפארת, the center of the manifest divine forces. Gikatilla describes being as arranged in a series of concentric circles. In the center is the Tetragrammaton, that signifies the divine being in its fullness and abundance, being the power of creation and constituting complete holiness. Around the holy name of YHWH are arranged the other holy names – those ‘that must not be erased’ – which are ‘attached’ to it49 and connected with it, being its manifestations and appearances. The angelic princes of the nations attach themselves in turn to these names. The outer circle consists of the attributes ‘which may be erased’. These attributes ‘are drawn to the holy names’50 and describe them, and to them the nations themselves are attached. Gikatilla describes the names and their attributes as garments or wings for the holy name of YHWH.51 Together, these concentric circles constitute the proper structure of being, when all of them reside in their proper place, for only in their proper place does there exist the functionality meant to be manifested by them, and the all-encompassing divine unity can thus be realized. This functionality is intended to reveal the greatness of God and the glory of His kingdom within the spaces and circles and different stages of His developing world, and to thereby connect them by their fructifying unity with the root of the divine existence:

			God may He be blessed arranged the supernal systems and the form of the Chariot through the secret of the seventy princes, in which His kingdom is seen in its great highness and elevation. And the princes are like servants who stand outside the king’s house and are ready to perform His wills, and through the multitude of princes and attendants and servants there is seen the greatness of the king and his dominion... Therefore, all the seventy princes who stand outside of the inner row, all of them are as if testimony to the great kingship of the name YHWH, blessed be He, and all of them are connected [with each other] according to the secret of the form of man.52

			They are [fulfilling] a great need in the [world of the] Chariot, and they are a great honor to the Name [of God].53

			The concentric circles thus signify the divine unity of being, whose all existing phenomena turn their eyes to its center, to be sustained by its flowing vitality. This unity is revealed specifically through the multitude of layers of reality, all of which are integrated therein in a broad spectrum of expanding holiness. But when, due to the sins of Israel, the princes push themselves in between the name יהוה and Keneset Yisrael, the holy Shekhinah, the proper order is distorted, and everything is uprooted from its place: the unity fails to take place, and the blessing that initially flowed to the Shekhinah, when the world still existed in its proper structure, is spilt out upon the princes and the lands of their nations.54 The external invading forces that now appear in their improper place, forcing themselves into the center, which is not theirs, become dividing and interrupting shells55 – and thus evil is revealed. As opposed to this serious confusion and distortion of the existing divine order, redemption signifies the return of things to their proper place.56

			Concerning this matter Gershom Scholem writes that the discussed approach, which he presents on the basis of the tractate known as Sod haNaḥash uMishpato by R. Joseph Gikatilla, ‘is opposed to the doctrine of left-handed emanation that is separated from holiness’.57 I cannot accept his statement that ‘these two motifs are in principle not subject to unification’.58 There is a contradiction between them only in the sense that, according to Gikatilla, the appearance of the serpent in the Garden of Eden signifies the breakthrough of evil into holiness, whereas according to the doctrine of the left-handed emanation and its developments, evil expresses the breakthrough of the demonic forces included within holiness from the divine world out of it, embodying fall and destruction. But the contradiction is diminished in light of the understanding that, in both conceptual systems, evil indicates that which is deviant and uprooted from its place, and in a place not its own it attempts to gain a foothold for itself, to build its fortress, and to strengthen itself beyond God’s will and balanced plans. Either way, whether from within or without, it threatens holiness and upsets its harmonious order. Its departure from holiness (in the doctrine of the left-handed emanation, in which the question of its precise origin is not at all important for this discussion) is none other than an opportunity to acquire power and daring for itself – since only outside of this order is such strengthening possible – until it can return and burst into holiness, attacking and invading it aggressively and ruthlessly.

			Similarly, R. Meir ibn Gabbai, represented by Scholem as one in whose work the two motifs mentioned appear in tandem,59 dealt very little with the nature and origins of evil, even though in various passages he refers to its realization as dependent – as does Gikatilla – upon Adam’s sin. In any event, it is clear that evil indicates an order that has been upset, and a structure that has been destroyed, when ‘those who were within came out, and those who were outside came in’.60 Evil signifies confusion and lack of order, ‘without a correctly established structure’ (tikkun habinyan).61 Only the proper order, the establishment of being in the image of man, achieved by the process of separation for the sake of integration – that is, the distinct and separate manifestation of all phenomena in the positive functionality that unites them – allows for existence and continuity. In the same chapter Ibn Gabbai interprets the first of God’s ten creative utterances (‘In the beginning God created...’) that indicates the primordial totality in which ‘everything was concealed [and unrecognizable]... in the air that was not apprehended’, and all existed ‘surreptitiously [and silently]’. He further explains that, from its very inception – already in the hidden motion alluded to in the above passage – the process of emanation was intended to nullify the primeval chaotic confusion, to remove the dross and to put it ‘in its proper place’,62 This confusion relates to the primeval divine situation in which no differentiation had yet occurred: ‘Prior to the manifestation of the Supernal Glory... all things were concealed and united in the hidden and not yet unfolded thought’, and ‘the powers of light and darkness and good and evil and all the opposites there were mixed together, like silver and dross that are mixed together, and all was in one source from which came all the opposites’.

			In light of the unity and uniqueness of the divine source, one can well understand Ibn Gabbai’s statement, that evil is ‘only for the perfection of the good and its strengthening and sustaining. We can thus conclude that all was hewn from one source.’ The process of emanation was intended to cause and establish the separation until ‘each one was fixed in its suitable place, light and good in its place, and darkness and evil in its place’.63 This is the reality of redemption. There are also places in which Ibn Gabbai uses the formula of separation to characterize the reality of tikkun: since the Tree of Knowledge signifies ‘good and evil connected together in confusion’, Adam was warned not to eat of it ‘until it will be entirely good’, integrated within ‘the unity of the Tree of Life’, while evil ‘will be separated and pushed away to its place, which is the place of chaos, and then the tree will be entirely good’. At that time evil will be destroyed and vanish like smoke. 64There are also places where Ibn Gabbai speaks of the transformation of evil into good, which is the highest conceivable level: when the Messiah completes ‘the intention of creation and returns the crown of truth and unity to its original state [an allusion to the Kabbalistic sexual unity]’, ‘he will restore that side, which until that time was the “Other”, beneath the wings of the Shekhinah, and it will no longer be called “Other”, for the evil that is in the Tree of Knowledge will be transformed to good and will be entirely good... and then the oneness will be a complete’. 65

			The reconciliation of these two formulae – that involving the rejection and destruction of evil, as opposed to its transformation to good – requires further examination, but it seems to me that, in terms of Ibn Gabbai’s approach, the latter formula is the main one. It is clear, in any event, that the task of yiḥud, which lies at the heart of his outstanding book, one of the most important systematic works of Kabbalah prior to the monumental oeuvre of R. Moses Cordovero, repeatedly refers to the establishment of the complete and harmonious structure of the divine world and the fixing of each thing in its place.

			One of the sharpest and most interesting discussions dealing with the nature of evil and depicting it as a deviant being, uprooted from its place, appears in Minḥat Yehudah, R. Judah Ḥayyat’s extensive, important and influential commentary on the book Ma’arekhet haElohut. In his commentary to the ninth chapter of that book, entitled Sha‘ar haHarisah (‘The Gate of Destruction’), the main subject of which is the sin of cutting off the shoots, performed time and again along history, Ḥayyat says the following:

			Before the sin [Adam] was entirely holy, and the serpent also was [good and would have remained] good, had he not changed his place. And for that reason the Shells are called ‘the Tree of Knowledge of Good and Evil’, for when they are in their place they are good, and when they change their place they become evil, for each one must ‘return to his place in peace’ [Exod. 18.23].66

			In terms of human existence, the deviating departure of the Shell from its place is expressed in the strengthening of ‘the [sexual] lust that comes from the side of the serpent’ until ‘intercourse has become profane’. The inflamed passion of the sexual urge bursts through and moves beyond the limits initially established by God, who placed the urge within man in a functional context, ‘for the propagation of the species alone’. Thus, fit was fitting that man should not become inflamed by it’ except within that context, as a reflection, manifestation and embodiment of the divine fertility on earth as well, rather than for the satisfaction of his lust and the attaining of his carnal pleasure.67

			R. Judah Ḥayyat makes some important statements regarding this matter in an earlier passage in his commentary to the ninth chapter of Ma ‘arekhet haElohut:

			When the point of emanation appeared, there emanated from it those shells that preceded [being], and their existence was from the side of the deficiency that is attached to the newly produced thing, as it newly produced after not having been actual or manifest, and as it is in need of and dependent upon its cause. And therefore they [i.e., the shells] preceded, for they came from the side of the absence, and absence precedes being... And all the Chariots that are within are also without, and had they not changed their place they would have been good, for ‘He did not create it for chaos, but for inhabitation did He form it’ [Isa. 45.18].68

			Thus, even the lust that originated from them was only intended for the inhabitation of the world.

			Two points are worthy of notice here: (a) the definition of the nature of evil as that which has changed and moved away from its proper place; (b) the identification of evil as embodying the negative aspect of that which has been newly produced, which until then did not exist in actuality, and whose actual existence was absent. This may refer to that same aspect, by which being strives to once again be swallowed up and assimilated in its source without recognition, disappearing within the infinity of the Divine, in which its limits and contours are totally erased. R. Judah Ḥayyat connects the aspect of the absence that precedes being to the Kings of Edom, the forces of destruction and chaos that preceded the building of the well-structured world; and also to the shell that guards its fruit; and to the body, that encompasses the soul as a garment. These two latter aspects clearly emphasize the significance of evil when in its proper place and context.

			The above identification also includes the aspect of dependence: the existence of evil is not autonomous, but contingent and dependent. When its existence is newly produced from the state of being absent, ‘after not having been actual’, it is ‘in need of and dependent upon its cause’. At the same time, its status as the necessary outcome of the process of production, that originates in absence, or in the still potential, not actualized existence (for if this were not the case, it would be pointless to speak about new production, which implies ipso facto the absence that precedes it necessarily), is clear. When the reality of a thing is newly produced, its aspect of absence is also necessarily manifested and realized in the existence of the Shell, characterized both by its preceding manifestation and by its being external. The conclusion is clear: when man brings about the confusion of the cosmic order and the malfunctioning of its systems – that is, when he causes the inner forces to be uprooted from their place and the external demonic powers forced within – he strengthens the aspect of absence in the cosmos (the powers that sow destruction and desolation), and turns the inhabited world to ‘chaos without a path’, to chaotic reality.69

			R. Judah Ḥayyat’s discussion, which is partially based upon the other printed commentary of Ma’arekhet haElohut known as Paz,70 in elucidating Adam’s sin, is extremely interesting for the presentation and understanding of the relation between the myth of Eve’s rebellion and the appearance of evil as the sour fruit of ‘cutting off and separating. The subject is an extremely important one, deserving a comprehensive study in its own right. But in this framework I shall limit myself to a few comments related to the subject of the present paper. The myth of the matriarchal rebellion is presented by the author of Ma’arekhet haElohut himself when he points out Eve’s emphatic activism. She ‘went very deeply into that sin, because she sought to augment her strength above that of her husband in the lowly world’.71 According to the commentators on that work, Eve intended by her rebellion to express her female essence, which is the essence of דין, as opposed to the nature of רחמים (Compassion), which is male in its essence. Moreover: the contrast is also between lust, that originates in the forces of דין, and the intellective nature of רחמים. Compassion is intellective in its being simple, without the aspect of contraction and limitation, clear, transparent and without the dregs of דין.

			The pairs of conflict represented are thus:
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			The following is R. Judah Ḥayyat’s description (copied from the commentary of Paz, with minor changes, some of which I shall note):

			Upon seeing that Adam was created in the supernal image [Paz: ‘in the image of the supernal angels’; the change is significant, as Ḥayyat’s formulation alludes to the reflection of the sefirotic system within man] and that he was entirely intellective, like the higher angels, who are angels of compassion, she thought, that she would not have any [Paz: the word ‘any’ is absent] dominion, as the forces of דין [Paz: ‘the created forces’] would not perform their activity, and from them lust is manifested. Therefore she ‘squeezed grapes’ – she separated [Paz adds here: ‘the yod’] and gave [Paz: ‘placed’] [as] the head of the foxes [Paz adds here: ‘according to the secret of yod with kaf, and she separated the yod from the tet], and then there acted [Paz: ‘will act’] the powers – and this is a complete ‘cutting off’.72

			We may conclude from this passage that Eve, who wished, as we said, ‘to augment her strength above that of her husband in the lowly world’, needed to be strengthened as a separate female entity ; namely, to separate the Sefirah of Malkhut, the supreme female principle, and to reveal it as separate and distinct unto itself. Prior to the sin, Adam was immersed in his intellectuality and spirituality, which mean also the total, harmonious integration of all his forces and desires. In this holy integration, or if you prefer: in this integration, which is holy by virtue of its very integration, which is among the distinctive signs of the realm of holiness and its order, Adam’s urge existed without transcending its boundary or crossing its limit, as conceived by God’s will and His great wisdom. Following the sin, in which the female principle became a distinct entity, and Eve was separated from Adam unto herself, the forces of matter and of lust, which originate from the aspect of her separate existence, were manifested, and she enjoyed dominion and self-expression. But this dominion was one of destruction and loss, because it expresses the destructive element in the Divine, the element of separation and disintegration. At this point, the connection between the female and evil can be clearly understood in the light of separating, cutting off and uprooting: femaleness in its aspect of Stern Judgment, is an entity that strives to strengthen itself within its own domain and seeks an autonomous expression. This is opposed to the initial situation, in which she was incorporated within the intellective unity of Compassion, the dominant principle in man who was created ‘in the supernal image’. This image, that is none other than the sefirotic system, embodies the unitary structure of the divine world, which has alone, through the unity of opposites embodied therein, the power of existence. This destructive element finds interesting expression in the understanding of the relationship between the feminine and the demonic. The feminine appears in Kabbalistic sources as a transformative element, a transitional point between one world and the other, a kind of liminal phase between one level and the next that devolves from it: it receives the abundance from above and gives it to that which is below. But when the female ceases to act according to this transformative functionality, but seeks to demand and take all for itself, halting the flow within itself without transferring it to those that long for it – that is, by separating itself, by dint of the separative דין within itself, from the flow of integration and the order of devolution, and lifting itself up through its own autonomy – it violates the unity, cuts off the flow of vitality, disrupts the process of God’s self-manifestation in His flowing fertility (all these are the explicit signs of evil), and appears as a ‘shell’: the female is transformed into the demonic, and evil is manifested by forcing itself into the holy unity and separating itself therefrom.73

			In the myth of the feminine uprising, there is exposed an extremely interesting aspect of the concept of evil as embodying and expressing all that was cut off and separated from the source of holiness. In one passage Ḥayyat says:

			The intention of the Holy One blessed be He was that man should be on earth like an angel of God, [and] that he would not incline to evil while exercising his free will, but would be one in his parts, turning towards the true One.74 And for this reason He told him that he should eat of the Tree of Life that indicates this, in order to keep him away from evil and death and changes. And so long as he acts in this manner down below, he shall arouse unity above as well, and the shells will be submissive, and each one will go to his place in peace.75

			Man was thus destined to establish the harmonious integration of his different parts76 and to adhere to ‘the true One’, who signifies the integration of the opposites of חסד and דין, good and evil. 

			Ḥayyat states his concept about this subject even more clearly in another passage, interpreting the verse, ‘Behold, man has become like one of us, to know good and evil’ (Gen. 3.22):

			Man became like one [combined] of his parts [meḥalaqav].77 For even though there are two parts within him – good and evil, which are the soul and the body – before he sinned it was as if there was only one part, for the soul overcame the body, and this was in order to connect the supernal good and evil, which are רחמים and דין. And this was the intention of the creation of man. But once he sinned he strengthened the power of lust, and drew down to the Crown [i.e., Malkhut or the Shekhinah] the quality of גבורה, from which derives the urge, and this he did by separating the good from her.78

			The feminine was thus left isolated and disconnected.The question of the identity of the sinner – was it Adam who ‘cut off the shoots or perhaps Eve, who went deeply into the sin which she initiated with great intensity? – is of secondary significance here. For our purposes, the importance lies in the fact that the female aspect – being from the source of דין – is that, that tends to fortify itself and to be strengthened within its separate boundaries, to be cut off and manifested as the actual embodiment of evil. The process of correction and the struggle against evil are thus involved in the rescuing of the divine feminine from its isolation, in raising the Shekhinah from the dung heaps of impurity, and bringing her to her wedding canopy. The joy of her wedding unification is thus the celebration of the integration of good and evil together.

			Appendix: Some Comments on the Idea of Holiness

			My intention in the following remarks is to deepen the understanding of the Infinite as ‘chaos’. By doing so I hope to propose a new perspective on the concept of holiness in the Kabbalah, particularly in Lurianic Kabbalah.

			The description of the Infinite as ‘chaos’ indicates, as we have already stated, its chaotic being: everything is included therein in absolute concealment, absorbed in its depths and assimilated without distinction in its recesses, without any process taking place. Nothing comes into being. And if any movement does occur there, it is infinite and without purpose: the ‘static motion’ of an amorphous mass moving about within itself. In this sense one might say that the chaotic indicates an inward motion, one that vanishes in the darkness, in which everything is obscured and disappears in the infinite unity, a motion that fades away in the silence of the absolute. The opposite of this opaque and impervious motion exists in the movement that bursts forth outwards to be revealed, the movement of the flow of life, which goes on in a constant renewal, the movement of the holy union, in which the abundant fertility of God is manifested (which according to my understanding is the most important motif in all of Kabbalistic mythic thought) or, in the terminology of Lurianic Kabbalah, the movement of Beirur.

			By this term, which has several aspects, I refer here to the process of construefive shaping, and not necessarily to the separation and elimination of waste material (although both meanings are closely interconnected).79 Beirur, as exemplified by various civilizational activities of man (like that of the baker, in which the seed of the grain is separated from its shell and chaff; that of the tailor, who ‘separates’ the shape of the garment from the woven cloth spread before him; or that of the goldsmith, who fashions the form of the vessel from the raw matter at hand), involves the manifestation of constructive functionality from the undifferentiated nature of chaos (or from corporeal matter. Matter is chaotic in the sense that form is incorporated and assimilated within it, I cannot relate here to the original Aristotelian position, but only to its development in later Jewish sources such as the writings of the Maharal of Prague, in whose view matter signifies a destructive metaphysical principle80).

			Since Beirur signifies the manifestation of holiness that had been lost in the captivity of the ‘shells’ and of corporeity, there is implied here a new and exciting meaning of the concept of holiness. The holy is not only the numinous, the transcendent, or – as in the usual definition found in many Jewish sources – the separate from all kinds of cosmic existence and the totally different. One might say almost the opposite: the holy is the functional, that which is incorporated in a constructive manner within the course of life and participates in the rhythm of its coming into being and its fertile uninterrupted flow. In this understanding there is embodied, in my view, the most important aspect of the concept of holiness in the Kabbalah; because the most important, and the most common motif in the Kabbalistic sources is, as I have already noted, that of the holy union – that is, the manifestation of divine life in its abundant fertility.

			This fertile manifestation does not exist in the divine world alone, but in the cosmic worlds, as well as, of course, in the world of man, since all manifestations of life are manifestations of divine life. Hence God expects and demands that the same principle will be revealed on all levels of existence: constructive holiness, which is none other than constructive functionality.81 This subject is related to the idea of order, because order means functional encounter. Order is achieved, first of all, by the separation of various elements (such as the male and the female), after having initially been incorporated in an unrecognizable manner in the chaotic and non-distinctive being. In their separation from one another the unique functionality of each of them is manifested – the male, as the principle of giving, and the female as the principle of receptivity, that absorbs and receives. Only thus can a functional encounter between them be achieved, and this precisely is what order means. Order is thus an encounter, an encounter means union which generates offspring. The divine movement is one of functional manifestation, in which the opposites are hewn out of the infinite chaos (gradually: first חכמה and בינה, then חסד and דין), and there occurs a process of functionalization, in which each of the distinct powers is manifested in its unique function, until the decisive encounter between them (תפארת) takes place. The conclusion is clear: offspring can only come into being in a world ruled by order; in chaos there is not and cannot be offspring. And when man acts so as to manifest holiness (Beirur) even in his mundane, profane activities, he reveals the divine order within the cosmos, and realizes the constructive functionality among all its distinct parts. The disclosure and realization of this fundamental principle of existence are none other than the sanctification of reality and the ascent to that same level in which the vital processes of existence attain their divine actualized meaning fully and completely.
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			Chapter 15

			The Aspect of the “Feminine” in the Lurianic Kabbalah

			In spite of its profound influence on both Jewish thought and history, the Lurianic Kabbalah has not had much success on the stage of modem scholarly research: In comparison with all other important fields of Kabbalah, its schools, theories and doctrines, the negligence of the Lurianic teachings by scholars can easily be seen. In the course of many decades of Kabbalistic research we have witnessed very few serious speculative studies, endeavoring to describe, to understand and to analyze the new ideas, taught by Luria and by his main disciples.

			First and foremost is, of course, Gershom Scholem’s comprehensive learned survey in the seventh chapter of his “Major Trends in Jewish Mysticism”. This chapter is based, like most of the other chapters of this monumental book, on a lecture delivered by Scholem in New York in 1938. Scholem interpreted the Lurianic Kabbalah according to its position in the chronological sequence of the development of the Kabbalistic thought as an integral part of the Jewish history, as reflecting it and also as a formative power throughout its later phases. He described this Kabbalistic system and analyzed its teaching viewing them as a comprehensive theory, which embraces all the historical and meta-historical processes, from the first point of divine manifestation to the final stage of the last redemption. This attitude towards Luria’s school is Scholem’s legacy to his heirs, and it has not been undermined in a written study up to this point.

			Shortly after “Major Trends” was originally published in 1941, Isaiah Tishby’s well known “Torat haRa’ vehaQelippah beKabbalat haAri” was submitted as an M. A. thesis in the Hebrew University of Jerusalem in 1942. This is the most comprehensive and most 
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			Shortly after “Major Trends” was originally published in 1941, Isaiah Tishby’s well known “Torat haRa’ vehaQelippah beKabbalat haAri” was submitted as an M. A. thesis in the Hebrew University of Jerusalem in 1942. This is the most comprehensive and most thoroughly discussed study, ever dedicated to the understanding of the Lurianic Kabbalah. Concerning the range of issues herein discussed, and the way in which the Lurianic theory is presented, there is a great deal of similarity between Tishby’s approach and that of his distinguished teacher. But there is one important difference: Tishby’s discussion emphasizes one subject, which he repeatedly presents as the main interest of Lurianic Kabbalah, clearly also shown in his book’s title, namely: the problem of the source and existence of the powers of evil, with which God struggles to drive them utterly away from the domains of holiness, and to nullify their existence. We should recall here Tishby’s words in the last paragraph of his work: “The core of this messianic system is the problem of evil. From this point of view one may say, that the Lurianic Kabbalah ends at its starting point. The hidden being of evil in the divinity forces the beginning of existence ... whereas its uncovered existence in the worlds forces the redemption ... From this point of view the Lurianic Kabbalah seems to be a deep and complicated effort to solve the problem of evil, which appears as the gist of all its large discussions”.

			Tishby’s attempt to portray the Lurianic Kabbalah as a fully formed system, which has one crucial point, is undoubtedly fascinating. Nevertheless we are not allowed to obscure the fact, that Tishby ignored almost entirely largely discussed subjects of critical importance, that is the doctrine of the divine configurations (partsufim), and that of the mystical intentions (kawwanot). Compared to them, the centrality of the problem of evil in the Lurianic Kabbalah should be modified and less emphasized. The two subjects, connected with each other, reveal the main interest of the early Lurianic school, namely: The manifestation of the Godhead in its fecundity, as the productive being, that brings new creations into existence as the result of the mystical union between the divine male and female principles. By expressing this idea I do not mean to renounce Tishby’s discussions and conclusions. On the contrary: I merely would suggest another point of view, or shift the Lurianic theosophy center of gravity to another area, which can also be enriched by Tishby’s important study of the doctrine of evil.

			One of the central problems of the modern study of Lurianic Kabbalah, beyond the question of the comprehensive panorama and the identification of the main interest of the system as a whole, is the problem of understanding the Lurianic terms – both those invented in the Lurianic school, and those originating from previous Kabbalistic sources, and their explanation as Lurianic principles, such as “circles and straight line” (’iggulim ve-yosher), “female waters” (mayin nukbin), the embryonic phase of conception (’ibbur), and so forth. One may say that the Lurianic Kabbalah is still awaiting a comprehensive and thorough scholarly glossary, which will enable better to understand this most important school, its originality and profound contribution to Jewish thought and history. Using in many cases the Lurianic words and following very often the definitions and explanations found in Lurianic texts, scholars until recently have not been successful in deciphering the Lurianic complex language and in providing its essential meaning.

			This is true also with regard to Ronit Meroz’s Ph.D. thesis, written under Moshe Idel’s supervision and submitted to the Senate of the Hebrew University in Jerusalem, exactly fifty years after Scholem delivered his “Major Trends” lectures in New York. Meroz presented a fascinating and original theory about the Lurianic Kabbalah as a dynamic doctrine, and did her utmost to distinguish clearly between several phases in its develop­ment. Nevertheless, even after fifty years of scholarly efforts, many of the difficult and complex mystical terms remain obscure, and its principles, structures and in detail described processes – sealed, puzzling almost as in the research’s earliest beginning.

			In the current and generally accepted description of the Lurianic Kabbalah as a spiritual structure, the idea of a divine cathartic process appears as a leading motif. Its importance is especially underscored in Tishby’s analysis, which repeatedly presents the process of self-purification as the deepest mystery of the rhythm of divine life and also as the innermost meaning of human life and its ultimate goal. My purpose here is not to renounce Scholem and Tishby’s interpretation or to undermine the existence of the mentioned motif, but rather to introduce a new aspect and to suggest a comprehensive understanding of the Lurianic school (as formulated and presented mainly by Vital), according to which the motif under examination, the cathartic process, will not retain its position as the central point of the whole system.

			The main term used by Lurianic Kabbalah to indicate the cathartic process is the Hebrew “berur”, in the interpretation of which scholars referred pointedly to the problem of evil. According to this interpretation the “berur” is the selfpurification process of the Divine Being, by gradually excluding evil from the upper world of holiness1. But along with this interpretation we find in the Lurianic texts another, to which sufficient attention has not been paid, in spite of its frequent appearance, namely – the “berur” as an act of distinction, shaping (a definite form), building (a stable existence) and crystallization out of the primordial chaos. Ibn Tabul, for example, speaks about the Yod, which by using the power of kav hamiddah – I would suggest to translate the term as the mystical light or ray of measure – “separated all the lights of the residue from the (roots of the power of) judgment, out of which it did a vessel (destined to be) like a body for the soul”2. The act of berur is therefore the act of separating, moulding and bringing order into the chaotic mixture. The same meaning is attached to the term, when Ibn Tabul speaks about the vessel, in which all the ten lights are included, without being separated, shaped and recognizable as distinguished from each other3. And Vital in his Mevo Shearim (Tel Aviv 1961), in which the idea of excluding the waste in the first steps of the divine manifestation is stressed more then in his other works, explains, that, had not the light of Ein-Sof manifested itself within the boundaries or limits of the worlds, each world would have remained “in an indistinguishable unity in all its parts, and the differentiation of the ten Sefirot would not have been recognizable, and the worlds would not have been separated and manifested”4. Or another example: As the result of the tsimtsum, Vital says, thus unveiling this act’s deepest meaning, “Adam Kadmon’s vessels could be shaped ... From Adam Kadmon downwards the worlds started to be shaped as separated from each other, because this was the Emanator’s intention”5.

			From these and many other phrases we may infer that the “berur” is a gradual constructive process, thus emphasizing its positive meaning rather than its negative aspect. It is an act of self-distinction, in which God manifests Himself in His distinctive configurations (partsufim), thus actualizing the divine productivity and enabling the mystical process of conception, birth and progeny both in the emanated and in the created realms.

			The Lurianic Kabbalah’s most important interest is undoubtedly that of tracing the way in which male and female divine configurations gradually appear as definite entities out of the chaotic primordial mixture, to make a successive process of emanation and creation possible. Ein-Sof itself is neither male nor female. One may only say that Ein-Sof is both (before their manifestation as distinctive configurations)6. Ein-Sof is absolutely formless, the chaos (as hinted by Ibn Tabul, for example7) – that is to say a female aspect. And it is also the hidden power of shaping and creating the yod (which often signifies in the Kabbalistic symbolic tradition the divine semen), or the straight ray or line, bursting forth out of the divine depth, namely – a male aspect. The embodiment of these aspects in separate configurations within the divine realm is an essential condition to the full actualization of God’s abounding fecundity.

			Both meanings of the term “berur” introduced here are clearly connected to each other:

			
					The Divine Being can not manifest itself in a stable and distinctive structure, as long as the impure dross of evil is included in its depth.

					The process of “berur” involves the constructive appearance of the power of din, strict and stern judgment, in which, as the potential root of evil, the seeds of destruction are hidden. This motif causes the problem of evil to appear as the generally regarded focal point of the Lurianic Kabbalah, pushes it to its speculative front line, or presents it in its display window, even though it does not assume the main interest of the system.

			

			Having developed these brief reflections as the background of this discussion, I am able now to point directly to its subject. Beyond the general formulation concerning the sense of berur, I would like to assert, that Lurianic Kabbalah regards the process of the development of the feminine aspect as crucially important. And this is the context in which the problem of evil is dealt with. This assertion is in a way hidden, lacking explicit and clear formulation. But even so – it has textual expressions, some of which will be discussed later. But before the presentation of textually analyzed ideas, I should reflect briefly on the connection between the feminine and the demonic. I would like to explain this already recognized and well known connection8 by indicating some central points, which should be referred to as relevant to the Kabbalah as a whole. The above mentioned connection is indeed well-known, but it has never been heretofore profoundly discussed, and its aspects have never been revealed by analytical methods, which may be considered very fruitful in understanding this major theme in the Kabbalistic spiritual world. In the light of my intention to dedicate a thorough discussion to this most important subject, I restrict myself here to some short hints only.

			
					According to the basic hierarchical structure of “Moaḥ” and “Qelippah”, the kernel, or the inner part (of the nut, for example), and its shell, the shell should be referred to as an important or rather essential structural principle in the manifestation and development of the divine powers9. As a veil, a curtain, or a partition wall, the shell enables the gradual manifestation of the filtering light, or – to put it more dialectically – the manifestation of the light by hiding or covering and concealing it10. This idea involves also the protective function of the shell, which prevents the light from being exposed excessively, thus enabling its continuous flow, stage after stage, world by world. The fruit reaches its ripeness only when enwrapped in its husk; So too the emanating light is perceived in a process of definition, which reveals the productive illuming aspects of the Divine Being, only when protected by its covering shell, dwelling in its vessels, residing and hiding in the king’s palace.

					The shell thus becomes a zone of transition, or rather a border line between worlds: The diminished and dimmed light revealed by passing through the shell is no more identical with the original light hidden by it. At this point one can realize a female aspect in the shell’s essence, or rather the root of the deep inner connection between the female and the demonic. The female embodies the principle of transformation and shaping: The divine abundance, or influx, flows into its womb, takes a new shape within it, and finally – presented in the meaningful symbol of birth – comes out of it as a new mode of existence11.

					At this point the relation between the feminine aspect and the demonic, or rather the relation between the positive aspect of the feminine and the negative one, should be fully understood. In its positive aspect the feminine surely functions as a principle of constructive transformation, bringing emanated and created entities as its offspring into existence. In its negative aspect the contrary happens: The divine abundance is swallowed within it completely and indistinguishably, and it thus turns to a dark abyss, in whose chaotic depth everything intermingles and disappears. The constructive process is interrupted and stopped, new life is not coming to being, “shape” is abolished, and only crude “matter” remains in its disorder. The shell is nothing but a female, that has stopped to assume the transformative constructive function by the male’s side and as his complementary reproductive principle. The shell is nothing but a female, whose stern judgmental powers have become so strong, that her characteristic of motherhood vanished. Her only interest is to gain power and rule. This means the break of the harmonic balance between male and female (as well as mercy and strict judgment), which is the only guarantee to a lasting existence.

			

			At this point we may return to our subject matter.

			The main interest of Lurianic Kabbalah is directed towards understanding of the worlds’ differentiation and their metaphysical building processes, and first of all the establishment of the feminine structure as a distinct configuration. The theogonic process is mainly the one of revealing and crystallizing of a stable feminine aspect. Only due to the hypostatic appearance of this aspect as a principle of receptivity and bestowing, or of concealing and unveiling, God emerges from His own chaotic essence (tohu va-vohu according to the homiletic explanation of Derush HeftsiBah12), and a continuous stream of divine life becomes distinct in a crystallized hierarchical structure. If this assumption is true, as I would like to assert and demonstrate, we should be no more puzzled by the emphasized importance given to the problem of evil: In the light of the essential connection between the feminine and the demonic, it can be now clearly and understandably stated, that the feminine aspect’s manifestation process involves the appearance of a demonic dimension, which is the source of all divine, cosmic and human turbulent cataclysms.

			In a speculative sense, such as suggested by late Lurianic interpretations (especially as regards the doctrine of tsimtsum), the Lurianic Kabbalah’s main problem is that of the transformation of the Infinite into the worlds’ finite existence and the establishment of well balanced and lasting divine and cosmic structures. But being highly mythical, the early Lurianic Kabbalah adapts another language, and speaks about God’s unfolding as a productive being, or rather about His dual manifestation as male and female. Only when the connection between these two will be established steadily, and nothing will interrupt the continuous stream of life originating from their harmonious coexistence, there will be redemption both to the upper and the lower worlds. Thus we may conclude that the doctrine of the kavvanot, the mystical intentions, is most profoundly connected to the hakdamot, the Lurianic theosophical premises, or the basic speculative assumptions of the system. The kavvanot and the hakdamot – the latter can not be considered as merely marginal in importance and nothing but the theoretical background of the system – form together the integrity of the Lurianic thought. As described in the doctrine of the mystical intentions, man’s theurgic activity should be referred to as the continuation of the theogonic process conducted by God Himself – as depicted in the hakdamot. It is in this regard that the uplifting of the fallen divine sparks – the main content of God’s worship – turns to be human’s most helpful participation in completing the female structure as of constructive meaning. We will return to this point later.

			Let us emphasize once again: One of the central subjects of Lurianic Kabbalah, on the theogonic level as well as in the theurgic domain, is the mystical carving of the female configuration, by which the productive connection within the Divine Being will be made possible, or, in other words, the creation of the mother of all living out of the divine infinite fullness. This fullness in itself is denied any dynamic dimension, and resides in its depth beyond any movement. It is barren and unfruitful. And that is why God strives to manifest and crystallize out of Himself the feminine aspect, which is hidden in His deepness. This aspect is destined to actualize God’s fertility, and to enable the process of emanation and creation to be born. This is, as far as I can see, the deepest meaning of the tsimtsum, which deals basically with the primordial space as the feminine matrix or womb, and with the iggulim, the circles, or rather globes or spheres, as divine feminine entities13. Even a rapid glance at the beginning of Ibn Tabul’s Derush Heftsi-Bah may be helpful in understanding the general idea: Only by the appearance of Malkhut, God’s name, the process of creation – within the divine realm and outside it – becomes possible. Or let us put it in other words: Only when God resides in His holy palace (a clear hint for the mystical union), the Malkhut, which is also presented here as God’s garment, becomes neshamah, a source of life, for all the worlds. Ibn Tabul’s discussion should undoubtedly be conceived as a generalization. He does not refer to a specific Malkhut, like Malkhut de-Atsilut, for example, but to Malkhut as a female transformative principle. Malkhut is, as noted, God’s name, which “indicates a slight (movement towards) revelation, and is the aspect of the quality of judgment”14. This power of judgment is hidden in the pure substance of mercy of Ein-Sof. We may conclude, that Malkhut is the uppermost root of the divine quality of judgment and the central point – both literally (on the stage of the metaphysical events and processes) and metaphorically (as the center of the entire system) – of the round space115. We would say: The Malkhut of Ein-Sof and its hidden feminine aspect16. Thus we may conclude, that the doctrine of tsimtsum is not, in the first place, a doctrine of a primordial exile, as Scholem put it, or one based only on the idea of divine cathartic process, as Tishby argues, but rather the doctrine of creating, as said above, the mother of all living. One can not ignore the existence of a cathartic element in the system, but its position in the light of the central interest of the school and its major trends is not as important as we have been usually tought17.

			I would like to define clearly my next discussion. I will not discuss here a certain female configuration, like Imma, Tevunah, Leah, or Nukba de-Zeeir Anpin. Each of these configurations deserves a special study. I would like to unveil here the most generalized idea concerning the feminine aspect as presented in various detailed accounts of the world of the Nekudim, the isolated points. In this world the process of inner divine differentiation was expected to reach its completion, namely – the world in which the manifestation of a feminine configuration was expected to be fully achieved.

			Let us therefore turn to look carefully at some important ideas connected to the world of punctiform lights, and to its rebuilding and restoration. Those ideas are repeatedly presented in early Lurianic writings.

			First and foremost attention should be paid to the fact, that the world of Nekudim, which is the lowest stratum of the unfolding divine stream of life, is described as feminine. There are several different formulations concerning this issue, but in a basic sense they are all one and the same.

			According to the partition of the letters of God’s great name (the Tetragrammaton), which stands for the whole structure of Adam Kadmon18, the yod signifies the mohin, or brains, the name of 72. The first he stands for all the aspects of the name of 6319, “from Adam Kadmon’s ear downwards to his feet”; The vav is the symbol of “the name of 45, that burst forth from the forehead to restore the (scattered) points”, whereas the final he is the name of 52, which signifies the punctiform lights after their restoration20.

			According to the Lurianic structural principle, each of the above mentioned names, which in the universe as a whole is only one letter, constitutes a complete name in itself, composed of the four letters. According to the partition of the four letters of the name of 63, in which the breaking of the vessels took place, the yod signifies the lights of Adam Kadmon’s ears, nose and mouth, which are the three kinds of the cantillation signs. The first he signifies the points, or punctiform lights, bursting forth from his eyes. According to another suggestion the cantillation signs are also divided: The yod is the ear’s cantillation signs, the first he – the nose’s cantillation signs, the vav – the mouth’s cantillation signs, and finally the second he – the dots of the eyes. In the light of the common identification of the cantillation signs with the aspect of the name of 7221, Vital concludes by saying, that the points, the lights of the eyes, are the aspect of the name of 63, included in the comprehensive name of 63, namely, in his technical letters terminology, 22ס״ג דס״ג. And now we arrive at a central point, which Vital repeatedly asserts and re­affirms: Whereas the aspects of the name of 72 are always male, symbolized by the brains, the semen’s origin, “all (the aspects of the) points are female lights and female waters”. This assertion is of special importance in regard to the “points of the name of 63, which in itself is merely the (aspect of the) points of the whole (metaphysical) structure (of Adam Kadmon)”23. All these assertions repeatedly refer to the world of the Nekudim as a feminine domain, into which I intend going more deeply in the following discussions. Regarding the fact, that the Nekudim are the lowest layer of the Divine Being, in which it unfolds its hidden potencies and powers to actualize its fecundity in the universe, this assertion appears even more important. In its essence and function the world of the Nekudim can not be but female: The divine abundance flows down into that world to be brought forth as the created, non-divine worlds of beriah, yetsirah and asiyyah. In order to fulfill this function the Nekudim were expected to be fully differentiated in terms of male and female24, thus becoming a fountain of new life outside God. The undoubted feminine character of the Nekudim has its expression in Mevo She’arim, wherein Vital describes the broken vessels as the female in its most distinctly separated appearance25.

			The atomized world of the punctiform lights was first emanated as ’iggulim, circles, or nefesh26, which as the lowest part of man’s soul is his natural perfection and the origin of his psycho-bodily vitality. Both the circles and the nefesh are characterized as female, and signify an undeveloped stage of existence, endangered by a lack of inner balance. Being without the aspect of yosher, the straight line, which is the principle of a firm and lasting connection and signifies a well-balanced structure, these circles are arranged as ten stages one above the other, or one inside the other27, contrary to the structure of three lines, by which the restored and harmoniously existing world is characterized. The circles are the negative manifestation of the Nekudim as a divided and disintegrated reality. The three first lights of the Nekudim were integrated in a way, and basically well formed in three lines, whereas the seven lower lights emerged sepa­rated from each other28. These seven “Kings”, says Vital elsewhere, “were manifested first only in the aspect of their circles, which is the aspect of their seven Kingdoms”, namely – a female entity, as attested also by the fact, that their first appearance was that of nefesh merely29. In short: In its first stage the world of Nekudim was manifested as an imperfect feminine configuration. Vital speaks often about the female powers of strict judgment, which constitute the first divine manifestation. The creation of the world by the divine hypostatized quality of judgment indicates, that “a daughter, the name of 52, was emanated first”. Knowing that the term “world” means the seven lower Sefirot, we have to conclude, that in their first stage Zeeir Anpin and Nukba were female, being the embodiment of the power of judgment, which should be identified with the name of 52, and only later there appeared their male aspect, which is the name of 4530. The “Kings’” origin is Adam Kadmon’s Kingdom, identified with the name of 52, which embraces all the emanated world31. Vital asserts repeatedly, that the first manifestation of the Nekudim was that of a distorted and impaired femininity, and only after the appearance of the completing masculine principle a balanced and well-constructed world could be established. Let us put this assertion in other words: Only after the emergence of Hadar, the eighth King, the great and holy Name of God, which is the progeny of Adam Kadmon’s Yesod32, the process of tikkun, restoration and reintegration, started to take place. In accordance with his task to rebuild and complete Hadar is presented as the new name of 45, which is the male aspect of Adam Kadmon33, yesod, ruah and yosher34. Only by the emanation of the ruah, or yosher, as the completing and re-storing male aspect of the Nekudim, the process of their rebuilding became possible35, and they started to crystallize in a balanced world of male and female.

			It seems to me, that in describing the unfolding process of the divine world, starting with the primordial act of tsimtsum, God’s withdrawal into His own depth, proceeding to the mythical struggle between iggulim and yosher (the former being the embodiment of the principle of the reflected or regressive light, which strives to be included in its source and to disappear in its deep darkness, thus standing up against all processes of build­ing and construction represented by the yosher as God’s will and intention)36, and ending with the Nekudim – Vital refers repeatedly to a negative femininity, which requires correction.

			Negative femininity is an Uruburic femininity, iggulim without yosher; femininity that swallows everything, impedes any constructive process of development, growth and unfolding, wipes out the boundaries of the individual, seeking to destroy every new born and distinct world, every well balanced, harmonious and lasting creation. Another aspect of the negative femininity involves the excessive strengthening or intensification of the quality of strict judgment as a power of separation, dissension and controversy, that shatters and crumbles everything, tears the ties of balance and bonds of harmony, and finally brings ruin to the world. This is the character in which the world of Nekudim was revealed before its inevitable disintegration. Negative femininity is matriarchal and narcissistic. Its expression is that of disorder and chaos, a world of darkness and death. Only when this negative femininity is corrected, and its productive function is actualized in the union of male and female, the divine world will be restored and reach its final redemption. The rebuilding of the Nekudim by God and man together is, in its profound sense, their common, shared effort to unfold the constructive aspect of the merciful and compassionate femininity37.

			In this regard we ought to discuss an important and very interesting question, namely – how the feminine character of the Nekudim is related to the famous tradition of the death of the Kings of Edom. The world of the Nekudim, of the broken vessels, is nothing but the world of the dead Kings, who ruled without wives38. Vital asserts explicitly, that the dead Kings are all “powers of stern judgment, which assume the name of 52 ... All these are the aspect of points, which are female, and (also) the aspect of the reflected light (and) female waters”39. Only in connection with the eighth King, which signifies the light of the name of 45, a wife was mentioned, because he is the one that “purified all the aspect of the name of 63, the Kings who had died, to restore and rebuild them as the female aspect of his”40. The resurrected, restored and reconfigurated Kings are surprisingly conceived as Hadar’s wife: As these Kings joined the name of 45 after (and as a result of) their purification, they formed together a well balanced structure, in the realm of which the female powers of stern judgment were tempered by the divine male quality of mercy. “Thenceforth the Kings were called >his wife< (according to Zohar III, 142a, referring to Gen. 36:39), because the mentioned Kings became his female aspect”41. We may conclude, that before the Kings’ death a woman is not mentioned – not because they were male, but because their fertile femininity was actualized only after their revival and reconstruction!

			Vital repeatedly asserts, that “from the name of 63, which includes the lights of the seven Kings that died, all the female configurations of the world of emanation were crystallized”42. Or similarly formulated: “One should refer to the described in terms of a general rule: All the points of the Kings became later the aspect of the female (configurations) of the world of emanation. Thus the supreme divine mother emanated from Adam Kadmon was left only with the cantillation signs of the name of 63, which are the (lights of Adam Kadmon’s) ears, nose and mouth, whereas the points of the name of 63 were called thenceforth >daughter<, signified by the mentioned name of 52. Now you may understand why the female includes only powers of judgment: These powers originated from the dead Kings, who were forces of excessive judgmental sternness, and therefore died. And this is why they were designated >Kings<, assuming the name of Malkhut, the divine kingdom”43.

			The mending or reintegration of the points, the punctiform lights, depends on their being uplifted and returned to their origin as female waters. Their origin inside Adam Kadmon is the mystical world described as the aspect of the cantillation signs of the name of 63 of his. The female waters ascend of course to a female world, namely – in our context – to “the roots of the lights of the ears, nose and mouth within Adam Kadmon. These (lights) are the name of 63 of his, which embodies a feminine aspect, as (generally) known and accepted”. As a result of this ascent a coupling between the cantillation signs of the name of 63 (a female aspect) and the name of 72 (a male aspect) takes place, and a new light is born, the name of 45, which is male. The new light bursts forth from the forehead of Adam

			Kadmon and joins “the lights of the points of the name of 63, which are the Kings who died. These are female lights, because the name of 63 is generally conceived as female. The new light of the name of 45 purified the name of 63 and took from it whatever it could take (in the course of the purification process). As a result (of this gradual purifying activity) the name of 63 turned to be the female of this name of 45, thus assuming another name: At the beginning it was called the points of the name of 63, but after their restoration and reintegration it has been known by the name of 52, which always signifies the female (aspect) of the name of 45”44.

			There can be no doubt whatsoever, regarding the meaning of the whole process: The rebuilding of the broken, devastated and scattered world of the Nekudim is nothing but the reconfiguration of a feminine entity. The term “melakhim”, “Kings”, is explained – in the light of this striking idea – as derived from the positive female function, that is supposed to be realized in the emended Nekudim: “As they became the aspect of the female, they were named >Kings<, the term originating from the Heavenly Kingdom, Malkhut, which is the name of 52”45.

			Vital explains in detail, that the name of 45 is complete in all its aspects, and has never been broken. Its upper origin is the name of 72, and that is why its divine strength is greater than that of the name of 63, which becomes gradually “a subsidiary female of his”46. Combining the repeatedly emphasized feminine character of the separated and isolated points with the fact, that the name of 63 in its totality is a feminine entity, or aspect, in the whole structure of the universe (viewing Adam Kadmon as the structural core of all that exists), we may conclude easily, that the Kings, identified and characterized as the aspect of nefesh47 – the primary stage of perfection, which is expected to be fully achieved only after a long process of restoration – are the embodied femininity in its most isolated and self-concentrated quality, without any complementary male aspect. Because of the lack of sexual functionality, the barren Kings were ordained to be temporarily uprooted and even destroyed.

			In the gradual restorative process of the feminine configuration, which is also necessary for the completion of the male structure, the male mending principle joins the female and becomes one with her, in order to enable her – in a later phase – to break off this primordial fruitless condition and become a distinct crystallized being in a process of individuation. In spite of the fact that the divergent aspects and most elaborate descriptions and accounts of this process are beyond the limits of my discussion here, I would like to refer briefly to the main assertions underlying the process in question.

			The gradual restoration (tikkun) is carried out, as noted, by the union of the points of the name of 63 and the name of 45. As a result of this union the positive female character of the points started to be revealed. From then on the mended world of the Nekudim – being purified and uplifted and newly well balanced as the productive unity of male and female – has assumed the name of 5248. Vital distinguishes frequently between two different stages in the development of Nukba de-Zeeir Anpin: At first she joins the male and is incorporated in his mystical organism. And only in the second phase she is disconnected from him and appears as a separate being. This is the starting point of the new mended order, in which male and female function together productively as husband and wife. This is the beginning of the process, which will end in the completion of the divine harmonious structure: The evil has been removed as waste or refuse, whereas the good has been purified, separated and uplifted, and male and female have been tempered by each other49. We may thus summarize again: At first there appeared a negative femininity in the world of punctiform lights. This negative femininity was destined to be destroyed and replaced by a mended female entity. At the next stage, after the breaking of the vessels and the scattering of the points, the female lights, the male being emerged to purify and correct the distorted and faulty femininity and restore her productive aspect as Hadar’s mended and purified wife.

			The gradual rebuilding process of the Nekudim after the breaking of the vessels is repeatedly described as the appearance of pairs or couples in the divine restored world: Attik and his Nukba, Abba and Imma, Ze’eir Anpin and his Nukba50. In each phase the feminine configuration becomes more and more distinct and clearly outlined. As “all the female configurations in the whole world of emanation were crystallized by the purification process of the name of 52, which signifies the points”, Vital says, “there is no doubt that all of them are stern judgmental powers, because the female’s aspect is altogether the (embodiment of the) forces of judgment. Therefore the manifestation of the female aspect in the (various) configurations of the world of emanation is not one and the same: Being powers of strict judgment, the female can not be manifested but slowly (step by step, stage after stage)”51. A female aspect is, of course, inherent even in the upper stages of the divine world. There, however, it is entirely concealed and recondite. In a definite recognizable configuration it is to be traced only from the mystical pair of Abba and Imma and downwards52. The manifestation of the feminine element involves the danger of an excessively increased power of strict judgment, as indeed happened in the world of the died Kings53. The process is entirely intended to create a harmonic structure of male and female, by means of which will God be able to actualize His creative power. There are many elaborate descriptions to be found in Vital’s writings on how “the female’s side in the world of emanation” in gradually rebuilt or – to put it in other words – what does “Attik take to crystallize his female” (from the points of the Nekudim), what is it that Arikh takes, and so on54. In one of the most important formulations Vital asserts, that the berur, the shaping process, conducted by the eighth King, refers only to “the element of the female in all the divine configurations”55. The process starts and is carried out, as frequently stated, by uplifting the female waters. From Vital’s carefully formulated text, which deals both with the divine and non-divine worlds, a new and striking idea can be observed: The female waters are nothing but the fallen aspects of the female, which are uplifted to or in the place of conception – in the course of restoration56. The conclusion is very surprising: The entire process, which encompasses the upper and the lower, non-divine, worlds, is directed towards the reshaping and crystallization of the feminine aspect. And indeed, in the course of his discussion, Vital states clearly: “All parts of these three worlds of Beriah, Yetsirah and Asiyyah are the aspect of the female (in the universe), and they do not include a male (aspect) whatsoever. And even the males within them – it is known – are nothing but the powers of the female, because all of them are the hosts of the Malkhut and her army, and were built and configu­rated by the mentioned purification processes of the seven Kings ... (Not only they, but) all the created beings and the souls of the righteous people as well, are the result of the purification of these Kings. Day by day they are cleansed and raised as female waters (from the chaotic mixture) to upper levels of restored existence – in the course and as a result of our prayers”57.

			We should recall in this context a version we are already acquainted with: All the Kings are “powers of stern judgment, which assume the name of 52 ... the aspect of points, which are female, and (also) the aspect of the reflected light (and) female waters”58. The virtual identity of the reflected light with the female waters is inferable from their juxtaposition in a series of identical terms. This identity suggests the profound change in the discussed term – both in its scope and precise meaning. As identical with the reflected light the term “female waters” indicates the rising and mending possibility for all the fallen worlds in the dialectic rhythm of life. In this rhythm the feminine can not be manifested as the complementary principle of the male unless and until they are first separated and disconnected from each other59. While the Zohar – by adapting this term – refers to the physical expression of the female’s awakened sexuality – both in human and divine life – the Lurianic Kabbalah widely broadens and deepens the meaning of the “female waters”, which indicate, as has already been said, that the blemished and fallen feminine being still awaits the process of completion. Only when this aspect is well and distinctly shaped – being actualized in female configurations, that join the male and cooporate with him in a fully balanced structure, or, in other words, only when all stages of existence are uplifted as female waters – one of the most important terms of the Lurianic spiritual world and nearly the core of the whole system – the demonic dimension of the female will disappear completely, and she will be manifested as the spring of pure divine life. That being so the final phase of redemption will be reached, and an uninterrupted stream of divine abundance will be the expression of God’s completely realized fertility.
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			Chapter 16

			The Land of Israel and Canaan

			A CASE STUDY OF THE SPIRITUAL WORLD OF GUR HִASIDISM

			This article intends to deal with one of the most important ideas, or rather, aspects, of the spiritual world of Gur Hasidism, as reflected in the relation between the land of Israel and Canaan, However, I would like to start with some comments concerning the historical-biographical background and literary heritage of this important school.

			Gur Ḥasidism is named, as is customary in the world of Ḥasidism,1 after the dwelling place of its rebbe and his court, Gora Kalwaria (known as Ger in Yiddish, and Gur in Hebrew), which lies only a short distance from Warsaw (about 30 km),2 and in the early phase of its development this school was indeed an explicitly Warsaw Ḥasidism. Even in later generations, the dynasty of Gur was renowned for its close connections with the Warsaw community.3 The founder of the dynasty, R. Isaac Meir Alter,4 lived and had been active in Warsaw for decades before he began to serve as a rebbe in 1860, after he moved and settled in Gur, He is the faithful disciple, follower, and heir of his admired teacher, R. Menahem Mendel of Kotzk. Even before he became a rebbe, R. Isaac Meir was engaged, with much success, in disseminating Ḥasidism and strengthening its standing among the Jews of Warsaw. He crystallized Warsaw Ḥasidism as an organized force, and from an early stage shaped the character of the school, which, in the course of time, he came to lead as a learned and profound school of Ḥasidism, not merely as a popular one.

			Let’s take one step further: The seat of the court of Gur, which has been established for the past seventy years in Jerusalem, started in Warsaw, and shortly thereafter, for nearly eighty years, was located in Gora Kalwaria. By the turn of the nineteenth century, the school of Gur became the dominant Ḥasidism in Poland: the largest and most influential dynasty in Polish Ḥasidism. This decisive dominance found expression not only in the large number of its adherents and in the broad range of its social scope, which included ordinary Jews, scholars, and wealthy and powerful men of the world, but also in its influential position in Jewish public life in general, and within the Orthodox public in particular.5

			It is true that Gur Ḥasidism attained this stature primarily under the leadership of its third rebbe, R. Avraham Mordecai. But the period of his predecessor, R. Judah Aryeh Leib, the admired grandson of the founder and the second rebbe of Gur (1870-1905), was also of decisive importance, and the rebbe played a crucial role in establishing the path of the school’s leadership and its social patterns and in setting its ideological system,6 R. Judah Aryeh Leib7 is the author of Sefat Emet (literally, The Language of Truth), which is the canonical text of Gur Ḥasidism and its most important composition up to the present day. As a huge collection of homiletical teachings, which follow both the weekly portions of the Torah and the Jewish festivals in their yearly cycle, Sefat Emet reflects to a large extent the influence of the author’s grandfather and must be regarded as an amazingly profound text of Ḥasidic spirituality and a mature mystical composition of Ḥasidic thought as a whole.8

			As I have mentioned, the inner circles of Gur represent basically a learned school of Ḥasidism. This description is not fully comprehensive. In its inner thought, the school of Gur should be characterized by an intense and penetrating, but not radical, spirituality. The characterization of the school of Gur as a movement of ‘householders,’ presented by M. Piekarz,9 may perhaps be accepted to a certain degree of understanding in light of the social openness of this Ḥasidism, which was prepared to accept within its ranks anyone who was willing to accept the rule of the rebbe and submit to his authority, without insisting upon the strict and rigid criteria of Przysucha and Kotzk: intense spirituality, extreme intellectual honesty, and uncompromising adherence to the truth, first and foremost within the soul of the individual, who is immersed in his constant existential struggles. But upon a deeper reading of the homilies of Sefat Emet, whose thought directly continues that of the founder of the dynasty, this ‘householder-liness’ evaporates, and in its stead there is revealed a demanding and consistent spirituality. This type of profound spirituality, which will be presented in this paper by analyzing some of its most important ideas, should be clearly distinguished from the radical and daring spirituality of early Ḥasidism, which was ready to confront the traditional patterns and values of Jewish life and thought.10 The school of Gur, which was formed during the last third of the nineteenth century, belongs indeed to a very late phase of the development of Ḥasidism, but bearing in mind its canonical composition, one should reject its characterization as ‘householder-liness’ as totally mistaken. The Ḥasidic world of Gur seeks to express its profound spiritual tendencies within the framework of the halakhah and the stable patterns of traditional Jewish existence. This type of spirituality is indeed more moderate in its concrete conclusions, but not less profound in its search of the true meaning of existence in a world in which the Divine dwells everywhere. The various leitmotifs appearing once and again in the homilies of Sefat Emet do not refer to concrete reality, and the repeated numerous references to the Sabbath, for example, are basically not intended to reinforce its shaky status as a result of the growing influence of the circles of Jewish secularism, Even if this description does express a certain truth, it must be regarded as only a very partial understanding of a far more complex whole, at whose root lies a serious and profound effort to uncover the spiritual layer of reality and to experience a mystical contact with it, The Sabbath, like the holy land of Israel, as we shall learn in the course of our discussions in this article, reflects the emphatic spirituality of this Ḥasidic movement and the mature mysticism developed in its inner circles.

			Let us now gradually turn to our main subject, whose understanding requires a detailed and elaborate background.

			The focal theoretical assumption of the homilies of Sefat Emet is that of the encompassing unity underlying all existence, whose source lies in the divine immanence: Divine vitality permeates everything, all the different and divergent phenomena of all the layers of reality and their manifold manifestations, in both the good and the bad, the right and the distorted, the true and the falsified therein. This assumption finds its expression in Gur’s well-known doctrine of the holy or inner ‘point,’ whose significance I have elaborated in my first paper devoted to this school.11 This doctrine, which in all its complexity lies beyond the scope of this article, is to be examined and analyzed within the framework of the immanentist tradition of Kabbalistic and Ḥasidic thought.

			This ‘point,” which is clearly the later Ḥasidic transformation of the divine spark in Lurianic Kabbalah, refers to the divine vitality that flows through and gives life to all things: the Archimedean point upon which reality rests and is based, all its manifestations being sustained by it. It is often described as the divine root, the center of all the peripheral circles, the beginning, the hidden fountain, the concealed divine light – many images already known to us from the Kabbalistic sources. But the main interest of Sefat Emet lies in the position of this ‘point’ in the concrete world that is ‘below’: In this world, called ‘Nature’ (a term derived from the influential writings of the Maharal of Prague), the point of divine light is immersed in darkness, since the high and thick walls of “Nature” conceal it and prevent the appearance of its light. “Nature” in the system discussed does not refer to the physical as the object of the senses, or as a reality grasped by both empirical experience and theoretical analysis and study, but rather designates the law governing the world that separates itself from the Divine, denies its root, pushes it away to a remote and dark corner within it, and suppresses it to forgetfulness. This enclosure of ‘Nature’ finds its expression first and foremost on the plane of human consciousness. ‘Nature’ is a world that encloses itself within its own four walls, shrinks into its own realm, knows only itself and desires only the fulfillment of its needs and the satisfaction of its urges. ‘Nature’ thus signifies the physical and especially psychological law or lawfulness governing one who, by closing himself within the narrow limits of his own autonomous existence, becomes, so to speak, separated and cut off from the divine root. In this sense, “Nature” – in which the divine life is hidden, remaining abandoned and forgotten behind the separating barriers of its matter, corporeality, and carnal needs and desires – is the contrast to and the complete opposite of holiness, which constitutes the ever flowing and expanding stream of unceasing life,12 Whereas the course of events within “Nature” is an unchanging routine, in which there will never be any new manifestation, holiness appears in a constant renewal of the spirit.13 At this point we witness a dialectical move, which we already know from much earlier Ḥasidic sources, based on Kabbalistic thought, namely, that God hid the “point,” so that when its light is revealed – or, more precisely, when man engages in intense spiritual effort to reveal it – its light will shine more brightly and spread forth more powerfully into the entire world, even in the dark recesses where it had not previously been known.14 Being the embodiment and both the starting point and the goal of the divine will, this “point” is also referred to as the cornerstone of “the Kingdom of Heaven,” whose appearance is often identified with the uncovering of the hidden “point.”15 This appearance finds its most important expression in the emphatic demand of fulfilling the divine will as the only true will, while all other human wills should be pushed aside, ignored, and negated as false manifestations of ‘Nature.’16 The Sefat Emet thus comes to the conclusion that God gave man the free choice to establish within himself the reign of flesh and blood, in which he may arrogantly say: “I shall rule” (a well-known phrase that originates from the story of the conflict between King Solomon and his bitter rival Adoniyyah in 1 Kings 1:5 and is frequently cited in Ḥasidic sources in this context), or “it is I and there is none other than me” – in order that he may struggle with himself to defeat the imaginary kingdom that he has set up?17 In this struggle he sets forth against his own nature, acting to nullify the kingdom of “Nature,” which consists entirely of earthly desires and needs, and which has no true relation to the Divine. On the contrary, it is based upon the arrogant detachment from God, and this is its very essence. Man will then choose to negate his own free will, whose root lies in the distorted logic of ‘Nature’ and whose purpose is to decide between its two falsified values, ‘good’ and ‘evil,’ or, if you prefer, between what is mistakenly considered ‘good’ and what is conceived as ‘evil’ according to the principles of ‘Nature’ and its law, which have nothing to do with holiness. Man is expected then to withdraw from himself and from his natural urges, to empty himself from his self, to enable the divine will to flow and be discovered as the focal point of everything within himself, and finally to reveal and establish the ‘Kingdom of Heaven.’ The departure from ‘Nature’ – in the wake of the Maharal and under his influence18 – is the central spiritual imperative of Gur Ḥasidism: Man must turn his back on his external matters, his life routine and fixed habits (all aspects of “Nature”). This externality, when cut off from innerness and uprooted from the immanent divine “point,” which is the only source of a meaningful holy life, is defective and pointless. In this separation, the external things move in peripheral circles around themselves, without any activated base in holiness: a barren and chaotic reality, in the routine of whose existence no change will take place, and no redemption can be achieved.19 This is a very important point in Sefat Emet: Being entirely enslaved by its unchangeable lawfulness, “Nature” cannot and will never be the realm of redemption, since redemption by its very essence is a renewed or rather new and totally different order in both the historical and the spiritual realms, whereas in “Nature” there is nothing new under the sun (Eccl. 1:9), as already mentioned. The spiritual imperative means that man must ignore the barriers of his separated existence – and thereby bring about their negation. He needs to conduct a spiritual journey to seek the Divine within himself. Only when he discovers this point, namely when he connects himself to his divine self (the “point” within himself), when he accomplishes his own divine integration, does he leave “Nature” and is able to rise to the realm that lies beyond or above it, or in its depth – the realm of salvation.

			This dialectical move appears repeatedly in Sefat Emet by means of the concepts of ‘exile’ and ‘redemption.’ It is characteristic of the emphatic mystical spiritualism of Gur Ḥasidism that the concrete historical significance of these concepts is at least of secondary importance to their understanding; their primary meaning is manifested in their spiritual interpretation. ‘Exile’ means separation from the inner root. When man denies his divine root; ignores his ‘point’ of holiness; rejects and forces it into a remote, dark, and forgotten corner of his heart; and submits to his own wills and urges as the desires of the falsified, distorted, and imaginary human kingdom of flesh and blood – he is in exile, thrown into a pointless movement of corporeality detached from holiness. But once he abandons this external and meaningless periphery and connects all his organs, deeds, interests, and emotions to the holy ‘point’ and allows the concealed stream of divine light to burst forth and illuminate his existence, he frees himself from the dark prison of unchanging ‘Nature’ and merits redemption, which starts with the very existential renewal brought about within himself.

			At this point there appears a very intriguing dialectical idea concerning the relation between exile and redemption. As the aspect of the ‘point’ that is destined to be revealed, but is still trapped in the thickness of ‘Nature,’ redemption is immersed in the depth of exile and hidden in its darkness. Moreover, redemption is the inner life of exile, which exists in ‘Nature’ only, and is a phenomenon of the concrete world, covered and wrapped up in its corporeal garments. ‘Nature,’ ‘exile,’ and corporeal darkness are all ultimately the same, all existing for the sake of the revelation of the inner ‘point’ and the appearance of its great divine light, redeemed from its concealment. Thus, exile is the necessary precondition of redemption, and redemption is the ultimate goal of exile and its innermost cause! There is no more an opposition here between the two, but a dialectical continuity, guided by the divine will from beginning to end, from exile to redemption.20

			It is beyond the scope of this article to offer a detailed elucidation to the question of what the path toward this crucial discovery is. But three points should not be missed:

			
					The Jewish person has an innate spiritual disposition, as inherited from his ancestors, to uncover the inner ‘point.’ Since the time of the patriarchs, the Jew alone has had a substantial relation with the Divine, which he alone can uncover. The patriarchs were diggers of wells, that is, their life within ‘Nature’ was not one of conformance, but of refusal to surrender to corporeality and its temptations, and breaking through ‘Nature’ and digging into its thick layers, they strove within it to uncover its hidden divine wells.21 The author of Sefat Emet frequently uses Kabbalistic terminology in this context and relates to the gathering of the holy sparks, lifting them up from their concealment, which, as the opposite of sacred light, signifies the shells and the powers of evil.

					The doctrine of the ‘openings of holiness’ within the thick walls of ‘Nature,’ windows of spiritual illumination, is of great importance in this context. God sends man (the Jewish man, of course) into the exile of ‘Nature’ so that even in its corporeal darkness, holiness may be revealed and made known. If opaque ‘Nature’ were only enclosed and sealed within itself, man would fumble in total darkness and would be unable to find his way to redemption. Hence God tore open within ‘Nature’ various openings of spiritual illumination, so that even when He again closed them, some light is able to penetrate through them, showing man the path of ascent and sanctification.		From now on, he is commanded to find the locked gate and open it wide. There are two such gates within ‘Nature,’ which encompass all the manifestations of holiness that are found therein: the Sabbath, which is the gate of holiness within the category of time, and the land of Israel, which is the opening of holiness within the category of space.22 The Sabbath in Sefat Emet is none other than the holy time that constantly flows as the divine life beneath the external wrappings of concrete and secular time of ‘Nature,’ whereas the land of Israel, like the Sabbath in the category of time, is none other than the holy space under the physical cover of the material world of ‘Nature.’ The land of Israel is nothing else but the concrete world in its innerness.23


					The third point, regarding the status of the Torah and its commandments in the redemptive process, will serve us as a necessary preface to the understanding of the relationship between the land of Canaan and the land of Israel.

			

			By the conduct of the Torah and its commandments, man frees himself from ‘Nature,’ transcending its bonds to uncover the Divine within its innermost hidden depth, or, if you prefer, to experience the transcendental within the concrete world. One may state, as I have already mentioned, that the author of Sefat Emet appears in this context as interested in fortifying the traditional Orthodox values against the strengthening streams of secularism within Polish Jewry. But it is clear that this is only the external aspect of his system, which seeks the spiritualization of life, including of course the practical aspects within the framework of halakhic worship, according to the divine imperative to uncover the ever-renewing spirit and set it free from the prison of ‘Nature.’ In certain inner circles of the school of Gur, this spiritualization happened undoubtedly to appear as a true mystical experience. In the most generalized formulation, the Torah designates the world in its ideal inwardness and spiritual structure, the divine ‘point’ within ‘Nature,’ the Sabbath, or the sacred time, which flows as divine vitality under the cover of secular time. The performance of the commandments is the willing response to the transcendental call embodied in God’s will, when man is delivered from his own private wills and empties himself to allow the divine will to be realized and revealed within himself: the Kingdom of Heaven instead of the imaginary human kingdom of flesh and blood.

			Because of the crucial importance of these ideas for the understanding of our subject, it is necessary to elaborate on them in a more detailed discussion.

			The Torah is conceived as the divine plan, the spiritual order and the inwardness of everything created.24 The Torah is not just a structure, but must be regarded as divine substance underlying all created worlds. The Torah is indeed the root of existence and the sustaining vitality of all creatures, but in the concrete world the Torah has been wrapped up, and its light concealed within ‘Nature.’25 For those who move about and conduct their life only on the external layer of ‘Nature’ and do not endeavor to discover the light of the Torah within it, ‘Nature’ becomes a reality of exile. The spiritual light of the Torah within ‘Nature’ is nothing but ‘the power of His works’ (Ps 111:6), or deeds, namely, the divine power that sustains everything, including the material world, the one known by its Kabbalistic term as Olam ha`Asiyyah (literally, the world of action),26 which is interpreted in Sefat Emet as the realm of concrete and bodily acts.

			Man’s task – as a matter of fact, the task of the Jew, who is the true human being according to an ancient tradition, which has its origin in the world of the Sages27 – is to correct ‘Nature,’ to purify it so thoroughly, that it will not con-ceal the Divine anymore, and finally, as the end of the spiritual path, to bring about the negation of exile. This task imposed on the Israelite nation is defined as its spiritual mission, which is basically a mission of testimony and clarification (through distinguishing and separating), to be performed and fulfilled in ‘Nature’ and exile: to testify that everything that exists belongs to God, originating from and sustained by His life, and to uncover and bring clearly to light the divine immanent root underlying creation,28 even the phenomena and powers that are seemingly opposed to Him. This mission is essentially one, but it is presented as directed toward different goals, which are none but different aspects of one process, and complement each other:

			Exile is destined to uplift holy sparks from all places and add converts to the scattered people of Israel.29

			Exile is destined to enable Israel to illuminate the whole world and to spread the glory of God’s name, after being cleared and separated from any cover of doubt and concealment.30

			Exile exists only in ‘Nature,’ which constitutes the external aspect of the created world garbed in corporeality. Inwardness, on the other hand, is beyond the access of alien powers. That is precisely why Israel was sent into exile: By their inner light and divine power, they can remove the corporeal garments, overcome darkness, bring the true reality to light, and correct everything.31

			Exile is destined for testimony, which is needed precisely where existence is distorted and falsified and the truth is concealed, whereas lies and doubts increase everywhere. In order for the testimony, which signifies the spiritual effort to spread the clarified truth of the Divine and its sustaining power and rule everywhere, to be fully affirmed, Israel had to descend to the depth of the abyss and then ascend to heaven. The correction of this world is modeled on the process of creation: first darkness and thereafter light.32

			The worship of the holy patriarchs, who are the prototypes of Israel in exile, was to correct ‘Nature’ by clarifying that heaven and earth belong to God, the one and only source of life for the whole world.33 By doing so, Israel negates the enclosed and autonomous standing of ‘Nature’, and the divided world becomes one through its close connection with God. Exile is destined to bring the revelation of holiness in all the worlds, even in the corporeal one, to which Israel were sent, in spite of and precisely because of the much higher root of their souls. This material world of concrete action (’Asiyyah) is characterized by a mixture of good and evil, and there should the main spiritual effort of separating and clarifying be put forth. The correction of the world will be gradually completed by drawing the Shekhinah to dwell in the material world of ’Asiyyah.34 Man’s worship – which takes place in exile only, since only there, within ‘Nature,’ is one forced to struggle to find the hidden way of the spirit – is destined to make clear that every human deed can be performed by the vitality of God only, since every dynamic manifestation expresses the activation of the divine vitality, the only one existing: There is no other vitality whatsoever! By connecting ‘Nature’ to the power of the Maker (koaḥ ha-po’el), ‘Nature’ can no longer conceal holiness under its thick layers.35 By going to Haran, Jacob entered the dark and dangerous places, to find there the illuminations, and to turn night into day. Jacob corrected all places from the depth of the abyss to the height of heaven.36

			All these ideas are very frequent in Sefat Emet, connected time and again to the spiritual interpretation of the Sabbath and the land of Israel. But before reaching this surprising and intriguing interpretation, one further step is to be made, to answer a question of decisive importance: How are these goals expected to be achieved? What is man really expected to do?

			The answer of Sefat Emet is based on the distinction often made between the conduct of pure speculative Torah, on the one hand, and that of deeds and commandments, on the other. Moses – and his generation as well – embody the inner conduct as the way of Torah and pure spirit. This way is entirely directed toward the spiritual elevation of man, who turns his back to the corporeal, ignores it and detaches himself from it, so as to negate it as an existing entity. The generation of the desert, whose highest level is embodied in the admired figure of Moses, its spiritual leader, has such a close and intimate relationship with God that it merits the level of His sons. Their way is that of Torah alone, and they embody the covenant of the tongue?37 They knew the advantage of being spiritually protected under the Clouds of Glory that dwelled upon them, and preferred the spiritual ‘convenience’ of this divine shelter to the difficulties, temptations, struggles, and agony entailed in the dangerous adventure of entering the land, which stands for the entire material world and its obstacles?38

			As opposed to this entirely spiritual path of the Torah, the author of Sefat Emet introduces before his admiring adherents a second, totally different path: the conduct of both the patriarchs and those who entered the land, which is the conduct of concrete deeds and commandments performed in the world of action as bodily acts. They are completely prepared and ready for the spiritual endeavor to be made in the harsh and severe struggle with corporeality and ‘Nature,’ which they yearn to bring to a successful, redemptive end. Their covenant is that of flesh, meaning that they strive to find the way to the Divine precisely within ‘Nature,’39 and not by separating themselves from it. As reflected in the behavior and determination of Caleb and Joshua, they are eagerly prepared to enter the land and conquer it for the revelation of holiness. This is a clear allusion to the relation between ‘Nature’ and the land of Israel before its sanctification, namely, the relation between ‘Nature’ and the land of Canaan: The land of Canaan is nothing but the land of Israel in its externality and corporeality, or, to put it differently, in its impure cover and ‘shells.’40

			As opposed to the Written Torah, which denotes the pure spirit of holiness per se, there stands the Oral Torah, which seeks the revelation of the divine light in the created world and in all its corporeal manifestations. This Oral Torah is performed precisely by the conquerors of the land, whose most significant feature is expressed, as already mentioned, in their struggle with the corporeal world, so as to pave the way into its inwardness, to tear openings of spiritual illumination in its thick walls, to push away its darkness by letting the divine light in, and to purify its material reality.41 This is the ultimate goal of human existence, and that is precisely why the author of Sefat Emet emphatically states that the generation of the wilderness and the acceptance of the Torah, both signifying the pure spiritual reality, necessarily preceded the entrance of the land, the aspect of concrete deeds (uvda in Aramaic), as the preparation for it and its precondition.42 Were we not taught that the pure speculative study leads to the practical performance?43 The path of the Torah as a solely spiritual entity is indeed unique to Israel, but their ultimate goal is to correct precisely the corporeal reality, to uplift it and to give its ownership to God the Creator and to themselves as His chosen emissaries, so that eventually they merit the ‘heritage of the nations’ (Ps 111:6), which is embodied in the land of Canaan.44 In spite of the fact that one might detect a kind of contradiction between the unique spiritual essence of Israel and their goal in the concrete world, the latter derives from this essence and has its origin within it. The land of Canaan is nothing but ‘Nature.’45 The spies, who represent the generation of the wilderness, were expected to understand that the concealment of the Divine within ‘Nature’ was imaginary, to stand up against it and to overcome its darkness by the power of their faith. Had their mission ended successfully, they would have brought the light of the Torah, the aspect of Moses, to the land of Israel, and exile would have ceased to exist.46 The ‘heritage of the nations’ would have then belonged to God alone as the only owner and ruler of earth. This would have been the very first moment of the last and final redemption.

			As deeds to be performed in this world, the commandments serve as a shield against the danger of the encounter with the land of Canaan. It is through the performance of the commandments that one can survive in the swampy mud of the corporeal, whose characteristic feature is to swallow everything up. Thus one can maintain one’s holiness even within the profane – on the condition that one’s intent will be directed toward God alone.47 The author of Sefat Emet underlines the element of struggle, by which only can the ultimate goal be achieved and the task fulfilled, God created the powers of evil for one purpose only: to serve as a strong rival to be fought by Israel and defeated.48 One of the basic ideas of Moses Ḥayyim Luzzatto is echoed here as already mentioned: Evil was not created but for the sake of its total negation.49 It thus becomes clear, according to Sefat Emet, that God could have given the land to Israel from the very beginning, but He gave it first to the Canaanites, who were the human embodiment of ‘Nature,’ in order that Israel would conquer it from them by the power of their spirit.50

			The entrance to the land of Israel was difficult. It was difficult for Israel to abandon all the spiritual merits and qualities that were theirs in the wilderness, the realm of pure spirituality. But it was the task of that generation to turn their backs to their private needs, interests, and desires, and to place themselves in God’s hands, so as to fulfill His will, embodied in the spiritual mission. This mission is to be carried out in this world precisely, namely, in the land of Canaan!51 There are two ideas to be pointed at here:

			
					By his very definition, an emissary has to leave his primary and original place in order to perform his mission and complete it somewhere else, out of his place – namely, according to the system of Sefat Emet, in the outer and external layer of existence, in the land of Canaan! For a while, at least, the emissary must give up the convenience of his familiar place, arranged according to his taste and needs, which he has to leave.52

					Only by stepping out of the spiritual shelter of the desert and acting as witnesses in the concrete world will Israel contribute to the manifestation of God’s rule everywhere. God’s kingdom will then spread out and become known everywhere, even in the concealed recesses and the dark, curved, and distorted side alleys of creation. The difficulty of the task originates from the seemingly striking contradiction between the spirituality of the desert and the corporeality and earthiness of the land, in which too God’s rule is about to appear and His holiness to be manifested. The generation of the spies was indeed ready and fully prepared for the acceptance of the Torah, but they had serious difficulties to reach the degree of the land of Israel. They were repelled and discouraged by the fact that the land was under the rule of the Canaanites, and its holiness concealed by covering shells, That is precisely why it should have been clear that the entrance to the land of Israel (by then still Canaan), signifying the drawing of the divine Torah into the garbed primeval deed of God and its revelation therein, was destined to be the correction of the whole creation.53 This entrance is the permanent task of the Jewish nation, and by it Israel is supposed to remove the shells, bear witness to God and His all-encompassing vitality, and uplift earth unto heaven. The emphatic and repeated spiritual struggle entails the idea of faith: The land of Israel is presented as the aspect of faith and as the realm of its realization, since only by means of its strength can the true believer pave the path to the hidden divine truth within the darkness of ‘Nature,’ break through its barriers and reach the sacred inwardness. Faith is nothing but the intense and never ceasing attachment to the truth, which is still concealed and unknown; faith is thus man’s path toward truth, and by its strength, or when strengthened by it, he is able to overcome all doubts and lies of corporeality. The correction achieved by faith is highly appreciated as the most elevated degree of worship, since it involves, of course, the element of struggle.54 Precisely because of the fact, that in its external reality the land of Israel – in fact, the land of Canaan – devours its inhabitants, were the spies expected to understand that the praise of the land and its glory were not recognizable from the outside, but the root of the whole creation was, and is, as an Archimedean point, hidden in its depth.55		Is there not a kind of cognitive dissonance, which is so typical of the path of the spirit, to be traced here? The wicked Canaanites waged wars against Israel, to whose acts to sanctify ‘Nature’ they were strongly opposed. But the Israelites were equipped with the ‘power of His acts’ (Ps 111:6), that is to say, the aspect of the Torah as embodied in concrete and bodily acts, the commandments, and by performing them they were able to overcome ‘Nature’ and the impurity of its wicked inhabitants, the Canaanites.56


			

			And there is another aspect of the entrance to the land of Israel, which the author of Sefat Emet depicts as an act of extracting all the holy sparks from all the places to bring them together in the land of Israel.57 This ‘togetherness’ is the necessary outcome of their essence, since one of the most important features of holiness is that of its fertile and blessed unity, whereas impurity is characterized by its division, meaning both divided and dividing, its controversies and endless quarrels and barren fights. In a way, one may interpret this idea as connecting all lands together in their focal point, turning them all into one, the holy land of Israel. It is in this context that the land of Israel is repeatedly described as including all other lands: the entirety of them all and their root.58 The extracted and purified sparks, whose purification lies in and derives from the fact that they are no more concealed and separated from each other, were not robbed or plundered by the Israeli nation. On the contrary, the new situation of the sparks signifies their restoration to their pure origin, bringing them to life, so to speak, again, or ‘opening’ them as wells of flowing divine life, after they were garbed, hidden, scattered, and buried within ‘Nature.’59 In its deep meaning, the process described is the process of sanctification, which gradually comes into being by turning the impure land of Canaan into the holy land of Israel.60 It thus becomes clear that only when the people of Israel enter their land, which as the aspect of holy acts and bodily worship, based on true effort and deep devotion, is more favored than the manna, the heavenly bread given by divine grace only,61 only then is the inner form of the land fully completed and corrected.62 The land of Israel is the spiritual center of the whole world. It signifies the possibility given to man to attach himself to the Divine, or, to put it differently, to live a spiritual life even and precisely in this corporeal world,63 until this world too will be redeemed and elevated to holiness. The author of Sefat Emet clearly distinguishes between the two aspects of the land: According to the act of creation, wrapped up in the garments of ‘Nature,’ which is the law of the concrete world, the land was given to the Canaanites, but according to the Torah, which is the transcendental law of the spiritual world, the land has belonged to Israel ever since. In the framework of this spiritualized interpretation, one might add that the whole world belongs to Israel, since both in its entirety and in all of its individual details it was created by the power of the Torah, which, is unique to them! The true entrance of Israel into their spiritual homeland is possible only by this power of the Torah, observed and practiced, whereas its neglect necessarily results in their expulsion, and the exiled nation is scattered in other lands, lands of matter and impurity.64 In the beginning everything was spiritual, like Adam’s garments of light and the status of Israel after crossing the sea and at Mount Sinai, but after the recurrent primordial fall there will be no recovery and redemption unless man is entirely engaged in the correction of corporeal deeds, or, if one prefers, in drawing the illuminating, purifying, and healing holiness into those deeds by connecting them to the ‘point,’ the inner source of divine energy.65 Based on what has been explained at length in this article, we may also add: There will be no redemption unless Israel enters the land by the power of the commandments, turning the ‘heritage of the nations’ into the sacred land of God and His people, the sanctified land. This land is the foretaste of the world to come. It transcends all other places and enables its true inhabitants to enter the gates of the world to come.66 God showed His people the power of His creative deeds, which is garbed in ‘Nature.’ This frequently used verse means, according to the system discussed, that He taught them the way and imposed on them the spiritual imperative to open wide the locked gates of holiness, break through exile, and find the hidden land of Israel within it.

			In my final conclusions, some of the ideas will be repeated in a slightly different way, while others will be presented in a new light with additional references.

			Many of the notions depicted and discussed in this article have their homiletical origin in the famous verse of Psalms 111:6, already cited partially several times in the article.67 The verse is frequently quoted together with some additional well-known homilies (like Gen. Rab. 1:2) by the Sages (used also in Rashi’s commentary, which served as an important source of Sefat Emet). Nahalat Goyim, the land of all other nations, was destined, according to God’s ideal plan and from the very beginning of creation, to be given to Israel. As the territories of those sunk in matter and its earthy lusts, the worldly nations, who do not know the path of holiness and will not merit the new order of redemption, ‘the heritage of the nations’ signifies unredeemed ‘Nature,’ into which Israel was sent with the crucial task to sanctify it.

			According to the doctrine of openings of holiness, one may state that every place in which holiness is revealed, and whose gates are open, is the land of Israel. And since holiness is meant to be revealed everywhere, and everywhere should its gates be opened, every place in the world, and each territory or ‘heritage’ of the Gentiles, is the land of Israel. In this interpretation, the land of Israel is removed from its concrete and historical-geographical significance and given a new meaning as the possibility to live a spiritual life and worship God everywhere. Moreover, since holiness is meant to be revealed in the place of its concealment, as explained before, it is clear that only by the worship in exile can the land of Israel be revealed and made known.68 Thus, the author of Sefat Emet says that the main merit of Israel is specifically in exile, and it is precisely there that their elevated quality as the witnesses and revealers of holiness is manifested.69 Bearing this spiritualizing tendency in mind, the land of Israel is considered as the dwelling place of the blessings of holiness only in its inner sense,70 while in the aspect of its external, concrete reality, it is in fact a land that devours its inhabitants,71 and this is precisely what the spies failed to understand! The land of Israel is a unique and specially chosen place, the root of the whole world,72 and it is often referred to as the ‘aspect of the world to come,’73 which being concealed in the depth of this world, allows man to adhere to its spiritual or rather divine dimension even within the concrete reality, and in spite of all the temptations of ‘Nature.’ The uniqueness of the land of Israel means that it connects and ties together all other places, being the source of their divine abundance (the same applies, of course, to the Sabbath among all different times) and of holiness expanding ‘to all sides,’74 including the remote, distorted, and dark ‘sides’ of ‘Nature,’ The land of Israel is indeed God’s chosen place, but as long as its holiness is not actualized but hidden and concealed within the thickness of its carnality, it is considered as the land of exile. The first name of the land, Canaan, alludes to the Aramaic achna (almost the same letters), meaning the cursed snake75 and the shells surrounding ‘Nature.’ The author adds that Canaan has to do with trade and goods that are imported from far away, meaning that being spiritually the most remote area in God’s kingdom, Canaan precisely was destined to become the place of revelation, or the appearance of the illuminating holiness from far away, the depth of its ‘Nature.’76 The Canaanites never saw or experienced the true aspect of the land of Israel, the ‘inner land,’ which descended from heaven only when Israel entered the land and by their efforts transformed it.77 The question of the land of Israel being originally the land of Canaan is raised again in another homily, and the answer is a daring and even a provocative one: It was the way of the Canaanites, who were traders, to show the defective and spoiled goods first!78 When first seen by the Canaanites – or even by the Jewish people – in its externality, in its aspect of ‘Nature,’ the land of Israel is defective, in spite of all the achievements of its civilization, and should be referred to as ‘waste,’ and only in its innerness, which can be seen, experienced, and manifested only by the people of Israel, is it holy! Their entering the land signifies the ‘correction of creation,’79 separating good from evil and freeing the land from the Canaanites to become the dwelling place of God and His property,80 instead of ‘the heritage of the nations’ or the impure Gentiles. We have to conclude that, according to the very law of existence – both on the metaphysical plane and the human one – the land of Israel had to be Canaan’s first, and only thereafter was destined to become God’s holy territory, His recognized dwelling place and the embodiment of His absolute rule.81 The origin of this surprising notion is to be found in the doctrine of evil developed by the Zohar, which points to a clear parallelism between the land of Israel and Bathsheba, one of the many symbols of the Shekhinah, who was necessarily Uriah the Hittite’s wife first, and only thereafter could become David’s spouse.82 Is it not clear from these notions that the people of Israel must not behave like the Canaanites (signifying all the nations of the world), who try to build in the holy land with bricks and concrete as their main path?83 Should one not see in these formulations the immanent ideological basis for the opposition of Gur Ḥasidism to the Zionist enterprise? Years ago I was told by one of the prominent figures in the court of Gur that he preferred the search of the true land of Israel in exile, where precisely it can be looked for and found, rather than bringing exile to the land of Israel, walking there in the footsteps of the Canaanites. Is not this attitude the direct outcome of the spiritual doctrines presented here?
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					22	Time and space, שנה ועולם, according to the terminology of the ‘Book of Creation’ (3:5-8), are presented as the two dimensions of matter and ‘Nature.’

				

				
					23	On this significant – I would rather say central – doctrine in Sefat Emet, see my comprehensive discussion in ‘Exile and Redemption,’ 203-208. The author speaks time and again – in the wake of the triple structure in the ‘Book of Creation’ – about three openings: of time, space, and soul, which were given to Israel to open them wide. See, for example, SE II, ‘Lekh Lekha’, 29b. On the Sabbath, see Y. Jacobson, ‘The Sanctity of the Profane,’ 241-277; Y. Jacobson, ‘Primordial Chaos,’ 221-240.

				

				
					24	SE IV ‘Bemidbar’, 7b. In the following lines, the author of Sefat Emet states that as the inwardness of the world, the Torah is unique to Israel represented by Moses, whereas the angels embody the aspect of external reality. As opposed to Moses there are the patriarchs: Being the Chariot or its carriers (Genesis Rabbah. 82:6), just as the angels, they acted on the external plane of existence and corrected it before the Torah was given as a pure spiritual entity. On this significant subject see below.

				

				
					25	SE IV, ‘Bemidbar’, 1b-2a. The Torah is the divine vitality within everything, and by its power the world was created. But this act of creation, by its very definition, involves the wrapping up of the sacred light and its concealment within ‘Nature,’ which is like the cover of a garment or a name (since the name is not identical with the essence and serves only as its partial manifestation). That is why the author depicts creation as the name of the Torah, Since the name, as a name (Heb. shem), signifies the spreading of one’s fame to far-lying districts, the study of Torah lishmah (namely, for its own sake, but literally, for its name) means the extending of the light of the Torah within the far-distanced territories of God, that is to say, in ‘Nature,’ which appears in this interpretation as God’s name!

				

				
					26	Contrary to Scholem’s translation, Major Trends, 272.

				

				
					27	See BT Yebamoth 61a, 103b; Sabbath 146a. The Kabbalah developed this notion along its historical path, but this lies beyond the scope of our discussion. The Ḥasidic world fully accepted this notion, although it did not have as much interest in historiosophical questions as the Kabbalah had. 

				

				
					28	This mission in all its complexity is discussed and interpreted at length in my ‘Exile and Redemption,’ 190-202. The basic assumption in this context is, that according to their very essence, the people of Israel belong to a spiritual or rather divine homeland, from which they came down to earth, but there is a split between their soul as a divine ‘portion’ (Deut. 32:9) always attached to God, and their body, which as a created entity is under the rule of ‘Nature.’ One may also put it differently: There is a clear distinction between the divine aspect of their existence as embodied in the soul, and their bodily appearance on the stage of ‘Natural’ history. This split is the necessary outcome of their mission. See SE IV, ‘Bemidbar’, 3a. The significance of the missionary historical appearance is none but one: the existence of exile, As the embodiment of the divine will, the cosmic history takes place in ‘Nature’ and becomes a history of exile, entailing only secretly the redemptive process,

				

				
					29	SE II, Shemot, 5a.

				

				
					30	SE II, ‘Shemot’, 6a. The mission in exile is presented at the end of the homily as a precondition for the acceptance of the Torah. The clarification of the glory of God’s name signifies the establishing of the divine kingdom.

				

				
					31	SE II, ‘Shemot’, 6b. In the following lines the author relates to the task of Israel to open the locked gates – the unique openings known to them alone. By fulfilling the request of Cant. 5:2 (‘open to me’) Israel merits the status of God’s sister and beloved wife (including undoubtedly Kabbalistic allusions underlying the text).

				

				
					32	SE II, ‘Vaera’, 18a; see also SE II, ‘Bo’, 26a. By the comprehensive testimony it will become evident that God is above and below, and there is none else beside Him. The same course is reflected in history: First Israel had to be under the enslavement and oppression of Pharaoh, and only then could they become God’s worshippers. We shall encounter the same phases in the fate of the land of Israel.

				

				
					33	SE II, ‘Vaera’, 15b.

				

				
					34	SE II, ‘Terumah’, 72b, 73b.

				

				
					35	SE I, ‘Bereshit’, 3a. The Hebrew term Ma’aseh Bereshit, meaning the act of creation, but literally ‘the act of the beginning,’ alludes to the fact that the power of the ‘beginning,’ which is frequently identified with the Torah, the Archimedean point of existence, dwells in every act and enables its occurrence. This power of the ‘beginning’ is identical with ‘the power of His acts,’ God’s power immersed in the concrete and corporeal world, which we shall encounter below.

				

				
					36	SE I, Vayishlah, 71a, 75a.

				

				
					37	Whereas the patriarchs were engaged in correcting the external layers of existence, the elevated rank of Moses found its expression in the inner conduct, in which no connection with the concrete is sought, the path of the Torah as a pure spiritual entity (SE IV, Bemidbar, 7b). The author of Sefat Emet repeatedly points in this context at the distinction between the manna, the heavenly bread, which like the Torah belongs to the purely spiritual realm, and the bread which is brought forth out of tire land. The former embodies the generation of the wilderness whose deepest desire is to be totally detached from the concrete world, whereas the latter signifies those who entered the land of Israel. Since they abandoned their high spiritual level and descended to fulfill their mission and sanctify the land, they were given the possibility to elevate themselves again by the heave offering (SE IV, ‘Shelah’, 47a). They were ready for the struggles and wars of their mission, whereas the generation that accepted the Torah, characterized by its comprehensive and profound metaphysical wisdom (‘Dor De’ah’), is considered as the sons of the Lord (SE IV, ‘Shelah’, 49a) who would apparently stay with their heavenly father. The distinction between the two is also reflected in Proverbs 6:23: While the generation of the wilderness embodies the Torah as a great and steady light, those who entered the land are symbolized by the commandment as a small flickering candle (SE IV, ‘Shelah’, 49b, and see below). On the generation of the desert as the keepers of the covenant of the tongue, which signifies the correction of the soul, see SE IV, ‘Pinḥas’, 89a, 89b, 90a, etc. There is also another distinction that should be underlined: The generation of the desert drew the Torah from heaven to earth, while the conquerors of the land were engaged in uplifting earth to heaven (SE IV, ‘Shelah’, 50a; see also SE IV, ‘Pinhas’, 86b-87a, where the author adds that the former embodies the aspect of ‘we will hear’ (Exod. 24:7), whereas the latter signifies the aspect of ‘we will do’: Hearing means the acceptance from the upper worlds, and doing signifies the readiness to act for the elevation of ‘Nature’). In the last referred to homily the author of Sefat Emet quite exceptionally connects these ideas to tire concepts of ‘Being’ and ‘Nothing’: God created ‘Nature’ as Being from Nothing, and man is commanded to negate Being and return it to Nothing (not on the ontological plane, of course, but on the religious-ethical one) by his arousal, directing his spiritual energy upward and pulling with himself the world that is below (SE IV, ‘Pinhas’, 86b-87a. He attributes this dialectical move to ‘the wise,’ who probably allude to the writings of Ḥabad, or even to earlier Ḥasidic thinkers. See also SE III, ‘Behar’, 98a; SE V, ‘Rosh Hashanah’, 76b, In this exciting homily the author states that creation of Being from Nothing is the contraction of the Divine within ‘Nature,’ under whose corporeal layers it is covered and dressed. This means that before creation no limited Being, confined within its borders, existed, and there was nothing but the Divine, whose glory filled everything, or, to put it differently, there was nothing but the Nothing. Being came into existence by the contraction of the divine light. The gradual expansion of the created entities involved and caused the appearance of death, since any descent of worlds should be regarded as death (as frequently mentioned in the Lurianic writings of Ḥayyim Vital): The contraction of the Divine signifies the limitation and reducing of life, and the appearance of death is its inevitable result. The creation of man as the latest and most important phase of God’s creative act was destined for the opposite move of redrawing life from the divine origin. Presented as a ‘vessel’ for returning the stream of life to the created and gradually ‘dying’ worlds, man gave names to the created entitles, and thus reconnected them to their root and brought them back to life. Concerning the famous declaration of Israel – ’we will do and hear’ – see SE III, ‘Aharey Mot’, 74a; SE II, ‘Yitro’, 48a, where another interpretation is introduced). The entirely spiritual essence of the generation of the wilderness becomes clear, beyond any doubt, according to these discussions, and many more. The formulation of uplifting earth and connecting it to heaven is repeated in many homilies. See, for example, SE III, ‘Behar’, 100b; SE IV, ‘Shelah’, 50a; SE V, Ha’azinu, 89a.

				

				
					38	Being always attached to the upper divine root (each one to his) and protected under the Clouds of Glory (see Rosh Hashanah, 3a), and all their acts performed ‘at the commandment of the Lord’ (as quoted from Num. 9:18), the generation of the wilderness had difficulties in abandoning its ‘Sabbatical’ level (SE IV, ‘Shelah’, 47b; see also Y. Jacobson, ‘Exile and Redemption,’ 211-212) as opposed to workdays awaiting them in the land of Israel. The approach of the author of Sefat Emet toward the spies who represent the generation of the desert is sometimes very critical. Instead of a mission entirely dedicated to the fulfillment of God’s will, intending to perform the commandments for Heaven’s sake only and not as an expression of their own needs, too, they failed by letting their private wills and interests participate in their acts. They considered their self-correction as an important part of their path and did not negate themselves so as to totally obey God’s word and carry out His command (SE IV, ‘Shelah’, 53a). They were confused by the law of ‘Nature,’ according to which the time of entering the land had not yet come. Had they been fully attached to the inwardness and drawn by the unnatural conduct, or by the divine upper one, they would have been beyond any hesitation and would have entered the land by tlie power of the Torah, which is above ‘Nature,’ and is the divine law of corporeal reality (SE IV, ‘Shelah’, 55b, 48a). According to another homily, their disastrous failure lies in the fact that they relied upon themselves, having the intention to conquer the land by their own power. They did not understand that the war of Canaan could not be waged by man’s power, but by negating man’s knowledge to God’s will as the only guiding power of existence (SE IV, ‘Shelah’, 51a. The homily points at Adam’s sin as a parallel situation and considers it as the model of the sins of prominent figures). Only by such a decisive step, and as its result, can the divine power be activated to flow into the self-emptied human entity. The full analysis of the story of the spies lies beyond the scope of this article, and I intend to dedicate an elaborate discussion to tills subject in the future.

				

				
					39	Keeping the covenant is a prerequisite for winning the land, since by its very essence the covenant signifies the connection to the Divine, whose manifestation and activation are Israel’s only way to gain the land. As opposed to the purely spiritual covenant of the tongue, the covenant of the flesh requires much more devotion and spiritual power, since it is carried out in the place of the foreskin, that is to say – in ‘Nature’ and its covers (SE IV, ‘Pinhas’, 89a). The distinction between the two covenants is the distinction between the correction of the soul by the Torah and the correction of the body by the commandments. Through circumcision, the covenant of the flesh, the body receives holiness. It becomes then clear that the body of a Jewish person has also a share in holiness. The covenant of the flesh draws illumination from the commandments to the bodily garment (SE IV, ‘Pinhas’, 90a. See also SE III, ‘Kedoshim’, 82a-b).

				

				
					40	The identity of the land of Canaan and ‘Nature’ reappears time and again in many homilies. See, for example, SE IV, ‘Shelah’, 44a. In this passage the author interprets the mission imposed on the spies to search (Heb. veyaturu) the land of Canaan (Num. 13:2) as an allusion to their task to draw the Torah (a pun on veyaturu) into ‘Nature.’ As long as the land was under the rule of Canaan, the shell was concealing its holiness, and the spies could not see its spiritual illuminating quality (SE IV, Shelah, 48b).

				

				
					41	The relationship between the Written Torah and the Oral one is marked by a kind of contradiction between the two, but at the same time they complement each other, The Oral Torah is nothing but the extension of the Written Torah into ‘Nature’ so as to sanctify it by the commandments. In other words, by means of its oral aspect precisely, the Torah paves the way of correcting ‘Nature,’ as candles (Prov. 6:23) or vessels containing the light of the Torah, the commandments are considered as a precondition for the bursting forth of the light and its steady appearance. Thus, by their obedient performance is the concrete attached to the Torah as the inwardness of the created world. Corresponding numerically to the organs of the human body, forming its inner structure, and being the expanding radiations of the Torah, the commandments enable the drawing of the light of the Torah into all human acts and activities. This is the true meaning of the Oral Torah: By the performance of its commandments it becomes clear that all creatures are none but vessels that are uniquely destined to hold the inner divine vitality that is within them and to uplift everything to its root (SE4, Beha’alotekha, 34b-35a). The author of Sefat Emet distinguishes between the purely spiritual essence (‘body’) of the Torah, which is the Divine indeed, and the commandments, which are the emissaries for its manifestation in the concrete world (SE4, Shelah, 49b. As for the identity between the Holy One Blessed Be He and the Torah referred to in the text, see I. Tishby, The Wisdom of the Zohar [Hebrew], Jerusalem: Bialik Institute, 1961, 2:372; I. Tishby, ‘The Holy One Blessed Be He, the Torah and Israel Are All One’: The Origin of the Phrase in the Commentary of Idra Raba by Ramhal” [Hebrew], Studies in Kabbalah and its Branches, Jerusalem: Magnes Press, 1993, 3:941-960. See also Zohar, 2,60a-b. The commandments are the aspect of the Torah as reflected and embodied in the concrete world (SE IV, ‘Hukkat’, 71b). As opposed to the soul of the Torah, they embody its practical aspect by which the power of the Torah is drawn into all corporeal deeds in order to sanctify and correct them (SE V, Sukkot, 100a). By this expanding power of the Torah will the land of the Canaanites be conquered and elevated above ‘Nature.’ The conquest of the land by the commandments is the correction of corporeal deeds turned into divine commandments and attached to their root (SE V, ‘Ekev’, 22a), a decisive change that involves a lot of efforts to overcome the corporeal obstacles that block the path of man’s worship. In that moment the corporeal will be subjugated to the sacred, Bearing in mind that the whole world is full of commandments, since God created everything for the sake of His honor (according to the well-known and frequently used statement of the Mishnah in Abot 6:11), which by its very essence vehemently seeks its expansion, it becomes clear that man’s task is to perform the commandments all the time, everywhere and in everything. The light will then be manifested in the entire world, even in the lowest and most remote and forgotten districts of God’s kingdom (which are symbolized by the heel [Heb. akev] of the human body), His supreme honor known, and the final redemption achieved as the complete expansion of the divine light everywhere (SE V, ‘Ekev’, 25a). According to a very intriguing distinction, the Written Torah was brought down from its heavenly origin by Moses, whereas the Oral Torah as its commentary was intended specifically for the conquest of the land and the correction of ‘Nature.’ What does a commentary mean? The striking idea identifies the interpretation of the Torah with its expansion (the homiletically double meaning of the Heb. mitpareshet) in ‘Nature,’ and the flow of streams of life from the divine well to increase the blessing of holiness (SE V, ‘Devarim’, 5b). As the basic text of the Oral Torah, the Mishnah is referred to as the commentary on the Torah and its garbed extended appearance (SE V, ‘Devarim’, 6b-7a).

				

				
					42	See SE IV, ‘Shelah’, 50a; SE IV, ‘Balak’, 79a: The generation of the wilderness was able to correct ‘Nature’ only by entirely abandoning it first in order to enter the land afterward and rectify ‘Nature,’ thus elevating itself to the spiritual peak of its destination (Yihud Shalem, the complete and total unity in all its aspects). This explains the distinction between the two names of Jacob and Israel as embodying the two necessary phases: Fighting with Laban and Esau, Jacob signifies the correction of ‘Nature,’ whereas Israel points to the purely spiritual level unique to God’s people. This distinction frequently appears in many Ḥasidic homiletical texts, especially the reference to the name Israel as li rosh (literally, mine is the head, or I have reached the head), expressing a change in the order of the characters and meaning the achievement of the highest spiritual level.

				

				
					43	Qidd. 40b, Meg. 27a.

				

				
					44	SE IV, ‘Shavuot’, 21b, and especially SE I, ‘Vayeshev’, 87b: The Torah was originally given to Israel for the sake of the innermost spiritual worship, like that of the ministering angels, but there was also ‘Nature’ awaiting its redemptive process to be performed by Israel, that is to say, to gather and uplift all the holy sparks, or, as frequently formulated, to open the gates of inwardness and find the way to the hidden world to come (SE V, ‘Ki Tetse’, 47b), separate good from evil, connect all things to their root in holiness and bring them closer to each other (SE V, ‘Ekev’, 20b). All these are divergent aspects of one process: The separation of good from evil signifies its reconnection to the source of all things, the sacred meeting point where peace resides; only purified entities can adhere to the divine root, which is beyond the touch of evil, dross, and corporeal powers). Another formulation points at man’s task to clarify the comprehensive and irresistible power of God’s rule and to return everything to the root of unity, which is often depicted as the pure ‘Beginning’ (SE II, ‘Vaera’, 18b; SE IV, ‘Balak’, 80b), concealed within ‘Nature’ and to be delivered free by Israel (SE III, ‘Pesah’, 41b). Israel’s task is to separate and remove the waste of the ‘Beginning’ so as to cause chaos (Heb. tohu), which as a mixture of good and evil does not enable any constructive and productive form of life to develop, to gradually fade away and disappear (SE III, ‘Pesah’, 45b; the homily refers to the phonetic proximity between the Hebrew reshit (literally, ‘beginning’] and shirayim [literally, the ‘residue’ of waste]). The people of Israel were taught by their holy patriarchs that the correction of ‘Nature’ involves the negation of its autonomous self-consciousness by giving the ownership of heaven and earth to their Creator (SE II, ‘Vaera’, 15b).

				

				
					45	See, for example, SE IV, ‘Shelah’, 44a.

				

				
					46	SE IV, ‘Shelah’, 46a, 48a: Had they entered the land by the power of Moses who was the source of their mission (as homiletically indicated by the phrase ‘send thou’ in Num. 13:2), they would have been above ‘Nature,’ freed from its obstacles; in such an elevated situation, none of those could have stopped them from their spiritual journey. The entrance ‘by the power of Moses’ signifies their total adherence to his most elevated spiritual level in spite of the apparent contradiction and dangerous collision between the concrete reality and their faith. Due to his spiritual radiation, Moses could not endure the concealment and the darkness of exile (SE II, ‘Vaera’, 15b, and below, n. 52).

				

				
					47	SE IV, ‘Shelah’, 46b.

				

				
					48	SE IV, ‘Shelah’, 47a. The powers of the ‘Other Side’ lack any constructive structure and true existence and are nothing but a delusive imagination.

				

				
					49	See Y. Jacobson, ‘Moses Ḥayyim Luzzatto’s Doctrine of Divine Guidance and Its Relation to His Kabbalistic Teachings’ [Hebrew], 30-31, 41-42; Y. Jacobson, ‘The Divine Conduct and Its Reflection in the Suffering of the Righteous according to Ramhal’ [Hebrew], Da’at 40 (1998): 58-63.

				

				
					50	SE IV, ‘Shelah’, 47a

				

				
					51	SE IV, ‘Shelah’, 47a.

				

				
					52	He even must be somewhat contaminated by the corporeal waste, otherwise he would not be able to fulfill the task of correcting the spoiled reality! (SE II, ‘Vaera’, 19a. This daring formulation might be interpreted as a slight hint to a cautious Kabbalistic or even Sabbatean tendency. The author explains, concerning Moses that being prevented from entering the land was not just a punishment but a result of the fact that he could not endure any waste. See above, n. 46.)

				

				
					53	SE IV, ‘Shelah’, 48b.

				

				
					54	As opposed to Israel’s very essence embodied in the Torah, which is the purest divine truth, the glory of their elevated level in exile is recognizable precisely by the power of faith (SE II, ‘Vaera’, 18b) as the power of overcoming ‘Nature’ and entering the land (SE IV, ‘Shelah’, 46a). According to their purely spiritual essence rooted in the divine Torah, Israel is called ‘seed of truth’ (Jer. 2:21), but after descending from their upper root to fulfill the holy mission, their conduct in this concrete world, which is frequently described as the ‘world of lie’ and falsehood, must be one of faith. By faith only can this world, in which truth is entirely concealed, be gradually corrected and finally redeemed, and according to the increasing strength of faith the Divine is manifested without the garments of ‘Nature.’ This is precisely why the way of faith is estimated as the highest worship (SE IV, ‘Shelah’, 50b). On this subject, see at length Y. Jacobson, ‘Truth and Faith in Gur Ḥasidic Thought’ [Hebrew], in Studies in Jewish Mysticism, Philosophy and Ethical Literature Presented to I. Tishby, ed. J. Dan and J. Hacker, (Jerusalem: Magnes Press, 1986), 593-616 [Chapter 12, 501-524].

				

				
					55	SE IV, ‘Shelah’, 55a. Before the entrance to the land, its concealed spiritual treasure could not be seen. The entrance thus signifies, as already mentioned several times, the opening of the locked gates and the powerful march through them into the inner kingdom of the spirit.

				

				
					56	SE IV, ‘Hukkat’, 71b. Being rooted in the upper world, the people of Israel do not belong to the earthy and corporeal domain, and that is why they stimulate such a strong opposition within the inhabitants of the land, in which they strive, as the goal of their metaphysical mission within history and exile, ‘to arouse the power of holiness.’ These inhabitants are not able to reach and touch the heavenly root itself, but they do the utmost to keep earth as a corporeal entity, and to prevent its transformation by its connection to heaven. But being given the Torah, the people of Israel are bound to fulfill their mission to connect everything to its upper root, or to bring the Torah to its full actualization in concrete deeds.

				

				
					57	SE IV, Balak, 80b.

				

				
					58	See, for example, SE I, ‘Lekh Lekha’, 26a; ‘Vayetse’, 69b (the land of Israel is frequently identified with the temple in this context, or most likely considered as its extension); ‘Hanukkah’, 115a; SE V, ‘Ekev’, 22a: The land of Israel is not one of many, distinguished among them by its own characteristics, but includes all the abundance coming down from heaven.

				

				
					59	SE IV, Balak, 80b. The idea is based on the famous homily by the Sages, Genesis Rabbah 1:2. 

				

				
					60	The land of Israel was destined for the revelation of holiness, but the Canaanites concealed its light (SE III, ‘Aharey Mot’, 75a). Israel attained the merit of turning the land from curse to blessing, until it became the Holy Land (SE III, ‘Kedoshim’, 82a); they freed the land from the grasp of impurity and turned it into the domain of holiness (SE III, ‘Metzora’, 70a-b [the more corporeal a thing is, it conceals secretly more sparks of holiness], 72b). Holiness spreads everywhere, indeed, but on earth it is covered within the unpurified and dark mixture of ‘Nature,’ and only when Israel entered the land to uncover it, was the place renewed by abundance of holiness as a ‘vessel holding blessing’ (Uqtzim 3:12; SE IV, ‘Maseey’, 99b). The spiritual renewal is, of course, the opposite of the unchanging law of ‘Nature’ and its constant routine.

				

				
					61	See SE IV, ‘Maseey’, 99b, and also SE IV, ‘Maseey’, 101b; SE IV, Shavuot, 12b. In all these homilies the author cites the well-known saying (y. Orlah, 1:3), discussed also in the beginning of Luzzatto’s Da’at Tevunot: ‘One who eats that which is not his is ashamed to look at his benefactor.’ The fact that the people of Israel receive the abundance of holiness not as a divine gift, but through their own exertions and self-preparation to be the proper vessel for the holding of the heavenly blessings, is favored by God more than everything else. This is, of course, another aspect of the above mentioned significance of struggle and toil in the doctrines of Sefat Emet.

				

				
					62	SE IV, ‘Maseey’, 99a. The inner form of the land exists, of course, potentially from the very beginning of creation, and its actual completion signifies its comprehensive manifestation. The author explains that the land is destined for the dwelling of the Shekhinah only through the effort and devotion of Israel. He adds that by their entrance was the land of Israel below connected to its root above, thus causing the descent of its holy form and the immediate withdrawal of the directing angel below.

				

				
					63	All the places spread out from the land of Israel, as the center of the world, which, in spite of its small size, is to be praised for its amazingly high quality, since inwardness is always the core and foundation of existence (SE IV, ‘Maseey’, 101b). Only there can a person attach himself to his root, thus being integrated in the manifested spirituality (SE IV, ‘Maseey’, 101a).

				

				
					64	SE V, ‘Devarim’, 8a. The author expresses the hope of returning to the land of Israel quite excitingly. The fact that everything occurs by the power of the Torah only, including Israel’s punishments and agony, might be a source of comfort for the tormented nation.

				

				
					65	SE V, ‘Vaethannan’, 11b. According to a well-known Kabbalistic tradition, existing, already in the Zohar, the author explains that the bright holy light drawn into the corporeal deeds blinds the wicked and the powers of the ‘Other Side’, wards them off, and prevents them from using the divine vitality for undesirable intentions.

				

				
					66	SE V, ‘Ekev’, 23b.

				

				
					67	כח מעשיו הגיד לעמו לתת להם נחלת גוים (He showed His people the power of His works that He may give them the heritage of the nations).

				

				
					68	See, for example, SE I, Hanukkah, 123a; SE IV, ‘Hukkat’, 72b. See also Y. Jacobson, ‘Exile and Redemption,’ 208ff.

				

				
					69	SE II, ‘Vaera’, 17a; SE IV, ‘Pinhas’, 86b: The more clarification and testimony are needed (in the darkness of ‘Nature’ and exile), the more the praise of Israel becomes apparent.

				

				
					70	SE I, ‘Vayishlah’, 77b-78a: The Canaanites were familiar with the corporeal aspect of the land and knew how to turn it into an inhabited one. The people of Israel, on the other hand, know the secret of the inner settlement, and that is why they are known as ‘the dwellers of Thy house’ (Ps. 84:5).

				

				
					71	Under the rule of the Canaanites was the land of Israel the most spoiled place (SE IV, ‘Maseey’, 100a).

				

				
					72	SE II, ‘Beshalah’, 40a; SE II, ‘Yitro’, 48a.

				

				
					73	SE I, ‘Vayera’, 35b. The covenant is depicted as the spiritual attachment of the righteous to the divine concealed secret, and it is to be achieved not by ignoring this world but precisely within it. The entrance of Israel into the land is a sign to the fact that they belong to the world to come(!) (SE IV, ‘Pinhas’, 89b), since only those descending from the upper world, or from their innermost spiritual homeland, are able to transform the concrete reality; only by descending from the world to come as both their spiritual origin and destination, they had the power needed to enter their land and sanctify it. One can hear in some formulations a dull and distant erotic tone.

				

				
					74	SE III, ‘Pesah’, 42a. The phrase might also be interpreted as an allusion to ‘the Other Side’ of ‘Nature’ as the Ḥasidic new significance of evil.

				

				
					75	SE II, ‘Vaera’, 13a. The author adds that the surrounding snake has also a protective function: to protect the inwardness from being used improperly. This interesting notion is already known from the Zohar. See I. Tishby, The Wisdom of the Zohar [in Hebrew), vol. 1, Jerusalem: Bialik Institute, 1957, 293. As for the Canaanites as traders or merchants, mentioned and discussed in the referred to homily, see Isa. 23:8 and Prov. 31:24. This identification is especially emphasized by the Sages: Pesahim 50a, Tanhuma Maseey, 9.

				

				
					76	In the following lines of the homily, the author refers quite exceptionally to the alien thoughts and different kinds of the evil urge, but this is not within the scope of our discussion.

				

				
					77	SE IV, ‘Maseey’, 97b. Since this inner or upper land would not endure the Canaanites as its total opposite, the divine order was to exterminate them all. See also SE IV, Maseey, 99a.

				

				
					78	SE IV, Maseey, 99b-100a, based on Tanhuma ‘Shelah’, 6. The author states in this context again, that as long as the wicked Canaanites were the rulers of the land, they did not see its spiritual hidden treasures at all and could only experience its external garment.

				

				
					79	SE IV, ‘Shelah’, 48b.

				

				
					80	SE IV, ‘Shelah’, 51a.

				

				
					81	The same process applies to man’s life, since in his early years he is subjugated under the rule of his evil urge, and only later, in adulthood, he frees himself from its influence to take upon himself the yoke of the divine kingdom (SE III, ‘Behar’, 95b).

				

				
					82	Zohar 1, ‘Noah’, 73b. For the interpretation of this daring idea, see Y. Jacobson, ‘The Concept of Evil and Its Sanctification in Kabbalistic Thought,’ in The Problem of Evil and Its Symbols in Jewish and Christian Tradition, edited by H. Graf Reventlow and Y. Hoffman, London-New York: T & T Clark International, 2004, esp. 105 [Chapter 14, V-XLVI].

				

				
					83	Only Israel is able by the power of the Torah to turn the wilderness into a settled land and to correct the corporeal deeds (SE IV, ‘Maseey’, 100a). There is a clear correlation between the two aspects. Under the rule of the Canaanites, the land of Israel was ‘a land that was not sown’ (Jer. 2:2). See SE I, ‘Lekh Lekha’, 23b.

				

			

		

	
		
			Chapter 17

			Primordial Chaos and Creation in the Thought of Gur Hִasidism or: 
The Sabbath that preceded Creation

			The present paper deals with one of the central themes of the work Sefat Emet. This collection of homilies by Rabbi Judah Arie Loeb Alter, the second teacher of the Gur dynasty (served as leader 1870-1905), is to this day considered by Gur Ḥasidism as the canonical text of this school. A wide variety of subjects are discussed in the thousands of teachings (torot) contained in this vast collection. Some of these are more concerned with historiosophical issues, while others—central and decisive in quantity—present the mystical existentialism of the individual who seeks his spiritual redemption. Nevertheless, all of them, without exception, reflect different aspects of a unified system of thought, which revolves around a fixed and steady axis. It is almost impossible to imagine a more monolithic approach —certainly within the framework of the homiletical writings of Beshtian Ḥasidism—be it in terms of the interconnections and coordination among its theoretical aspects or in terms of the conceptual unity of its teachings and the homiletical motifs that serve for their expression, as these were articulated by the rebbe of Gur for the thirty-five years of his leadership of this major Ḥasidic movement.

			The subject which I wish to elucidate here concerns the relationship between Chaos and Creation or, put otherwise, between Nature (teva), which is one of the central concepts in Gur Ḥasidism, and the perfection of Creation. The present paper will not concern itself with doctrines of creation and cosmogenic aspects, but rather with the principles of existence and the different appearances of being, whose faults the spiritual values of this system guide man to confront and to correct.

			Gur Ḥasidism is known for its deep spirituality, which is penetrating, but not radical; serious, but not fired with burning mystical intoxication. Its spiritual imperative, as we shall see below, is sharp and clear, demanding of man that he sanctify the world and testify to the divine vitality which moves even in the dark byways and remote niches of reality. This imperative is repeated in the teachings of all the leaders of this dynasty, beginning with the author of the Sefat Emet, R. Judah Arie Loeb, and his well-known grandfather, R. Yitshak Meir, the founder of the Gur court. But this demand of spiritualization is not involved with mystical ecstasy, by which the main experience of the school of Ḥabad, for example, the intense love of God, reaches the heights of mystic intoxication, bursting forth from the primeval chaos, whose voice echoes and whose blood—literally—boils in the depths of the soul. I have chosen to relate by way of comparison to Ḥabad Ḥasidism, specifically, because of the clear conceptual analogy between the two systems. The existence of a spiritual imperative in Gur is not found in ecstatic prayer, in the tempest of the repentant soul which thus reveals its unusual and innermost powers, or in the ascent of extraordinary love, bordering upon the very departure of the soul, as in the Ḥabad style, but rather in man conducting himself within the normative framework of everyday commandments, upon which Gur Ḥasidism seeks to convey the significance of spiritual activity.

			On the basis of innumerable references throughout the teachings found in R. Judah Arie Loeb Alter’s great work, and particularly in his homiletic comments on the rabbinic teaching on Genesis 2:1, ‘ “Vayekhulu”: na’asu kelim’ (‘ “And they were finished”: vessels were made’), it becomes clear that the Formless Void or Primordial Chaos (tohu vavohu) incorporates all of the negative aspects of the imperfect reality, referred to as Nature. The well-known rabbinic statement (Genesis Rabbah 10:2) expounds on Proverbs 25:4 (‘Take away the dross from the silver, and the smith has material for a vessel’) as follows: ‘As long as the world was Primordial Chaos, the work of heaven and earth was not visible. Once Primordial Chaos was removed from the world, the work of heaven and earth became visible. “And the smith has material for a vessel”—vessels were made. Of this it is written,”Thus the heavens and the earth were finished, and all the host of them” ’(Gen 2:1).

			The contrast between Nature and the realm of holiness, intended to be revealed within Nature, parallels the contrast between the mundane realm of the week-days and the Sabbath, between the dross and the complete silver vessel of the craftsman, between the Primordial Chaos and the creation of heaven and earth, which will be completed only by their spiritual ascent to serve as a vessel holding blessing, upon which the blessing of holiness will indeed rest, flowing and increasing. All these aspects will be elaborated upon further on in our discussion; however, we shall begin by elucidating the meaning of Nature, a term of central and decisive importance in the conceptual system of Gur Ḥasidism.

			Nature designates the external aspect of being and its visible material layer. In its contraction, in its limitation or, if you prefer, in its ‘shells’ (Qelippot) Nature signifies that which has become separated from its source and is concentrated within its own narrow limits and private boundaries of being. ‘Whatever comes down from Heaven is embodied in corporeal raiment and in nature’; thus, within its limits, within its characteristic categories of time and place, it is ‘the darkness in relation to the supernal light’.1 In this concealment of the Divine inwardness, which designates holiness in its perfection, stability and firmness, without deviations and distortions, are rooted all the changes in time found in Nature (according to Eccles. 3:1-8), including all the disasters, crises and shocks.2 Occurring within the external layer of being, these changes are the outward and concrete appearances of the hidden, never-changing holiness. The forces of Nature are indeed divine forces, but when they devolve to the external levels, they ‘change to become separated from the Life of Life’, and the divine life within Nature ‘sinks’ and disappears in all of its opaque manifestations, as these are contracted within their dimensions, in their unique form, and in the lawfulness that prevails in their external existence.3 According to the (non-explicit) Kabbalistic sources of the system, one might describe the external world as the twisted and distorted manifestation of the inner one, an inwardness that has been falsified and transformed to its opposite. Nature is nothing but a mutation, the sour fruit of a distorting and falsifying transformative process that occurs during the course of the revelation of holiness as its unavoidable consequence. In its opaque manifestations, which are closed off from the divine vitality that sustains them, Nature is described as ‘a house of bondage’, because ‘everything that is not in its place and in its root is called a slave’.4 By virtue of the high and thick walls within which it pridefully surrounds and fortifies itself, Nature has so little light that it is enveloped in existential darkness. Nature covers up and conceals the divine vitality, and the honor of the divine kingdom is not known within it. This concealment of the divine life within Nature finds expression in the distinction between natural wisdom and the wisdom of the Torah, which is the authentic, true wisdom. Indeed, ‘All exists by wisdom, as it is written (Prov. 3:19), ‘[The Lord] by wisdom founded the earth.’ This Nature-Wisdom, which is interpreted here as the spiritual essence that sustains all,5 becomes concealed within Nature, while ‘the wisdom of the Torah is one [and identified] with the essence of wisdom’; that is—it is unified with the very essence of the Divine wisdom. But we, who are ‘immersed in corporeality’ are unable ‘to feel’ the true wisdom, that is, the Torah as ‘simple intelligence separated from matter’, except ‘by means of the tangible wisdoms’.6 This concealment is the inner root of forgetting or oblivion of the Divine presence within Nature: ‘This world is the world of forgetting, for Nature causes one to forget’,7 because all of the natural things have forgetfulness, as it is written (Isa. 49:15): ‘Can a woman forget her sucking child?’ and the verse concludes, ‘even these may forget…for the heavens will vanish like smoke, and the earth will wear out like a garment’ (Isa 51:6), and in the end corporeality will be eradicated from the world until it shall no longer exist or be remembered.8 In another version, forgetting designates the disappearance and cutting off of inner vitality,9 whereas remembrance is ‘the innerness of vitality’10 and the state of connectedness to its hidden source. Since it is attachment (devekut) to the innermost point and source of vitality, remembrance takes place in the depths of the heart, ‘above the aspect of the soul’, where Amalek has no remembrance or existence, the touch of evil does not exist, and all the separate powers of the soul are assembled and gathered at the point of divine truth in complete purity and devotion. In this context, R. Judah Arie Loeb draws a distinction between two types of knowledge: ‘knowledge in general’ (presumably, a paraphrase of the expression in Zohar III 111b), by which man is not activated and which does not penetrate to his innerness, is not assimilated in his midst, and does not bring about a decisive change in his attitudes and conscious stance. In contrast to that, there exists an inner knowledge called ‘remembrance’ embodied in a situation in which ‘man knows with absolute knowledge that life is good for him and consequently he protects himself from danger to his life without regard and consideration—[merely] by the above-mentioned knowledge that is connected to his soul’. This knowledge is called ‘remembrance’ because, as it is ‘attached to his soul’, it lies beyond the possibility of being forgotten or ignored; the presence of its subject is permanent, leading man to a practical, necessitated and clear-cut decision. General knowledge, which is not implanted in his soul, does not bring him to the appropriate and necessitated act, because the act is liable ‘to deviate from this knowledge’—which can be described as a loose root — and to move away from what is required by it ‘due to forgetting’. In that case the act is not derived from the inner knowledge as its necessitated result.11 In brief: ‘The body contains forgetting, because it is within nature, which does not exist forever, while remembrance exists forever.’12 

			Nature causes forgetfulness of the divine source of renewal, concealing it by its thickness, and thus acting as a heavy stone sitting upon the mouth of the well of Divinity. The Ten Sayings, the totality of the act of Creation, are ‘fixed in nature’ and embodied firmly in its rules, while the Ten Commandments, the totality of Torah and all its precepts, are ‘constantly renewed’ as ‘the inwardness of the ten sayings’.13 Nature is imbedded in the routine habits of its externality, and is conducted according to its unchanging law. As there is nothing new in Nature, redemption, the ‘new thing on the earth’ (Jer. 31:21), will not occur on its stage or take place within its framework—until man frees himself from it and marshals his strength to make an opening of spiritual illumination in its thick darkening walls, or to open wide the gates of holiness which is concealed beyond its boundaries. Nature is a world of details, of individual strengthening, of multiplicity, division and controversy, in which ’each one is according to what he is’, and each of its individuals struggles with one another, as ‘there is in each one that which is not present in his fellow’. For the same reason it is called ‘the world of falsehood’ (‘alma deshikra): ‘Truth is from every side, and since there is lack in each one regarding the structure of the other—there is no truth in wholeness’.14 In the ‘world of falsehood’, inwardness is cloaked in deceit, truth is hidden, and externality is like the foreskin concealing the covenant of holiness and the fertile and productive connection of the holy unity that lie deep within it.15 Thus, ‘the world of falsehood’ is not only reflected in the subjectivity of the private and partial truth of this world. It is such because the divine truth, the essence of holiness, is hidden therein and enclosed in the thickness of Nature and its wrappings, and its revelation is dependent upon the mission to inquire into the truth and clarify it by those who are its witnesses, and were intended to be so from the very beginning.16

			To sum up: in its primary meaning, Nature designates the physical and psychological law of that which is separated and seemingly cut off from the divine root. The world of Nature is ‘the world of separation’, in which ‘there is place also for all the creatures’, and in which evil too demands its part. Why? Because in the divided, fragmented, split and torn apart reality, each one is able to shut himself up in a particular place of his own. This possibility does not exist for evil—as the embodiment of separation —in ‘the source of unity’, namely, ‘above’, in the supernatural realm of holiness.17 In this sense, Nature appears, as we have already stated, as the total opposite of the realm of holiness, which indicates everything that ascends from the multiplicity and separation of corporeality and transcends Nature to be incorporated and nullified within the unitive spiritual order. The individual and the private within Nature are opposed to the general and the all-inclusive, which designate the wholeness and harmony of the divine order. Holiness means order, a system of balance and restraint, and not chaotic and uncontrolled conflagrations of forces. The entire tradition of theosophic Kabbalah, both earlier (the theory of the sefirot) and later (the Lurianic doctrine of the partsufim or Divine configurations), is based upon this principle: as the embodiment of the enormous forces of divine life as such, in its infinite flow, the manifestation of holiness is precisely dependent upon orderly and well-arranged patterns, and the law by which it is conducted is so stable (even with the possibilities for deviation included within it) that it lends to the divine world its mechanically structured nature. This basic principle of holiness within order and of order within holiness is manifested in various aspects: order as giving place, order as allowing for existence, order as sowing brotherhood and harmony, order as creating unity, order as sustaining fruitful association, order as enabling the creation and continuous existence of offspring, and as being manifested in the blessing of fertility and so on. It is clear, therefore, why whatever is conducted (or conducts itself) in the way of Nature is not a lasting thing, ‘For the heavens will vanish like smoke, and the earth will wear out like a garment’ (Isa. 51:6), and their destiny is not that of a lasting existence. Likewise the ethical guidance of Nature, as represented by Non-Jews, is imperfect and harmful: ‘whatever they do, they do for themselves’ (based upon BT Shabat 33b; Bava batra 10b; Avodah zarah 2b). They are guided by separate and divisive private interests, which follow from Nature and express its false world.18 It is likewise clear, why the opposition to holiness is aroused only in the individual who strengthens himself within his own boundaries and erects an altar for himself, standing up and struggling against the kingdom of heaven. 

			The Sabbath, to whose understanding in the teachings of Sefat Emet I have devoted an extensive study,19 is that in which the aspect of ‘and they were finished’ is manifested: it represents the totality, combined of all the individuals of Primordial Chaos, or Nature, in the routine of whose mundane, weekday events each person rushes about pursuing his own private needs and wishes. The overall unity of the Sabbath, in which everything20 is directed toward Heaven and firm order is established, is the ultimate goal of creation, of heaven and earth, spiritual and physical, divine and concrete combined together. The fact that ‘the whole earth is filled with His glory’ (Isa. 6:3) is meant to be fully actualized and manifested throughout the cosmos and in all its remote ends, and to include all of its contradictions in a holy unity. Nature will eventually be perfected and ‘receive the inwardness’,21 to absorb it and to serve as a vessel for its manifestation. The Sabbath signifies ‘the ascent of every thing to its root’ and, as the connection to the inwardness that sustains and vivifies, the Sabbath ‘is the goal of man’s deeds, to find the place pertaining to him’.22 In using the terminology of Rabbi Judah Loew ben Bezalel, the Maharal of Prague, one might say that the Sabbath is the formal principle of being: it is the Sabbath that gives being its spiritual form, plants it in its place in holiness, and grants it existence, while Nature, known by the instability of its changing times, embodies the material principle of being. By releasing himself from external corporeality, man negates Nature (as a value or as an existential principle), Primordial Chaos is uprooted, aimless desire is halted, and the world in its entirety becomes a vessel for the implanting of the blessing of unity and fertility. Then the order of holiness becomes established, and eternal, cosmic peace reigns.

			The great importance attached to this Sabbatical peace may be seen first and foremost within the human world. In its most significant aspect, the Sabbath denotes the covenant of unity between the body and the soul—namely, the two contradictory principles of being. On the weekdays—that is to say, ‘in the entire creation’,23 in all of its concrete manifestations and at all its ‘natural’ times—there is ‘participation’ (hishtatfut) of heaven and earth, of the divine vitality and corporeality of the elements. The powers of heaven and earth are balanced within Nature, ‘the power of both is equal’, and the soul struggles with the body. On the Sabbath, by contrast, there is no ‘participation of the body’; rather, the body is defeated and submissive, the soul ascends with decisive dominance, and the battle between them subsides.24 Spiritual healing spreads throughout the world, controversy subsides, bodily lustfulness—which while still in Nature is lacking the guiding principle of holiness, and is manifested in a wild and chaotic manner—is sanctified as the power of constructive fertility, and peace reigns in all. Jacob represents all his children, and the basic spiritual imperative which they are commanded to fulfill: to make the body ‘like a soul’, by being transformed and becoming spiritual.25 In a principled formulation, the author of Sefat Emet states that, ‘all of man’s worship’ and spiritual endeavor ‘is to transform the material and to negate it to the form’26—or, in other words, ‘to correct also the world of separation’27 that stems from the actual absence and concealment of the unifying formal principle which establishes order and renders the chaotic corporeality the meaning of constructive existence. ‘The equalizing [hishtavut] of the body to the soul’ and their harmonious relationship are the peace of the Sabbath, as opposed to the controversy and struggle of the mundane weekdays and of Nature; and when the days of exile, of man’s exile within Nature (in which man is uprooted and expelled from the source of holiness) will end, and the world will ascend to its perfection, ‘the bodies will be corrected, exactly like the souls’.28 This is the eternal Sabbath, which already dwelt once upon the world with its unitive holiness at Mount Sinai, when our forefathers ascended and ‘were purified to be like the ministering angels’ and ‘even their bodies were like souls’.29 This is the stage of final redemption in which the goal of creation is fully achieved: the correction of the body as a vessel or as a vehicle for the indwelling of the Shekhinah. Once the conflict between the body and the soul is negated on the Sabbath, and the bodily impulses will no longer leap up out of the darkness to wage war against man and to remove him from the straight path, ‘the intellect will agree to carry out the will of our Heavenly Father without struggle’. It is then that ‘the reasons for the commandments… which are in accordance with the intellect’ will be revealed, and we shall be like sons, who enjoy ‘rest…upon the table of their father’. On weekdays, by contrast, ‘the controversy [derived] from the world of falsehood’ reigns, and we are like servants who are prepared ‘to wage the battle of the king’ and are called upon to carry out his word ‘without any examination of the intellect’ and without its agreement.30

			Circumcision, included together with the Sabbath and the Land of Israel in the teaching of the openings of Nature, is referred to repeatedly to explain the matter of the Sabbath as the perfection of the act of Creation. Just as circumcision is the ‘correction of the body’, and in being referred to as a ‘covenant’ indicates the connection and the bond between ‘the power of the soul and the body’ or, perhaps, the refinement of the garments of skin until the light of the inner point revealed shines through them and illuminates them, so too on the Sabbath the body is corrected and serves as a vessel holding blessing to receive and contain the overflowing illumination of the power of the soul: ‘The power of the flow that comes from God, may He be blessed, is impossible for the vessel of the body to receive’, except partially and in small measure. The uncorrected corporeal body is like ‘a vessel that is filled until it spills over its brim outside’. Thus, ‘the power of the soul, that does not enter into man, remains [outside his body]; and the more he corrects the body, the more is the power of the soul drawn into it, and for this reason on the holy Sabbath there is added holiness in the world, and the light of the soul shines’.31 Essentially, the extra soul of the Sabbath signifies the departure from Nature. Indeed, even on weekdays man has a divine soul (neshamah), but “it is implanted in the body and its bodily soul (nefesh)”, while the extra soul, being too great to be incorporated in the body and the vessels of Nature (so long as they are immersed in their thickness and crudity, and locked in their opaqueness and limitation), is “without embodiment and implantation (hitlabshut veharkavah)”.32 It is holiness without limits which is ‘the aspect of the light of the Torah and the aspect of the Sabbath’.33 The goal of man’s deeds is to augment the desire of his soul so much, until it will carry along with it and transform also ‘the lust of the body [so that it too will turn] to the Creator, blessed be His Name’.34 The decisive conflict of existence, which is the precise expression of its chaotic aspect, ceases and comes to its end on the Sabbath, when ‘the perfection of the creation’ is revealed and manifested through ‘the connection of the power of the soul with the body’.35 The tsadik transforms ‘even the vessel of the body’, so that it does not become fat and heavy, pressing and wrapping with its thick externality the holy, inner illumination, but will also ‘ascend with the breath of life [or natural soul], the spirit and the [holy] soul’. Hence ‘the righteous are called alive even in their death’,36 because they ‘transform the body into soul, so that also the body is called alive’. (This formulation refers to the idea that, when the body is cut off from holiness and strengthened as its bitter enemy, gaining decisive power by man’s false choice, and waging war against the spiritual and the divine, it is uprooted from the source of life and considered as if dead). In this way the righteous reveals the blessing of divine life that flows everywhere in the cosmos, when all its diverse and different components and contradictory elements are assembled together in their comprehensive unity. The wicked people are ‘to the contrary: in their lifetime they are called dead,37 for even the natural soul [nefesh], which is a living entity, they transform to be imprinted with and sunk in (nitba’) the darkness of Nature’.38 Or, to quote another formula, ‘they mix the power of their soul in the body’39 instead of using this power to purify the body. This mixture, which is emphatically referred to in Lurianic Kabbalah as characteristic of the faulty and distorted cosmic and divine worlds, is the chaos in the world of man.

			We may conclude from all the statements and ideas discussed above that weekdays are the opportunity given man to strive for the perfection of Creation on Sabbath and to prepare it; they are the path of Nature towards the realms of the spirit or, if you prefer, the Primordial Chaos that precedes the complete creation that is to be revealed on the Sabbath, as a necessary precursor. Man cannot attain the complete, inner and true form of reality, and its corrected stage, the redeemed reality in its attachment to the Life of Life—that is to say, the redemptive Sabbath—except by endeavoring to find his way within the confusion and mixture of Primordial Chaos and the troubles of weekdays,40 until he leaves the narrow straits of chaos and arrives at the expanse of peace and rest of manifested unity: the calming purity of divine life. 

			The contrast between the weekdays and the Sabbath is represented in innumerable teachings. Weekdays are a desolate wilderness, while the Sabbath is ‘a field fit for sowing’ once the fructifying, life-giving well of holiness therein is opened.41 Weekdays are days of difficulties and troubles, struggles and battles, while the Sabbath is peace –without the ‘touch of a stranger’ upon the calming of the tumult of the temptations of Primordial Chaos, the misleading and deceitful world of Nature. The Sabbath is the rest of perfection, derived from and achieved by the balance and harmony of the Kabbalistic ‘central line’ (Jacob and Joseph, the sefirot of tiferet and yesod).42 Weekdays are the ‘scattering (pizur) of the soul [wandering of the mind] through all matters of the world’, and the exhaustion involved in dealing with ‘separated things’, which toss man about ceaselessly, chaotically, and aimlessly, as opposed to the Sabbath, which is unity and peace attained through man’s self ‘negation [when he is connected] to the source’ (bitul lashoresh), and is no more interested in himself and the fulfillment of his private needs and desires.43 Weekdays are the struggle for clarification and purification within the chaotic confusion of good and evil, while the Sabbath is the refinement of the vessel until it is fit to receive ‘an extra soul, an addition from above’, namely, ‘from above nature’.44 The Sabbath is compared to pearls that have been scattered in the sand, and only once a person casts off the sand is the Sabbath revealed.45 The weekdays—the world of the mundane, of the profane in its opaqueness, when the divine power of the ‘beginning’ or the source, that ‘is in every thing’, the well of flowing abundance and the starting point of every renewal, is closed off and covered, sunken and forgotten in the regular course of the concrete world, ‘immersed [nitba] within nature and habit’, and imprisoned in the ‘house of bondage’ of material routine, its needs and urges. The Sabbath is quite the opposite: on it the opening becomes visible, the inwardness shines and glitters, and the covenant between the created world and its Creator, between Nature and holiness, appears as the fertile union both in the spiritual and the concrete realms.46 During the weekdays holiness is wrapped up in so many ‘contractions’ (tsimtsumim) that the World of Action is crystallized, and corporeality is cut off and separated from spirituality, while the Sabbath is the unity of heaven and earth.47 During the weekdays “the guidance [of the universe] is [entrusted to] the aspect of nature”: this guidance is embodied in the natural laws, and carried out by the name Elohim, which was the only active power during the six days of creation (the text hides the well-known gematria: hateva [Nature] = Elohim = 86), while the Sabbath signifies the revelation of the name YHVH, the guidance of holiness which is purified from the material that has stuck to and mixed with it, the guidance of the no-longer-concealed unity.48 On weekdays forgetfulness is dominant, and destruction lies in wait, while on the Sabbath—remembrance: a reality that will never be abrogated.49

			Since the sin of Adam, which is an expression of the victory of the chaotic forces in his soul, the forces of separation, division and controversy, which God originally allowed to move about in the world as He created it, man and the world are clothed in garments of skin and immersed in a mixture of good and evil: the dross and the holiness are mixed with one another in a chaotic reality. The world is entrapped in the opaqueness of its shells, rushing about without purpose in the closed circle of its routine and habits and blinded in its drives and impulses, while only Israel is ‘given the secret of the opening in the commandment of circumcision’. This is the opening through which one can escape from Nature, the possibility of living a spiritual life even in this world. The spiritual imperative to rip open the barriers of Nature, and to open the gates of illuminating holiness in the externality of its being is known to Israel alone. However, ‘the entire body is still covered, and it is the task of man within matter to correct the whole creation’50 (not being satisfied with the opening of circumcision alone), and to strive towards its perfection in the process of spiritualization that he is demanded to bring about in it. Then man ascends from the chaotic to a higher level of creation, because ‘what man achieves by means of his own activity he thereby possesses a greater attachment than the achievement coming by divine grace alone’.51 The overcoming of Nature incumbent upon the Jew, all of whose trials and experiences are manifestations of this decisive spiritual task,52 causes him to go to ‘dangerous’53 and dark places,54 and to wander in the chaotic world until he completes the act of creation. In fact, it is impossible for him not to be there, and the only true choice he has is to leave them and to withstand their temptations. Jacob’s prototypic walking from the Land of Israel to Haran was ‘in the dark places…to find there too the illumination and to make night into day’,55 it was also to discover the Sabbath as the perfection of the days of Creation, which are, as we shall see below, the days of Primordial Chaos. Only by the negation of Nature, and the removal of the covering of the foreskin from its inwardness, namely, by purifying its thick material layer, can the concealed light be revealed, the ‘light that is above Nature’56 and in its unknown depth. When the first light of creation, which signifies the primeval wholeness of the world —surrounding it entirely and combining all its particulars in one spiritual order — was hidden, “all the guidance of Nature became embodied in the luminaries and constellations by the way of Nature”.57 The light prevailing now, in the imperfect material world, is the ‘natural’ one, while the divine light of the perfect beginning is concealed and hidden. But man is committed to a decisive task: “to transform Nature” and to break through its boundaries, to open wide its shut gates, to reveal a new order that is above it58 and to actualize the principle of renewal embedded in its divine inwardness; that is, to draw down holiness, revealing it as the divine immanence within Nature and as the source of the blessing of uninterrupted generation.59 We may add here another aspect regarding the characterization of holiness: as the source of uninterrupted generation, holiness embodies the principle of ceaseless renewal, whose meaning is patently liberation from the bonds of the routine of corporeality and its fixed laws, and true spiritual freedom.60

			In sum: on the Sabbath the harmonious order—meaning the manifestation of God in His flowing fertility and the expansion of His blessings to all — is established. The great importance of order as a theological subject, which determines the revelation of divine fertility in the various levels of being, was well understood by the teachers of Kabbalah. The Maharal of Prague, who exerted a great influence upon Gur Ḥasidism—as upon the schools of Przysucha and Kotsk that preceded it, and from whose writings the concept of Nature found its way, in my opinion, into their teachings—discussed the idea of ‘order’ as one of the cornerstones of his own profound thought.61 All of the separate vessels of Nature as a divided and split being are combined on the Sabbath, when the labor of heaven and earth is completed and its purpose achieved, and are integrated with one another in a system of interlocking vessels. This combination implies ipso facto their purification from the dross and waste inherent in the very existence of individuality and of individual and distinct entities, thereby creating a movement from the individual on the periphery to the divine point in the centre,62 from the distant ends to the root, from the dross to the choicest vessel, from the shells to the essence. This interlocking vessel formed by the removal of the dross from its refined, purified and limpid sides, is a ‘vessel holding blessing’, embodying the aspect of the receptive attached to its source to get and contain its abundance. The dross prevents the harmonious and fertile totality from coming into being and signifies a separating and barren entity in man’s existential world. This is the Ḥasidic version of the Kabbalistic idea of the ‘shells’ (Qelippot). The ultimate goal of creation is accomplished in this vessel or, if you prefer, in its very being as a vessel, which is of no value in itself, but is entirely intended only to reveal within itself the blessing of Heaven and the glory of its kingdom63. When this interlocking vessel takes its refined shape, chaotic reality is nullified: the Primordial Chaos is uprooted on the Sabbath, and the goal of creation is manifested (for chaos means a purposeless reality, denied any direction of development). This goal is described as the ascent of earth and its connection to Heaven to become ‘together’64. ‘All of His pleasure, may He be blessed, is when the lower realms are vessels to receive the blessing’—that is, not when they are just a part of the created world conducted according to its ‘natural’ lawfulness, or a component of the machine called ‘Nature’, but when they ‘nullify…the acts’ (practically refrain from working) on the Sabbath and ascend to what is beyond the created corporeality of Nature as their own nature. They are only vessels when they negate themselves ‘to the source’. Then they accomplish their goal, and their self-abnegation (the negation of the misleading and deceiving aspect of their material existence) is their true existence, their relation to their root being tightened and its flowing blessing into them being augmented more and more.65 When the world is a receiving vessel, preparing itself to receive the blessing of Heaven, to which alone it lifts its eyes from now on, no longer running about along the separated paths of the mundane and in wake of its own private wills, the Supernal Will can be actualized and manifested therein, and the abundance (the blessing of offspring, both in the spiritual and the material levels) can flow more and more, as the world no longer poses the barriers of its opaque shut corporeality against the uninterrupted continuity of the divine influx. There is no new life within chaos, and no generations are created therein; only the harmonic order allows for their coming into existence and leaves ‘space’ for their expanding holiness (which always means the appearance of newly created forms and stages of life).

			At this point, we find a surprising and exciting interpretation regarding the act of creation, that explains the dialectical relationship between Primordial Chaos and Creation: God crumbled and broke down the primeval unity of the cosmos and hid it away in the recesses of Nature in order that it may once again be discovered—on a much higher level—once Nature is again reconnected with its point of origin. In explaining the phrase, ‘a remembrance of the act of creation’ recited in the Friday night Kiddush, the author of Sefat Emet says the following:

			The fact is that [the verse] ‘In the beginning [God] created the heavens and the earth’ is one [divine] saying that encompasses the entire creation,66 and it is [this one comprehensive saying] the root of creation attached to the beginning. Thereafter, as it is written, ‘and the land was without form and void’—there began the six days of action. And the first saying dwells upon the creation, and from this saying flows [the stream of] blessing and existence to the creation, and this is what is said (Genesis Rabbah 1:10) that He began [to create] with [the Hebrew letter] bet, referring to [the first letter of] berakha [which means blessing], and hopefully it will exist. That is, since the world of Nature [as it is] cannot receive the Divinity; therefore God, may He be blessed, created it so that the existence of the world would be by blessing, flowing down from the root of Divinity to the creation. And this is the blessing on the Sabbath, and this is the ‘remembrance of the act of Creation’, which is the [first comprehensive] saying of ‘In the beginning’.67

			The seemingly surprising thing about this formulation is, first of all, the identification between the six days of Creation with the Primordial Chaos. ‘Primordial Chaos is [a principle of] covering’, says R. Judah Arie Loeb, ‘and the holiness and wisdom that the Holy One, blessed be He, placed in the act of creation are not recognizable’. Thus, the created world (embodied in material nature) is itself the Primordial Chaos, whose light is hidden and goodness concealed. Only if man acts properly (a subject that is beyond the ken of our present discussion) can the Primordial Chaos be uprooted and the mixture of good and evil be negated, and he will finally reveal the hidden light and the glory of the Kingdom of Heaven.68 But the understanding of the identity between the six days of creation with Nature, may diminish somewhat the surprise: the creation of the world is nothing but the bringing into existence of material Nature and its fixed laws (corresponding to the corporeal body), whereas at the Sinaitic revelation the soul of the world and its spiritual dimension were manifested.69 Hence, on the Sabbath that follows the Primordial Chaos of the six days of creation, there flickers and breaks forth the holiness of the unity that encompassed the world before the Primordial Chaos, and in it there is preserved the remembrance of the Beginning that was forgotten in the Primordial Chaos—in Nature, in the profane, in the days of creation. This memory leads and connects us to the true act of creation, the one that preceded the Primordial Chaos (just as every memory is an act of connection to the hidden source). Only once the Primordial Chaos is uprooted, at the end of the weekdays and upon the arrival of the Sabbath, can there be manifested the ‘root of creation’ and what preceded its crumbling and break down within Nature — after which everything is characterized by multiplication, separation, division and controversy, closing off, opaqueness and disconnection. The ‘root of creation’ signifies the true, primeval and pure world, while still attached to the divine unity and immersed in the all-embracing being that existed before the separation and splitting of the weekdays, before the Primordial Chaos. It is the the Act of the Beginning (ma’aseh bereshit) in the most literal sense: the first saying that encompasses and precedes all. The Sabbath after the Primordial Chaos represents the return of things to the root of creation before the Primordial Chaos, and is thus both the starting point and the end of the dialectical movement from the general to the particular back to the general. In the six-day creation there was created the world of the ‘individuals’ and ‘separate beings’, of the uprooted and dispersed. It is man’s decisive task ‘to connect the individuals to the whole’, to negate Nature as a world of multiplicity and separation, and to discover the bright and radiant light of the Sabbath, whose blessing does not rest but upon the primeval ‘all-embracing [and connecting] unity’.70 On the Sabbath man ascends to discover—in the combination of the individuals and their purification (the twofold meaning of the Hebrew tseruf) —the divine unity. The phrase, ‘and it was evening’, which appears at the end of each of the days of creation, indicates that, within the chaotic mixture (alluded to by the Hebrew erev) of the world, as made by God, the truth is hidden and concealed ‘in the darkness of corporeality and Nature’, and that ‘the root of the beginning which flows from Him, may He be blessed’, is ‘mixed and darkened in the corporal Nature’ — in order that man shall again discover them, ‘as it occurred in the receiving of the Torah’. Man will become God’s partner in the act of creation (or rather in its completion) when he connects ‘the acts of Nature to the Torah’ and combines them in the source of holiness.71 When the blessing of the connection to the root of unity dwells upon the world, the cosmos as a whole is integrated: the lower world attaches itself to the upper world, this world to the world to come, the days of creation and Primordial Chaos to the Sabbath, and Nature to holiness. The abundance flows without disturbance: ‘And therefore, after the passage of “And they were finished” (Gen 2:1), it is written, “These are the generations of the heavens and the earth”, etc., “in the day that the Lord God made”, etc. (Gen 2:4). [This verse] mentioned a full name [of God]: the Tetragrammaton and Elohim, [reigning] over a full world [heaven and earth], for this world was attached to the world to come.’72 When each one finds ‘his place and his source’—above, or in the depths of his spirit, when man connects himself to the source of his soul (by the commandments)—that is, when the Primordial Chaos in the world and in the soul is negated—the Sabbath resides as ‘the completion of the work of God’s hands’.73

			The conclusion to be drawn is exciting: that Primordial Chaos is not the chaotic reality preceding the creation of heaven and earth, as according to the literal sense of the biblical story, but a stage in the course of creation, between the comprehensive first saying and the Sabbath. The Sabbath is the day of comprehensive wholeness and unity, which by the very fact of their second revelation are more exalted, elevated and sublime than the preceding unity of the first saying, because they include all of the united individuals, and the individual—as both cosmic and human principle—is absorbed within them. As a result of the profound change within the individual, and specifically by its self-negation, it functions as a strengthening element within the comprehensive wholeness. A dialectical principle that was already understood and clearly formulated by Kabbalah should be noted here: namely, that a true, productive unity, or a fertile unification, can only be established within a reality of distance and separation that necessarily precedes it. Peace ‘to the near and to the far’ (according to Isa. 57:19) means that ‘no evil thing comes from God, may He be blessed’, and that even the great existential distance separating Nature from God and evil from good has its positive aspect, in that it is the source of the awakening of ‘a more intense true will’ within man. Through his powerful determination man is able to break through Nature, and pave a path towards ‘the distant place’, to light up the darkness in the depths of its corporeality.74 The power to oppose holiness is intended, in the final analysis, according to the divine plan of the cosmic course, specifically to augment and increase it: ‘The more man corrects himself, the more power is added to the [evil] Impulse and to the Other Side against him, and as a result he adds [more and more] power to fight against it, and ascends more.’75 We may also put it somewhat differently: the heavier the darkness becomes, and the greater the hiddenness, the greater the testimony they bear to the excess light that has not yet broken through from their depths.76 Darkness is only intended to be transformed into light and to illuminate; just as Primordial Chaos is to be broken through and to be corrected and arranged in a functional order, Nature is to be opened, and the mundane is to be sanctified.

			Originally, the world was Torah (or its perfect plan, as crystallized within divine thought), which preceded it and embodied it in its ideal being: Sabbath. I have already elaborated upon the identity between the Sabbath and the Torah in one of my studies on Gur Ḥasidism,77 but I would like to add here a few pertinent details relevant to this discussion.

			The Sabbath is ‘the root of the Torah’ and its inner essence: the one is the drawing down of divine life into the weekdays, and the other—the drawing down of divine vitality into the created world.78 ‘The Torah is the aspect of the Sabbath itself’,79 and essentially identical with it, both in its meaning and in its spiritual function. The fact that the Torah was given on the Sabbath (BT, Shabbat 86b) means that ‘the conduct of the entire world [should be] by the laws of the Torah’—so that all its individuals will be connected to one another in the order of unity and holiness, and there will no longer be any foothold or opportunity for evil whatsoever. This conduct is ‘the matter of the Sabbath’. The Sabbath signifies the hidden goodness of God, an excessive, wondrous light that the six days of the week were not capable of receiving, incorporating and containing within the narrow boundaries of the limited Nature embodied and crystallized in them. The Sabbath is ‘the supreme root’ of reality in its ‘pre-Natural’ unity, the supernal pure heavens, in which is ‘revealed…the glory of his kingdom, may He be blessed, without the Other Side at all’. With this goodness, which is his sabbatical treasure, God constantly renews the created world. And when the entire world observes and conducts itself according to the laws of the Torah, thus abolishing all the outbreaking drives of Nature, there will be drawn down ‘the whole illumination from the root to all the days’ (that is, to all the individuals of the split existence, whose separate individuality will be wiped out). Then there will come the day that is entirely Sabbath and is completely Torah.80 The giving of the Torah, as the revelation of ‘[divine] guidance that is above Nature’, is the essential significance of the Sabbath.81 According to the rabbinic tradition that those acts of creation that ought to have been performed on the Sabbath were done on the sixth day (Genesis Rabbah 11:9), one may conclude that ‘man was prepared [and conceived] to be created on the Sabbath’ only as a pure sabbatical being. According to God’s plan, man was intended to be ‘formed and corrected (nitkan) on the holy Sabbath [being provided] with the perfection of the soul’, had it been given him in the Garden of Eden, for ‘in truth the soul is the essence of man’. But Adam disappointed and sinned, missing his perfection. That which was spoiled was corrected only after many generations ‘in the receiving of the Torah, and then there was given them the complete soul’. This soul, which from the very beginning was intended to be given on the Sabbath, merited at Mount Sinai to stand before God ‘without barriers, as it shall be in the future, “and [your Teacher] shall not hide himself any more”, etc., “and your eyes shall see your Teacher” (Isa. 30:20), and it is also written, “and all the people saw the thunderings” (Exod. 20:15).’ In this extraordinary, far-reaching spiritual vision, they were ‘holy like the ministering angels, literally’, and in their purified bodies they were ‘literally souls without any concealment’. Thus, the six-day creation signifies the world of corporeal Nature, while the Sinaitic revelation, which is the Sabbath, on which man was originally meant to be created, is entirely ‘soul and spirituality’. 

			In brief: the receiving of the Torah, as ‘the completion of creation’ and as ‘the correction of man’, signifies the dwelling of the Sabbath upon the world, which returns to the wholeness of the correct and corrected structure of its primordial purity. This is why ‘the remembrance of the Sabbath is the very essence of the accepting of the Torah’.82 Through the Torah, and on the Sabbath, man merits to free himself from enslavement to Nature and to his own needs and impulses, and to acquire the spiritual freedom that was included in the ten sayings of creation (BT Eruvin 54a; Exodus Rabbah 32.1; 41.7). At the Sinaitic revelation, when the Torah was given, Israel was prepared…to be like angels, as is written, ‘I said, you are angels’ (Ps. 82:6), and like Adam before the sin, who ascended and descended to the supernal world and to the lower [one]; therefore man was created [having the quality of] including and combining together higher and lower realms. And this is the essence of freedom, that the soul not be connected [too tightly] to the body, and may ascend at any time, like Elijah the prophet, peace upon him, who ascended to the heavens and descended.83 

			The identification of the Torah and the Sabbath is repeatedly referred to and clearly emphasized in numerous statements: the purpose of God’s creative activity, imposed on the world as his absolute demand, is “to nullify” and subjugate “the entire creation” and all its wills, urges and needs, ”to the Torah and to His will, may He be blessed”; the purpose of the six days of creation is the Sabbath (”that all things be nullified to be a vessel holding blessing”); and the purpose of this world is the World to Come.84 The essence of the blessing of existence, which is to be found in the harmonious order, and of the generations that cannot evolve as a continuous chain of flowing life but from it and within its realm, is rooted in the Torah, which is the order of holiness. But during the six days of creation, the “saying” of the Torah, which is the word of God, became embodied, clothed and closed in concrete activity performed in Nature, namely—in “a level that is below the very essence of the [pure] saying”. While the Sabbath, from whose source the blessing flows, because it is the divine treasure of holiness, is the “saying without being embodied in the [concrete world of] action, and it is the root of the Torah”.85 

			Let us now return to our main theme and conclude our discussion. Originally, as we have pointed out, the world was Torah and Sabbath: the Sabbath which preceded the days of creation. But God concealed it in the mundane realm, in Nature, and in the Primordial Chaos of the days of creation, so that it will eventually be revealed again. This will happen when man acts according to his destiny and fulfills his task to establish a new order of comprising and all-embracing wholeness, in which the individuals are gathered and purified from all of the dross of individuality, of multiplicity, of separation, of opaqueness and controversy. The split between the upper and lower realms in the Primordial Chaos does not exist anymore on the Sabbath. The chaotic being is essentially characterized by the concealment of the inner point, which is the root and source of vitality for all the phenomena of the periphery. By this concealment the inner point loses its unifying power; that is—its power to unite the entire system in a uniform order of center and periphery, which is the sacred order (essence and shells). As a result of this disintegration, the powers moving in the circles of the periphery take wing, freed from the restraining connection to the central point, breaking out with unrestrained power, without direction or purpose, into space, in which there move about the echoes of their chaotic explosions. Under such chaotic circumstances, Nature becomes strengthened: the periphery is now of central and decisive importance, the shell grows stronger, and the thickened externality causes the holy inwardness to be forgotten. In this chaotic reality nothing is in its place: a state of cosmic and psychological exile. The Sabbath is the correction of the Primordial Chaos—the Sabbath, specifically, and not the days of creation, because everything created during them was created as a mixture (of light and darkness), which requires sorting out and separation of the waste and dross.86 The Gur system repeatedly points out the relation between the Sabbath and weekdays, stating that weekdays ascend on the Sabbath and are incorporated in it and become Sabbath—the Primordial Chaos which is within them being nullified, as they are included in the unitary sabbatical being. The essential purpose of the historical appearance of the people of Israel, its task and mission, is above the created world87—regarding both its source of spiritual power and its destination and final goal. The demand for the spiritualization of the created world, by freeing it from Nature and the secular circles of time in which it is trapped, and by restoring the holy Sabbath that preceded them, is clear and firm. The Primordial Chaos that lies between the first pure wholeness and the last one, the final wholeness to be revealed in the future as the essence of redemption or, to put it another way—the Primordial Chaos between the concealment of the former wholeness and the revelation of the latter—is directed at the excessive, extra revelation of the last wholeness and its full actualization. The Primordial Chaos between the Sabbath that preceded the act of creation, and the Sabbath that stands out in brilliant light at its end is a necessary intermediate stage in man’s path toward the perfection of his sanctification.
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					75	SE, I, ‘Toldot’, 53b, s.v. vekhol habe’erot. Cf. R. Shneur Zalman of Liady, Tanya: Sefer shel Beinonim, ch. 28, 35a. On the advantage of overcoming the evil impulse, see SE, I, ‘Vayetse’, 63b, s.v. vayetse; ibid. I, ‘Vayeshev’, 82b, s.v. bikesh Ya’akov; I, ‘Mikets’, 93a, s.v. vayeritsuhu.

				

				
					76	SE, I, ‘Toledot’, 53b, s.v. be’inyan habe’erot. Elsewhere, in a remarkable and extremely sharp formulation, R. Judah Arie Loeb states that, as a ‘covering to the light’ and as a ‘place’ that God created for it ‘to be concealed there’—so long as the world does not deserve its revelation—darkness is in ‘a high place’, even higher than light; so much so, that in the blessing of yotser hame’orot recited prior to Shema in the daily prayers, the term beriah [‘creation’] is used regarding it, while concerning light there is used the term yetsirah [‘formation’] is used (ibid. I, ‘Mikets’, 94b, s.v. bamidrash kets (5639)).

				

				
					77	Jacobson, ‘The Sanctity of the Mundane in Gur Ḥasidism’, 266-268.

				

				
					78	SE, II, ‘Yitro’, 43a, s.v. baZohar hakadosh shabat.

				

				
					79	Ibid., 48b, s.v. vedarshu ḥazal.

				

				
					80	SE, II, ‘Yitro’, 44b, s.v. bamidrash hashem uzi; ve’ita baZohar hakadosh. The Sabbath is the existence of all creatures because it signifies the divine lawfulness of reality. Just as the builder who ignores the architect’s plan causes the malfunctioning of the building and its destruction, deviation from the way of the Torah and the Sabbath brings about distortion of the world-order and its falling apart. From the midrashic period the Torah is considered the divine plan of the world or its metaphysical constitution. The Torah is nothing but the idea of the world, or the world in its ideal existence, crystallized in God’s thought.

				

				
					81	Ibid., 47b, s.v. bapasuk sheshet yamim.

				

				
					82	SE, II, ‘Yitro’, 48b, s.v. vedarshu ḥazal. On the relation between Adam’s sin and the Sinaitic revelation, which was intended to be Adam’s correction, see Y. Jacobson, ‘The Last Redemption as Reflected in Adam’s Perfection According to Italian Jewish Thinkers of the Renaissance’ [in Hebrew], Da’at 11 (1983), 67-69 [Chapter 1, 17-48].

				

				
					83	SE, II, ‘Ki tisa’, 106a, s.v. bamidrash bapasuk. Cf. Y. Jacobson, Along the Paths of Exile and Redemption: The Doctrine of Redemption of Rabbi Mordecai Dato [in Hebrew], (Jerusalem 1996), 261-76.

				

				
					84	SE, II, ‘Yitro’, 50a, s.v. bapasuk zakhor.

				

				
					85	SE, II, ‘Yitro’, 54b, s.v. bapasuk zakhor; cf. ibid. II, ‘Mishpatim’, 55b, s.v. hineh anokhi; II, ‘Vayakhel’, 115a, s.v. be’inyan hamasveh.

				

				
					86	The author of Sefat Emet relies upon the phrase, ‘and God saw that it was good’, that is stated on each of the six days of creation (apart from the second day); but only on the first day does the relevant object of God’s seeing appear with an explicit reference: ‘and God saw that the light was good’. One may conclude from this that the phrase ‘that it was good’ appearing in each of the days indeed refers to the light, but this light is not explicitly mentioned, because it is concealed within Nature and mixed with its waste. Moreover, the emphatic ‘it was good’ mentioned on each day, is of great theological importance, because from Nature originates the false impression that evil is constantly becoming stronger; but even Nature and its most chaotic and demonic appearances will eventually, as we have already seen, be transformed into the supreme good, whose victorious appearance at the end of history is the ultimate goal of creation from its very beginning (SE, II, ‘Vayakhel’, 115a, s.v. bamidrash anokhi; ibid, 116b, s.v. bapasuk vatekhel). This homily also leads us to the clear identification of the days of creation with the world of Primordial Chaos.

				

				
					87	SE, II, ‘Terumah’, 72b, s.v. bapasuk ve’asu li. See Jacobson, ‘Exile and Redemption in Gur Ḥasidism’, in which I thoroughly discuss Israel’s metaphysical mission with history.
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