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IMPORTANT DISCLAIMER AND
NOTE ON METHODOLOGY

The Nature of this Work
This volume presents an English elucidation and commentary generated through the utiliza-
tion of frontier Artificial Intelligence (AI) models. While the technology employed has been rig-
orously configured to adhere strictly to Orthodox Jewish hashkafa and meticulously prompted
to maintain fidelity to the original Hebrew text, this work does not represent, nor is it com-
parable to, the output of a traditional team of rabbinical scholars and professional editors.

Usage and Limitations
This translation is intended solely as a tool to assist advanced learners in accessing the depth of
the original work. It is not intended as a replacement of the original Hebrew source, nor does
it carry the authority of a standard rabbinic translation reviewed by leading Torah authorities.

Despite the safeguards implemented to prevent errors and “hallucinations” common to
Al 'models, the nuance of Torah study often transcends algorithmic interpretation. Therefore:

1. Verification: Any novel insight, ruling, or conclusion drawn from this translation
should be checked against the original Hebrew.

2. Consultation: All practical questions or derived lessons should be discussed with and

verified by a qualified rabbinic authority before being relied upon.

The goal of this edition is to make these works accessible to a wider audience, but the
responsibility for accurate understanding and practical application remains with the reader.
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INTRODUCTION

A Victory for the Holy Books

In the winter of 5745 (1984-85), the staff of the Central Lubavitch Library in Brooklyn noticed that
volumes were quietly vanishing from the shelves. By the following Shavuos the cause was known:
the books were being removed, late at night, by a grandson of the Frierdiker Rebbe, Rabbi Yosef
Yitzchak Schneersohn — some five hundred and fifty rare volumes in all, roughly a hundred of
them already sold.

What might have been treated as a private family dispute the Rebbe, Rabbi Menachem Mendel
Schneersohn, framed in altogether different terms. On Rosh Chodesh Tammuz 5745 he sum-
moned the board of Agudas Chassidei Chabad and, in a record of that audience preserved as
Zichron Devorim, declared that there could be no question of inheritance at all: bu ba’chaim —
he is alive. The library — together with the manuscripts, the writings, and 770 itself — belonged
to the Rebbe Rayatz; “his offspring lives, and he too lives,” and so it would remain “forever and
ever, without any division.” It was, the Rebbe said, the sacred will of the Rebbe Rayatz that these
treasures belong not to any individual, but to the movement he had built.

The matter moved to the United States Federal Court for the Eastern District of New York,
before Judge Charles Sifton. On the fifth of Teves, 5747 (January 6, 1987) — nearly a year af-
ter the trial had concluded — the court ruled that the library was the property of Agudas Chas-
sidei Chabad, of the Chassidic community, and not of any private heir. Among Chassidim that
day has been known ever since by two words: NX1 17°7, Didan Notzach — “ours is the victory.”
The opposing side appealed; the appeal was rejected on the twenty-fifth of Cheshvan 5748, and
the books themselves were returned soon after, on the second of Kislev 5748. Characteristically,
the Rebbe directed that no great shzurem be made over their return: the point had never been the
books as possessions, but the seforim as a living trust.

“Fill Your Homes with Seforim”

Out of that victory the Rebbe drew not triumph but a charge. The redemption of the seforim
became the occasion for a sweeping call to zncrease in seforim — to acquire them, to print and
republish them, and above all to learn them; to fill every Jewish home with holy books, so that the
victory of the seforim would be written not only in a courtroom, but upon the shelves and in the
minds of the people.

It is within this current that the present sefer belongs. By the Rebbe’s explicit directive, the
Kehot Publication Society brought out an edition of Derech Emunah — its foreword dated the
third of Kislev, 5748, the very day after the library was restored to its place." That a work of classical
Kabbalah from the generation of the Spanish exile should be drawn back into print in that very

Derech Emunah (Kehot, 5748), Pesach Davar: “By the directive of the Rebbe we hereby print the sefer Derech
Emunah by the divine Kabbalist Rabbeinu Meir ibn Gabbai” — signed by the editors, Merkos / Kehat, on the third
of Kislev 5748, Brooklyn. The books themselves had been returned the day before, on the second of Kislev 5748.
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hour — and at the Rebbe’s word — is itself a fitting introduction to it: a book of emunab restored
to circulation in the same days that the holy seforim themselves were restored to their place.

The Rebbe did more than direct its printing. On the Shabbos that followed — Parshas Vayet-
zet, the seventh of Kislev 5748 — he devoted a sicha to the freshly reprinted Derech Emunah, learn-
ing its opening teshuvos before the assembled chassidim: ibn Gabbai’s proof of a Governor for
the world from the soul that governs the body, and his account of the ten sefirot. Upon these
the Rebbe raised a searching question — and unfolded its resolution — drawing the sefer into
the living stream of Chassidus.* A complete English translation of that sicha, with all its notes, is
presented at the back of this volume.

Rabbi Meir ibn Gabbai and His Derech Emunab

Rabbi Meir ben Yechezkel ibn Gabbai was born in 5240 (1480) — by the reckoning of his own
colophons, between the months of Teves and Nissan of that year — and was carried into exile as a
child in the expulsion from Spain in 1492, living out hislife in the lands of the Ottoman empire. He
became one of the foremost Kabbalists of the generations between the spreading of the Zohar and
the teachings of the Arizal — a classical, pre-Lurianic master whose thought is rooted throughout
in the Zobar.

Three works secured his place, each sealed with the date of its completion. The first was Tolaas
Yaakov, on the inner, Kabbalistic meaning of prayer “by way of P2RDeS,” finished on the twelfth
of Nissan 5267 (1507), when its author was twenty-seven. The second was his magnum opus A4vo-
das HaKodesh (also called Maros Elokim), composed between his forty-second and fiftieth years
and completed on the second of Teves 5291 (1531). The third is the present Derech Emunah, com-
pleted on the twenty-third of Adar I, 5299 (1539). Tolaas Yaakov and Derech Emunah were first
printed in Constantinople in 5320 (1560) by the author’s son-in-law, R’ Shneur ben Yehuda Falcon;
the text of Derech Emunab as it has come down to us follows the Padua edition of 5323 (1563).

Derech Emunah — “The Way of Faith” — is cast as a reply to a letter, copied at the head of the
book, from a student who signs himself “Yosef HaLevi”; he is otherwise unknown, though some
have identified him with R’ Yosef ben Yitzchak HaLevi, who came to the Land of Israel from
Europe around s250.” His questions concern the foundations of Kabbalah: the absolute unity of
G-d; the reality and necessity of the ten sefirot; that the sefirot are emanated, not created; and the
relationship of the zhe Infinite to them. With patience and rigor ibn Gabbai sets out the Kabbalistic
understanding of these matters and defends it, drawing his proofs from Scripture, from the words
of the Sages, and from the Zobar, Sefer Yetzirab, the Tikkunim, and the Bahir — and, repeatedly,
from the responsa on the ten sefirot of R Azriel of Gerona, the teacher of the Ramban.

About This Edition

This edition presents Derech Emunah with a fully vocalized Hebrew text alongside a clear, faith-
ful English translation and a running elucidation. The sources the author cites — the verses, the
teachings of Chazal, and the foundational works of Kabbalah — have been identified and, where
helpful, set before the reader; and where the Chassidic masters take up the themes of the sefer — as

Sefer HaSichos 5748, Parshas Vayetzei; Hisvaaduyos 5748, vol. 1, p. s58.
So conjectured in Otzar HaGedolim (vol. 4, p. 184), though without supporting evidence.
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the Tzemach Tzedek does, citing Derech Emunahb by name in his Sefer HaChakirah* — we point
the way. In particular, because the Rebbe’s sicha of Parshas Vayetzei 5748 bears so directly on the
opening of the work, his insights from it are set within the first chapters as marked boxes — headed
The Rebbe’s Sicha — so that ibn Gabbai’s words and the Rebbe’s reading of them may be studied
side by side; and the sicha itself, newly rendered into English in full — from its opening word to its
closing blessing, with every one of its notes — is given as an appendix at the back of the volume, so
that the reader who has finished the sefer may then hear it learned in the Rebbe’s own voice. Our
aim throughout has been to let ibn Gabbai speak in his own voice and within his own framework
— to open the gate, not to crowd it.

May the learning of this sefer be a part of the very increase in Torah and in seforim that its republi-
cation was meant to serve.

Derech Mitzvosecha, Sefer HaChakirah, 8a and 26a; ibn Gabbai’s earlier works are likewise cited throughout the
Tzemach Tzedek’s writings. His Avodas HaKodesh is drawn upon across the Chabad corpus more broadly — among
others in the Jgros Kodesh and Likkutei Sichos of the Rebbe and the Toras Shmuel of the Rebbe Maharash.
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THE QUESTIONER’S LETTER

SUMMARY

This opening unit is not yet ibn Gabbai’s own teaching but the letter to which the entire Derech Emunab is a
reply. Itis written by a self-described young student, Yosef HaLevi, who addresses his teacher in the elaborate, def-
erential style of sixteenth-century scholarly correspondence: a cascade of biblical phrases praising the recipient’s
wisdom and pleading for an answer.

After the florid salutation, the writer stages a small inner drama: he knows he is unfit to ask, yet his “heart”
rebukes him for “wavering between two opinions” like the people in Eliyahu’s challenge on Mount Carmel, and
presses him to write. He then frames his request through the verse of Iyov, “when G-d rises up to judgment,”
joined to the Talmudic teaching that the first question put to a person in the next world is whether he dealt
Jfaithfully (be'emunab), a fitting overture to a book named Derech Emunah (“The Way of Faith”).

The body of the letter is a numbered list of questions on the foundations of Kabbalah: how the world has a
Governor; whether one must posit sefirot at all rather than the Infinite alone; why they are ten and constitute “one
power”; why they are emanated and not created; how G-d can be One while ten unify within Him; why they were
given limit, measure, and “corporeality”; when they came to be, and whether positing their emergence implies
that the Perfect One acquired new knowledge; their essence, their names, and the meaning of those names; how
each of the ten contains ten, given that Keter is unmixed mercy; and how Malchut, which only receives what
is poured into it, can itself be reckoned a “hundred.” These are precisely the questions ibn Gabbai sets out to
answer in the zeshuvos that follow.

The Petitioner’s Plea

Nivn P22 779 dynw ninann 1pyn .nivye 27 .nidvynn 011 By n?xw A question
to one exalted in rank, abundant in accomplishments, a fountain of understanding, whose
renown travels throughout all the provinces. This ornate salutation praises the recipient’s
stature, achievements, depth of mind, and far-reaching reputation. 5N Sasn '757;??; nﬁbrg"? NIPN
.N"D N°21 NRON NYD? YW N1 N2YR 21 I call out a greeting of peace from my lowly sta-
tion, toward the exalted majesty and abundant radiance of the wisdom and understanding
of your honored Torah. The writer contrasts his own humble position with the recipient’s ex-
alted wisdom and understanding. 121 N5 *37 12Y 7INPR1 0L 90T D1 B DAY TIPN
DORYR NN 9821 0%373 %y I bow and prostrate myself before the radiance of your pu-
rity, and I lick the dust of the feet of your honored Torah. I kneel upon my knees, with
my palms spread toward heaven. These gestures express complete humility before his teacher,
while the outspread palms evoke the posture of prayer (Shemos 9:29). 1" XD 79237 ROW° '?”,fl:
TR 75_7'? May He magnify, exalt, and raise the throne of your honored Torah forever. Amen.
This is a blessing that the teacher’s honored position should continue to rise. NIR2 N3"1127 NI
YOI D DOPIRY DOPRR 0232 72307 "nann 2920 These despised lines come to lay my
supplication before you, before a countenance that shines and gleams like the radiance of the
firmament. The image associates the recipient with the wise who shine with the firmament’s radi-
ance in Daniel 12:3, a verse applied by the Zohar to masters of esoteric wisdom. ’;?Q’I?[I'?ﬂ ’J?Q’j.:l'?
nioRYR 19X 12°WnR 1D Piwon 128 9707 MDY M2Yn to raise me and lift me from
my poverty and destitution, meaning his lack of understanding, to remove a stumbling stone
from before me and answer these questions for me. The stumbling stone is the perplexity that
prevents him from proceeding with clarity. ¥ M) TN P10 ""BN YTi7 TIXT1 "IN 1N D"YN
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2Wne oan wnR PMRY pRYS Although I am neither worthy nor fitting, and do not know
even a single verse, I ought to remain silent, since Scripture says, “A fool who keeps silent is
considered wise.” By invoking Mishlei 17:28 against himself, he admits that silence would have
been the safer course.' N NPYR N7 W 309 12793 N2 NIZD? 19 31 19% 2 How much
more so, and how much more so, should I refrain from opening my mouth and speaking be-
fore the pure splendor and exalted stature of your honored Torah. Speaking before so great
a teacher only increases his fear of exposing his ignorance. IR 172 P& ©IP? *2 NRYR 772 P2
131232 NN But what shall I do? For when G-d rises for judgment, I will be asked, “Did

you conduct your dealings faithfully?” He combines the language of Jyov 31:14 with the Talmu-
dic question asked at a person’s final judgment. The reference to faithfulness also anticipates the
subject of faith addressed by this work.” ©773 ©7773 9% 712 2 K" 2311 °27) My heart was
incensed with me and said to me, “Why are you bewildered? Why are you asleep?” His con-
science is portrayed as awakening him with words that echo the rebuke addressed to Yonah aboard
the ship (Yonah 1:6). .7 7277 MY1N OX 727N DX D°BYDT “NY 5Y ¥"w18 10X *Nn nY How
long will you keep hopping between the two branches, whether to speak or to remain silent?
The matter is difficult. The image echoes Eliyahu’s rebuke at Mount Carmel (r Melachim 18:21).
The writer remains caught between asking his questions and keeping silent, with neither choice
appearing easy.’

TPAnR2 WK 18987 NOR NP1 37N 1232 1IN Gird your loins like a man, and take the
scribe’s inkhorn that is at your waist. His heart now urges him to act, invoking biblical images
of readiness and writing.” MR Y2 SN2 MWD 10U PRIV 222 9IRD DX PR 120N
0°Y231 9172 And let your words be written to the luminary of the Children of Israel, the
dwelling place of the Divine Presence, from whom rivers and streams of wisdom flow. The
teacher is praised as one in whom the Divine Presence rests and from whom wisdom flows forth
like abundant water.®” W03 M ¥°370 7Y iNWATY NAWR 1HWR 7793 1071 And may he place
upon you some of the oil of his holy anointing, until your soul is calmed and rests. The

Y Mishlei 17:28 — 1121 "ND OUN WD 00 TINN '?’1_?5 03 — “Even a fool who holds his peace is counted wise; one
who seals his lips, a man of understanding.”

> Shabbos 3:a — 11NKA AN DRW 12 0IX 777 DTN PO21INY YW N2 1IN — “Rava said: When a person is

brought in for judgment, they say to him: Did you deal faithfully?”

The writer fuses two sources: “when G-d rises up” from Jyov 31:14, and the Talmudic teaching that the opening

question at a person’s final judgment is nasata venatata be’emunab: “did you conduct your affairs faithfully.” The

pun on emunah (“faith”/”faithfulness”) quietly anticipates the title of the work he is requesting.

0713 draws on the captain’s rebuke aboard the ship — q’l'le 5N N7 DIP 0T 7[‘7 I — “Whatails you, slumberer?

Arise, call out to your G-d!” (Yonah 1:6).

* Melachim I 18:21 — VNN 137 Y27 OR) PINK 137 0°72R7 ' OX 0°8Y97 Y 9y 0°1oB 0K *Nn 1Y — “How
long will you waver between the two opinions? If Hashem is G-d, follow Him; and if the Baal, follow him.”

¢ Iyov 38:3 (repeated at 40:7) — 1Y T TPRWN] 7°%21 1232 R MK — “Gird your loins like a man; T will ask you,
and you shall inform Me.” The Divine summons to Iyov becomes the heart’s summons to write.

7 The scribe of Yechezkel’s vision — 110132 1907 NOR WK 0°727 W:\l‘?ﬂ el ]7N N?%1 — “And He called to the
man clothed in linen, who had the scribe’s inkhorn at his waist” (Yechezkel 9:3). The imagery casts the recipient as
the one commissioned to record the answer.

* Dyovigiaz — P07 79921 N ”?D 12027 19K 11° 1 — “If only my words were written down; if only they were
inscribed in a book!” Iyov’s longing that his words be inscribed becomes the writer’s plea that the teacher’s words
be set down for him.

* Mishlei 18:4 — 1031 7ipn Y21 201 WK D 127 D0°pRY 0’1 — “The words of a man’s mouth are deep waters; a
flowing stream, a fount of wisdom.”
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answer he hopes to receive is compared to anointing oil that will settle his troubled soul.””* 11102
RPN KDY PRIR %) IR 9Y 79 And the gates of light will open for you, and you will be
firm and unafraid. These gates signify entry into the wisdom of the sefirot, whose understanding
will give him confidence. N" 97 N7 N2YR? RN 5% It will be a reward for the exalted
splendor and purity of the honor of your Torah. By answering these questions, the teacher will
enhance the honor already due to him. 7°7% *3X 792771 X% 1790 P9IRK K?1 029K P90 w9 109
Therefore, I shall state the chief points and not elaborate: “It is Torah, and I must learn it.”

His justification for daring to ask is the obligation to understand the Torah he is learning."”"*

The Ten Questions

»ran i w TN 27997 ¥ X 1. Concerning the world: How can it be established that it has a
Governor? This first question asks how we know that a guiding Divine Power governs the world,
laying the foundation for all that follows."* Q¥ 1"RY "> *2 Ni7°0Y WY 1199 19977 M°K2 2
7;’?3 730 1°X P71 2. By what necessity must it be established that there are sefirot? For one
may say that there is nothing there except the Infinite alone. The objection asks why any
differentiated emanations must be posited rather than only the simple, undifferentiated Infinite.
TN T3 NI Ty DT 1191 192 NITPR0 WY 9D 1191 ONY A 3. If it must be established
that there are sefirot, by what necessity is it established that they are ten, and that it is one
power? The question demands both a reason for the precise number ten and an explanation of

how the ten together remain a single power."”

0°R7237 INYI NINT322 N1 nivEN] ni°0nY 1°27% T 4. From where do we know that the

sefirot were emanated and were not created like the other created beings? Emanation means
that they issue as radiances from G-d and remain inseparable from their Divine source, rather than

The anointing oil described in Parashas Ki Sisa, Shemos, ch. 30 — WIp NOWN 1AW, “sacred anointing oil.”

The idiom is drawn from the Gemara in Makkos 24a, where the prophetic verses are distilled and the soul finds rest
in the essential principles of faith, fitting for a letter seeking the foundations upon which his soul may ‘find calm.’
® Daniel 7:1 — R P URY and N?Q’?ﬂ 17IX2 — “Then he wrote down the dream; he stated the sum of the matters.”
Daniel’s ‘stating the sum of the matter at the outset’ models the writer’s resolve to be brief: 77 IRN N'?'I MIN PP UM
— “Istate the sum of the matters and will not go on at length.”

The closing apology echoes the sages who justified even indelicate inquiry with 7>7% "IX 'ﬁn‘?‘?] N iR — “Ie
is Torah, and learn it I must” (Megzllab 28a; Berachos 62a): the duty to understand overrides the fear of appearing
presumptuous.

The first question is deliberately foundational. Even one who acknowledges a Creator must still establish why there
must be a Governor superintending all creation at every moment. Since the writer proceeds directly to the sefirot,
the order is telling: first the necessity of a guiding Power (manhig), and only then the structure of the sefirot through
which that governance is exercised, precisely the architecture ibn Gabbai builds up in his answers.

The insistence that the ten be ‘one power’ is a guard against the error that the multiplicity of sefirot, G-d forbid,
resembles the vanities of the faith of Edom (the Christian trinity). The unity of the ten within the Emanator is the
very heart of what the writer wishes to safeguard ‘in the faith of the heart.’

6
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coming into existence as separate creations.'” 1@y 2ORTY TAN K17 9 P B3 AN 1
1290 7R K912 NIMK 29N 1122 92 29718 NRT 5. How can we say that He is one, and yet
that the ten, meaning the ten sefirot, are united in Him, so that through this we preserve the
faith of our heart and not merely the declaration of our mouth? The question seeks more than
averbal affirmation of unity. It asks how the heart can genuinely understand that the ten sefirot do
not compromise G-d’s absolute oneness."*"” DY 03 NITDY Y W2 9 PO ¥22 17122 NN
IR NPT 2123 877 102 YD PRWN (TN 1292077 NINT2I KD NIPEN1 6. After it has been

established beyond doubt that there are ten sefirot, that they were emanated and not created,
and that their number forms a single power, I will ask why G-d gave them limit, measure,
and corporeality. These descriptions seem to assign finite dimensions and bodily qualities to the
sefirot. The question is how such language can apply to realities that are entirely spiritual.”**" 1
NN nbxg Ni7°297 7. When did these sefirot exist? This question concerns the time of
their emanation and introduces a dilemma as to whether they appeared near the creation of the
world or existed beforehand. ¥17% NIWRA? W 12 OX 09Iy NX>27 217pR INY N"D 212000 oX
02U PER NYT WD WY 901 ¥R KDY NNy oni8X If Your Honor answers me that they
came into existence recently, near the creation of the world, then one must ask: Why was
their emanation now and not before? Can there be a new thought in the Perfect One? If
the sefirot were emanated only when the world was created, this would seem to imply a change
or newly arising intention in G-d, whereas the Perfect One undergoes no change in knowledge or

will.

INRIYI2 7 19 X ANRTRR2 NIRITR BNY N5 %32°w7 AN And if your honor answers me

The cardinal distinction of the Emanation versus beriah* (creation). See atlength Pardes Rimonim Sha’ar 16, where
anated to their Cause; X132 from 11 X727 IX°72 OX’, “if Hashem creates a new creation”: a distancing from the
bounds of Divinity; 7% from OTRT NN 0°2K "1 1%, “and Hashem G-d formed the man”; and @Y as the
most disclosed, per P’y AR 1°N7%° 1"NNT2 "[13;'?1 YA NP 59 — “all that is called by My Name and that
I created for My glory, I formed it, I even made it.” Thus the Emanation is Divinity itself and BY’4 are separate
worlds. Shefa Tal (Sha’ar 3, ch. 7) describes the Emanation as a mediating stage ‘between the ayin and the yesh,’
distinguishing bgm ,]?’_KP_{?_D, and "73?5’ — the emanated world being "73?5,’ nearer to the Emanator than to the em-

anated. See further the Shaarei Ramchal (Maamar HaVikuach $44—58, 62): the Emanation is the totality of the
delimited powers of His Will (the sefirot in all their orderings), mere powers of His 72tzon, and therefore called ‘Di-
vinity in all its parts’; BY’4 are the standing of the Creator over the messengers He fashioned, i.e. the powers of the
Will together with their recipients. These are the questioner’s own framings; the notes on ‘emanated’ vs. ‘created’
merely map his intent.

This is the cardinal distinction of ibn Gabbai’s Kabbalah: the sefirot are not creatures formed from nothing (beriah)
but radiances emanated (the Emanation) from the Divine and never separate from it. Sefer HaBahir hints at this in
reading “Let there be light, and there was light” to mean a light that already was: present before it was set in place,
not brought into being afresh.

' His difficulty, in the classic formulation: Iy T%°2 TOX ON1 ;0N 2971 T%°3 WY OX — If ten, how are they one,
and if one, how are they ten?

The writer wants more than a verbal formula of unity. He seeks an understanding by which the heart genuinely
holds that the ten sefirot do not compromise G-d’s absolute oneness. In ibn Gabbai’s system the ten are unified in
the Emanator as a flame in its coal: “there is no separation among His letters,” as the Zohar says of the One above
all.

" The problem of ‘limit, measure, and corporeality’ ascribed to the sefirot is bound up with the emanation-versus-
creation question of Question 4; see the note there.

Having granted the previous points, he asks why the sefirot are described in terms borrowed from finite, physical
reality: limits, dimensions, even bodily imagery. Sefer Yetzirah speaks of their “measure” and of their “depths” in

21

every direction, language the answer will have to explain without compromising their wholly spiritual nature.
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that they are eternal with His eternity, then they would be equal to Him. Here, “they” refers
to the sefirot. If they share the Emanator’s eternity, they would seem to stand on the same plane
as He does. @17°3°2 W12 72 NAR NRIWA2 1°7 OX) And if they were equal, what difference
would there be between them? This would erase the fundamental distinction between the Em-
anator and the sefirot that He emanates. X2 ®J11 ©°21171 1°7 0712 7°¢ 7°K NiNITH 0w 12 X 7N
DOR7227 IR2 K? 1779 1977 7°7% 17 Furthermore, if they are eternal, how can judgment and
mercy apply to them? Judgment was surely not yet necessary, since the created beings had
not yet come into existence. These attributes appear to presuppose creatures who can be judged
or shown mercy, which raises the question of how they could exist before creation.” @M A N
8. What is their essence? The question seeks a definition of what the sefirot fundamentally are.
onY N2 i 7317 ORIPMY ONY 172 ¥ 9. What are their names and their place? That is to
say, what is intended by their names? The writer seeks both the names of the sefirot and the sig-
nificance expressed by each name. %Y 7333 QW D277 ANR 7233 Q7 N33 INNY "ﬂb.‘ﬂ 120
Jon ﬂ‘?ﬂ’?; nnN '7;W N37°29 10. Itis clear and evident that the hundred blessings correspond
to the hundred sockets, the silver foundation pieces of the Mishkan, which correspond to the
ten sefirot, each of which comprises ten. These three groups thus form a single corresponding
structure of one hundred spiritual elements.” 19993 9NDY Ni*12 ™1 17122 NAX 22 7°8 *13°7i0
177 N237YN 93 PR 2°VIWRY 097323 2°1n7 K7 Explain to me how each one comprises ten,
given that the supernal Keter is absolute and simple mercy, with no admixture of judgment
in it. If Keter contains every sefirah, it must seemingly include Gevurah, the attribute of judgment,
which appears incompatible with its wholly merciful nature.

MR RPN MY PRY 0 PN 005717 0obman b2 mnY) myey nRIpIw nMiste v Mty I
TN%R 07 °N 12 AN ,732 17293 And furthermore, Malchut, the lowest sefirah and the receiver,
is called dry land and sea. In this image, all the streams flow into the sea, and it has only what
is poured into it. If so, how are they one hundred? Since Malchut possesses no light of its
own, the question is how it can itself contain ten sefirot and thereby contribute to the total of one

hundred.*

A Closing Appeal

"YWD? ©P2N PRY N"32 MN1OW SN 7 DPIY NpR UTW PN 2P ' 190? For the sake
of Hashem, the G-d of Israel, Shaddai, King of the world, the One who caused His Divine
Presence to rest in Your Honor, do not look upon my transgressions. The writer invokes these
Divine titles while pleading that his teacher overlook his faults and receive his questions favorably.

2 Attributes such as Diz (judgment) and Rachamim (mercy) seem to presuppose creatures to be judged or shown
mercy. If the sefirot predate all creation, in what sense could they bear these attributes? The Zohar‘s teaching that
“in all the supernal crowns of the holy King, mercy and judgment are intertwined” (and that it is the wicked who
turn mercy into judgment) bears directly on this question.

The hundred daily blessings, the hundred silver sockets of the Mishkan, and the ten sefirot (each containing ten,
yielding a hundred) form a single corresponded set. The Zobar reads the verse “what (mah) does Hashem ask of
you” as “do not read mah but meah, ahundred,” linking the hundred blessings to the full realization of the supernal
grades.

The same problem from the opposite end of the array. Malchut (the Divine Presence) is the receiver: “the sea” into
which all the streams flow (Kobeles 1:7), possessing of itself only what the higher sefirot pour into it. If Malchut has
no light of its own, how can it too contain ten and count toward the hundred? The opening questions concern the
topmost sefirah; this one concerns the lowest, framing the puzzle of interinclusion across the whole structure.

23
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ooty 2207 B2 Byn NS XPDY ARY P73 N1 MI5121 And through this merit, may your
name and the throne of Your Honor be exalted above all the sages and princes. He blesses his
teacher with distinction and authority surpassing those of all other learned and prominent figures.
A" Miyasy *2°93 Ay ToNNIN WP NIPAIRS 23071 792 7787 X %13 198N °3 For you
will light my lamp. These opening words echo Tebillim and ask the teacher to illuminate his
understanding. See the creation of your hands, and have mercy upon me through the holy
letters, your letters, the work of the twenty-eight finger-joints. The holy letters are those of
the written reply he hopes to receive, produced by the teacher’s hands, whose twenty-eight finger-
joints allude to twenty-eight holy Names.>** 337X %297 111212 129 01 niax mioy % 29on
MWNT NV TR IIRR "33 And remember for me the merit of the fathers, and may they
ascend in remembrance before my master and my eminent teacher, whom I call the light of
my sun and the crown of my head. He appeals to the merit of the patriarchs and concludes with
affectionate titles expressing his reverence for his teacher.

91 MR TIP3 TRENN WK BN DY PN TiUR PYED TR PTRYAR TP A stu-
dent of your students, the young student, small and despised, bearing a man’s reproach, in-

quires after your welfare: Yosef HaLevi. In this humble signature, the writer presents himself

as not even a direct disciple, and his language of reproach echoes Tehillim 22.:7.

¥ The writer calls himself the teacher’s 7°22 1°%? — ‘the work of your hands,” because he is his disciple, as he states
immediately after. Cf. Sanbedrin 99b, where Reish Lakish teaches 230271 12y 1179 77iR 17120 12 1Y 10200 22
Ny 1'7}_{;3, and Sanbedrin 19b, one who teaches another’s son Torah is credited as though he had made him, or
borne him.

“You will light my lamp” is from Tebzllim 18:29. The “holy letters” are the letters of the hoped-for written reply.
“Twenty-eight” (M2 = 28) alludes to the fourteen joints of the right hand and fourteen of the left, on which the
Tikkunei Zobar arrays twenty-eight holy Names: the writing hand that will produce the answer.

26
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CHAPTER I
She'eilah Rishonab: How the World Has a Governor — the Soul as Microcosmic Proof, and the Six Marks of

the True Governor

SUMMARY

Narrative. This unit is the answer (teshuvab) to the first question of Sefer Derech Emunahb: how do we know
that the world has a Governor (manhbig) who sustains it? Ibn Gabbai answers from the microcosm. Man, the
“small world” (olam katan), is built as a scale model of the whole created order, and the soul within him is what
keeps him alive. Since the small world cannot survive without its governor (the soul), neither can the great world
survive without a Governor. And that Governor is “the soul of the world and its form that sustains it.”

Torah Basis. The argument is anchored in two Rabbinic texts that draw the very same soul-G-d analogy:
the five comparisons of Barchi nafshi in Berachos 10a (G-d fills the world / the soul fills the body, etc.), and the six
comparisons in Midrash Tehillim 103. Ibn Gabbai supports each point with verses from Yirmiyahbu, Yeshayahu,
Vayikra, Bamidbar, Devarim, Chavakkuk, and Kobeles.

Aggadic and Kabbalistic Elaboration. Ibn Gabbai reads the Sages’ analogy on two tracks. First, the com-
parison “proves” the existence and divine origin of the soul (an the Emanation emanated from the supernal Ema-
nation), which bears G-d’s “seal” and is comprised of His mzdos. Second, he turns the six points into a systematic
list of the qualities a perfect Governor must possess (omnipresence, infinite wisdom and capacity, immutability,
self-sufficiency, untouchability by His subjects’ deeds, and invisibility to the senses) and shows that no created
being possesses them, so that only the Holy One is the true Governor.

Thematic Significance. The closing paragraphs develop ibn Gabbai’s classical Kabbalah: G-d governs and
creates through “His Name” (the system of the sefirot, “His world,” the hidden olam hane’elam), of which the
Infinite is the cause. He warns that one who believes in the Infinite while denying the Name and its mzdos “denies
the fundamental principle” and the heavenly retinue. The unit culminates in faith: The Infinite, beyond all
sensory and imaginative grasp, is the root of both belief and its denial, and “the righteous shall live by his faith.”

THE QUESTION

:3°m3n 9% W2 X 09397 PY Concerning the world: How can we know that it has a Governor?
This asks for proof that creation is not self-governing, but is directed and sustained by G-d.

Answer to the First: Man as Microcosmic Proof

nin%iyn 9o 132 19172 13230 OIND 03 Y7 .MiwRT? n2wn ((R) (1): Answer to the first
question. Know that man is constructed in a form corresponding to the structure of all the
worlds. Man is therefore a microcosm, fashioned on a smaller scale to reflect the entire created
order. .NAPPYT NIMDT 1 NPPIWMY NP2 190y N1 110 ININ NIRRT 12W WM The
soul within him, which sustains him for the period decreed for him, is comprised and fully
formed from the higher spiritual realities. These realities are the Emanation and its sefirot. The
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soul thus gives life to the body while bearing within itself the imprint of the higher worlds.” 73y
TR 0PIY DIRT NP3 1, 29747 279 NRAT XA 737 92 WRAT And while the soul is within
him, he is a model of the great world, and for this reason man is called a small world. This
means that the living human being is a microcosm, a small-scale parallel of the larger cosmos.’
AnPE2 inImT2 1323 WK 21730 0PiYn DY MO0 MRPR 22223 And from him shall be taken
the proof concerning the great world, which was constructed in his likeness and in his im-
age. Because man reflects the structure of the cosmos, what is established concerning the human
being provides evidence for understanding the world as a whole.* 0P B2I¥? DK "KWY 1
30731 °n221 DPRNY 21730 DPIYY TWEON OX 1D WHIT NI 2731 "N7an 0YRNN MY M
the human being, to live and continue existing without a governor, namely the soul, so too it
is impossible for the great world as a whole to continue existing without a Governor. That
Governor is the soul of the world and its form, which sustains it. By analogy, the Governor is
the inner, life-giving power through which the cosmos is animated and maintained, just as the soul
gives life to the body. Here, “form” means the spiritual principle that gives the world its ordered

and sustained existence.’

49992 0%iyn Ty Pnamn m Ty Wt e ’l'?x'g And if, G-d forbid, one were to
conceive of the absence of this Governor, the world as a whole would cease to exist. Its de-
pendence upon the Governor is absolute, just as a body dies when its soul depalrts.6 770N ¥ aam
30371 12992 D00 K 11 KPP 3T 00307 0o B3It hynn 17193 K29 The soul must
come endowed with what derives from the higher realms in order to sustain and govern the
body. Its higher origin gives it the power and capacity to rule over the body and preserve its life.

1

The soul keeps a man alive only for his allotted span, as it is written Tebillim 9o:ro — MW O°YAW 072 11N 1°
¥ 022 11232 OK). The nefesh sustains the body “for the time decreed upon him”: the number of his years in
this world.

> The author elaborates this in his own major work, Avodas HaKodesh (7"3 P72 3''M): the verse mg'?g; 0N 7Pyl
11073 teaches that man is fashioned after the pattern of the supernal Emanations, “one within another, one a
garment to the other, the brain within and the shell without” (Y1121 19791 071921 MnM). He is careful to add
that these are not literally “shells,” 71221, but DMPT?1 IM3T? N°2M ¥P PRW MNNN — lights of infinite purity,
the inner being as “brain and soul” relative to the outer, which serves it as “body and shell,” 791 m2wnnHN WRIN
My m Lo,

“Small world” (olam katan) is the classic designation for man as microcosm. See Zobar Vayikra 33b on NIT2 17
TOP 021y KD KT — VIR 2221 ...0°7; and Tikkunei Zobar 100b (JUp D219 *IPNNT W1 7127 D12 XT) and 130b.
The author develops it at length in his own Avodas HaKodesh (RIP17 NNMANT DTN N7°%° (17" P91 1'0 RN
51731 DTN N732N07 NI 0P 07, and in the introduction to his Tolaas Yaakov, where he likens man’s creation
to a builder who erects a great city of many hidden and revealed edifices and finally builds a palace mirroring the
whole city: “therefore man is called a small world.” Cf. Moreh Nevuchim 1:72; Recanati (7b); Shefa Tal (YW
ObYIT MPAN TR APPYN WWHNI IRW ...MN9IYT 3 Dw Dma K D Jup Oy XIp1 0IRA :(T'D % and
Nefesh HaChaim (R"'D 'R 29W). Scriptural root: Tyov 19:26 — A28 TN ™21, See too Maharsha, Berachos 10a
and Sanbedrin 42a.

That the great world “was built in his likeness, in his image” is drawn from the parable of Tolaas Yaakov cited in the
previous note: the palace fashioned to mirror the entire city.

Here is the core inference. The soul is to the body as the Governor is to the cosmos: the animating, sustaining
principle. Calling the Governor “the soul of the world and its form” (¢zurah, the formal, life-giving principle) presses
the analogy to its conclusion: the world, like the body, is inert without the inner power that maintains it.

That the removal of the Governor would annihilate the whole world is the theme of Nefesh HaChaim ('R YW
2"'D): just as He created all the worlds *N"22n *N%377 1192 1°KN 0°, so every instant “0N1°P1 01701 ONINEA 13 99”
depends on His willed renewed influx — 171m DX 0213 11 ¥273 MR Y31 AX NYDW 1 00 P00 17 191,
So too (AN DX PRY 111 Y31 99 DNIX MNTSR T12N7 118 P2ON 177 197K (27D "1 .

11
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Without this, it could not sustain or govern it. W% ¥ N>R R 139537 MOXT MRPH Nawm
:ﬁbb;; I:’T?W? »n3n And from it, meaning from the soul and its governance of the body, the
correct and true proof will be derived that the world as a whole has a Governor. The soul
thus provides a visible model for understanding that the entire cosmos likewise depends upon a
sustaining Governor.” I1"2P% WM ¥ MIXT IN>22 DORYD "1 REMA “NANDY 1 2y Py
D3R PPY R IN22 0oYDY To illustrate what I have written, you will find that our
Sages sometimes derive proof about the soul from the Holy One using Divine governance as
the model, and sometimes they derive proof about Him from the soul. The analogy therefore
works in both directions. The author will now cite one Rabbinic teaching that explains the soul
through G-d, followed by another that demonstrates G-d’s governance through the soul.”

The Five Comparisons of Berachos 10a

TV YN 1 T332 W3 313 MR 3T (X ) M317 53 DY wH By s N DN
STRY 73391 13PN 7330 XX 11K K? Indeed, the proof from Him concerning the soul is
their statement in the first chapter of Berachos (10a): “These five occurrences of ‘Bless, O my
soul,” with reference to whom did David say them? He said them only with reference to the
Holy One and the soul.” This introduces the Talmud’s five comparisons between the soul and
G-d. The author now quotes them in full to show how Divine governance serves as a model for
understanding the soul and its governance of the body.

RT3 129K INIT RIT 7102 WATRE 17 9330 P NN MRwian MR 09iYD P2 NPn ntapn 1
WATRT M2 M7 9D NN A1 WA X 09397 B2 NN 1T RTIP I LOKTI MR NG Y NN
"1702 DY AR AN 00770 TN W A2 WITRA IR L1790 AR A8 7900 Xan a2
:2"Y 1970 02T RN 12 WY onh nawt 19 0927 TR 92 WY o K22 09971 Just as
the Holy One fills the entire world, so too the soul fills the entire body. His presence and sus-
taining power extend throughout creation, while the soul gives life to every part of the body. Just
as the Holy One sees but is not seen, so too the soul sees but is not seen. The soul perceives
through the body’s faculties, yet it remains hidden from physical sight, reflecting in a created way
G-d’s own invisibility. Just as the Holy One nourishes the entire world, so too the soul nour-
ishes the entire body. This nourishment refers to the continual sustaining of life. Just as the
Holy One is pure, so too the soul is pure. The soul’s purity is a created reflection of the perfect
purity attributed to G-d. Just as the Holy One dwells in the innermost chambers, so too the
soul dwells in the innermost chambers. Both are concealed from sight, though their effects are
evident. Let the one who possesses these five qualities come and praise the One who possesses
these five qualities. Thus ends the quotation. The soul, bearing these five qualities in a limited

The argument by parallel: just as the body lives only through a soul that is itself comprised of the supernal worlds
and governed from above, so the great world must be sustained and conducted by what is above it.

“To call attention” (#/ba 7r) here means to establish and confirm the point: to arouse the matter so that it stand fast.
That s, a proof concerning the Holy One drawn from the soul.
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and created manner, is therefore uniquely fitted to praise G-d."" @R %952 n"y B7? MM
IR TI0 NIPUERTN PERI NIPOER RO WK WHIT NINYER 117 Their general intention, peace

be upon them, is to establish for us the existence of the soul, which is an emanation drawn
from the Emanation, the supernal realm bearing that name, the mystery of Divinity. Their first
purpose is therefore to affirm that the soul truly exists and that its spiritual source lies in the Divine
reality revealed through the realm of Emanation. X" @917 N'792y) 3737 712902 "n2020% 12
et lnkeh Ph)ﬂ: (1"°2 And as I wrote in my larger work (dvodas HaKodesh, Part 1, chapter 17),
in the section on Unity. There he discusses at length the soul’s origin as an emanation drawn

from the supernal realm of Emanation.”

19’1 07927 MWRN 071 ,1°NITR2 71T TR $Rnina TRInn AN ARipn by .‘nﬁ'ﬁn’?’l
MIAT B°°R77 21307 P9IM 02 WK And to indicate its place, meaning the higher source from
which the soul comes, it came sealed with His seal, marked, and comprised of His attributes.
These are the following five qualities, through which it can govern and sustain the body. The
soul’s resemblance to G-d thus testifies to its Divine source, and these same qualities enable it to
rule over the body and preserve its life. 12%" QX °2 1277 X? QnX>12 K1Y 070NN 03991 N°2om
:07% 0991 002 YRR MY 2P0 09127 MY 92 WK 09899 And the ultimate purpose of
their union and becoming one, meaning the joining of soul and body, which constitutes their
creation, was solely to praise their Maker, in whom are these five qualities. Therefore, He
bestowed them within them and comprised them from them. Because these qualities belong
to G-d, He imparted them to the soul and made them the powers through which the united soul
and body can praise their Creator. MDIN"$% 127 02121 7"2p1n Waad ¥ MINT7 I0pPY 9ms)
Dy nann MOKRT TIY 1D W na0 100 09IV RO R A2 nvRRY iman® maan Py nnpnwin
DPIY 297303 RENI NI 1"3p1 And after the proof concerning the soul was derived from
the Holy One and its existence was established for us, together with the fact that it was sent
to the body to govern and sustain it, and through it man is called a small world, we now have
a further proof from it concerning the Holy One: that He exists and governs the world. The
argument now reverses direction. G-d’s governance first served to establish the soul’s nature and
role, while the soul’s invisible yet evident governance of the body now serves as evidence for G-d’s
existence and governance of the world.”

The Six Comparisons of Midrash Tehillim

!9 DR OWD1 9372 (3P) D90 W2 0K RIM And this is what they said in Midrash Tebillim
(103): “Bless Hashem, O my soul.” This teaching develops the analogy from the soul to G-d

' The soul “fills the whole body”: see Rabbeinu Bachya, Kad HaKemach (22X T1¥), on the five names of the nefesh
and the five Barchi nafshi: just as the Holy One fills the whole world (even though His power is more manifest in
certain places, 2 N"21 7101 771 *1°0 12), as it is written (Yirmiyabu 23) X721 I YT NN) D@7 DX RioE,
so the soul fills the whole body, even though it shows itself more in certain limbs (the brain, heart, and tongue),
MW 12 O PRY JOP 2173 712K 77 PX. For the graded self-revelation of the soul through the body’s apertures,
see Pischei Shearim (Leshem, > TIND P"'NXT B"MR MK 2°N2): the radiance emerging through the openings of eyes,
ears, nose and mouth stems from the nefesh; sight is subtler than hearing, hearing than smell, smell than speech —
1910 TV O 101 ANIA ..2735 N1PAMA 19T ROW AW,

See the author’s own words in the introduction to his Tolaas Yaakov on these five qualities.

“My major work, in the section on Unity”: Avodas HaKodesh ("> P72 X'"'1).

That is, proof not merely that He exists, but that He governs.
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through six corresponding features."

NP RIT 7192 WITRI 12 MIAT NN ANDRR WHIT N MK Wi n1"apnh 17 obpn .'l?;:’;
72 M2 AT WD Y .0iYT NN 9230 1"apn 92 MIA7 Y n3i0 wean M .o9ivn NN
.n93¥2 71> 1"2p7 Why does David praise the Holy One with the soul? He said: Just as
the soul fills the body, so the Holy One fills the world. Just as the soul supports the body,
so the Holy One supports the world. And just as the soul is unique within the body, so the
Holy One is unique in His world. These comparisons identify three marks of the true Governor.
His presence extends throughout the world, His power sustains its entire existence, and He alone
governs it. F1Y .MINIW 93°8) P2IN 938 NI TIN2 WiTRR 72 ANAY MIPKY NPDIN MK wolT M
MNP 7D NN MIONY TINGT WRan M L inkin moyn’ NI 99 1P 99 1Y Wl
.7I¥73 92X Just as the soul neither eats nor drinks, so the Holy One neither eats nor drinks.
Just as the soul is pure, so the Holy One is pure, for He is above His world. And just as the
soul sees but is not seen, so the Holy One sees but is not seen. These three comparisons describe
His complete self-sufficiency, His purity and transcendence beyond the world, and His invisibility
even though nothing is hidden from His sight. 22701 7291 niTin 22 n2 WY wpan Xan 1178y
991 NN B2 92 WY 1"2pR% David said: Let the soul, which possesses all these attributes,
come and praise the Holy One who possesses all these attributes. Because the soul reflects
these qualities in a limited way, it is fitting that it should praise the One who possesses them in
their perfect and original form.

oRiyn PN man K92 02pnTe iY WDN N TURT aRIYTR nng N u v mn 2"y
207 K92 2%pnaY 37 WD "RY 93730 Thus ends the quotation. Behold, we have con-
clusive proof from the small world, the human being viewed as a microcosm, which cannot
continue existing without a governor, to the great world, the cosmos as a whole, which can-
not continue existing without a Governor. The two Rabbinic teachings cited above firmly es-
tablish this inference from the soul’s governance of the human body to G-d’s governance of the
entire world. W 181 D12 XPwan nivn? aPwWn »nan’ 157087 WK NIRRT M2 129780 DM
.NPXD 373 NIOTR %INT 19K 12 OX 0772 INENND 901w 0793 K71 And our Sages taught us
through this the attributes with which the perfect Governor must be endowed. This com-
parison identifies the qualities required for perfect governance. No being in the world can glory
in them. Therefore, it is not worthy to be a true governor. Since no created being possesses
all these qualities, every created candidate is disqualified from being the world’s true Governor.
23R R DR NRRW 23 B2 123 4% 50 InParD K91 20manh nX 1Y R M2 WiTRR DK
.09W1 "n KT However, it is fitting for the Holy One to govern, and for no other, because
every kind of perfection is His, belonging to Him alone, and is within Him. Therefore, He is
the true and perfect Governor. No other being possesses every perfection required of the true
Governor. The authority to govern the world therefore belongs to G-d alone, and no creature can
share that claim.

Y Midrash Tebillim: i.e. Midrash Shocher Tov on Psalm 103.
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,4‘ THE SouL AND THE HoLYy ONE — THE SAGES’ PARALLELS 1
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Just as the soul, in the bod)y... ...50 the Holy One, in the world

fills the whole body fills the whole world B-M
sees, yet is not seen sees, yet is not seen B-M
is pure is pure — and above His world B-M
sustains it entirely sustains it entirely B
dwells in the innermost chambers ~ dwells in the innermost chambers B
bears and carries it bears and carries it M
is unique within it is unique in His world M
neither eats nor drinks neither eats nor drinks M

B = Berachos 10a (five comparisons) — ar = Midrash Tebillim 103 (six)

L J

4l TuEe REBBE’s SicHA — ON THE OPENING OF THE SEFER }

‘When the newly reprinted edition of Derech Emunab reached the Lubavitcher Rebbe, he devoted
asicha to this very opening passage (Shabbos Parshas Vayetzei, 7 Kislev 5748), raising a question he called

“fundamental, yet utterly simple.”

Ibn Gabbai proves a Governor of the great world from the soul that governs the small world: as the
body cannot endure without a soul, so the cosmos cannot endure without a Governor. But how can
the way the lower world is conducted compel the way the Upper World is conducted? The
Holy One is omnipotent: “who can say to Him, what are You doing?* Surely He could have created a
great world bearing no resemblance whatever to the small one: one that endures with no governor at
all. (The same question presses on the chapters that follow: that there must be sefirot, and that they
must be ten.)

The foundation of every such proof, the Rebbe answers, is 7z¢zon, the Divine will. Because He is
omnipotent, creation could have taken endlessly different forms; rather, “it arose in His will,” in the
language of our Sages, that the world “be as it now is,” and further, that “whatever can proceed by
intellect and ordered gradation should proceed by intellect.” He revealed in His Torah that He chose
to contract Himself, as it were, into the configuration of 4dam, fashioning lower man “in Our image,
after Our likeness”: in zhat image. Only once we know from the Torah that He willed the lower
man to mirror the Upper may we reason from the one to the other: “from my flesh I envision G-d.”

This, the Rebbe shows, is why ibn Gabbai’s opening question is worded with such care: “how does
the world have a Governor,” not “why.” To “why” there is no answer of intellect, for in truth He could
have made a world that needs no governor at all; there is only His will that it be governed. But “how”
(granting that He willed His governance to proceed by intellect) invites exactly the demonstration ibn
Gabbai gives: “a conclusive proof from the small world, which cannot endure without a governor, to
the great world, which cannot endure without a governor.”

(Sefer HaSichos 5748, Parshas Vayetzei.)

The Six Marks of the True Governor
MY B INTIN2 KDY 77207 DWW N2 OX 9D 1KY ik niDTEn niTen 0anR) However,
the attributes required of a Governor, which are found only in the perfect Governor, may He
be blessed, and in no other, are six: These six attributes provide the structure for the remainder
of this answer, corresponding to the six comparisons presented in Midrash Tebillim.

PRY 70 9 °3 MNST .15 KPnR NI 392 WiTRR 9 15 ANpnn woan M omy N
0727 KPP MINT 1R 13039 POP nuwen®I NI in3nan First: Their statement, “Just as
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the soul fills the body, so the Holy One fills the world. The meaning is that any governor whose
governance does not encompass and extend to all those under his rule is not worthy of being
called a governor. The first mark of true governance is that it reaches every subject without excep-
tion. O 9 TPy %9 TN MW SNITITY T3 DAY Nywn DIy NgRI P D3N
PINT PO KPR (3, MOPW?) 25097 (75,30 MT0) K2w TIN PINT NNY DRI NN 123Y01 71207 XA
:IN%ar? K21 ninivi 2% MananT NIXD 997 ONORRT 20132 XIT 12 OX 17922 Indeed, no being
exists in the world who fills the world, which means whose governance extends throughout
and fills the entire world, except He, blessed be He. This accords with: “I fill the heavens
and the earth” (Yirmiyahu 23:24). It is also written (Yeshayah 6:3): “The whole earth is filled
with His glory.” If so, He is the true Governor, and governance over all the worlds is fitting
for Him and for no other. These verses attest that G-d’s presence and governance extend every-
where, fulfilling the first requirement of a true Governor.””*® f122M J'I’?T:? i TRY 270 77; f=h
M50 12 1N 3 PAPRN 20131 128 D200 °2(2)1 DITPRYPN °D 13 1MIA? N°PoR Pya NP2
DIT°Y2V 2118 DINIRIPRI DAY 22827 DIPNIANAT 29PN 2197 1T IR Pi20% N1
A20M PN T .'IT’?ﬂ Second: Any governor who does not possess unlimited power and
wisdom to govern those under his rule according to their differences and their hidden cir-
cumstances is not a true governor. For he lacks the wisdom and ability to tolerate and bear
those under his rule amid the great diversity of their conduct, the conditions of their affairs,
their locations, and their changing natures. He will therefore grow weary of those under
his rule, and they of him. The second mark of true governance is infinite capacity and wisdom.
A finite ruler is eventually overwhelmed by the endless variety and changing circumstances of his
subjects, causing weariness on both sides.

DTN 1AM NRWYY 29297 *7 92 W2 npon Pya onpan nonry onm Pion DARN
27 DPYRY A DI DI NI DPIATAN *9N 23 DY NTRR M ManT
.07°7001 7 MYAR However, the truly powerful and wise One, who is without limit,
has sufficient capacity to bear and carry His subjects and to govern them with upright and
enduring governance, throughout all the variations in their conduct, the transformations
of their circumstances and affairs, the changes in their natures, and the multitude of their
human conditions and hidden matters. What overwhelms a finite ruler presents no difficulty
to G-d, whose unlimited wisdom and power encompass every subject and every changing circum-
stance without strain.*”7 "PPKR 27131 TPRY INDNTY "IRT 21 137300 TN 12 99 7PR WK 1978
,'12 290 K17 MN2 WATRT 12 1D N2i0 WoIn 1 0nK KA ,7120° 1727 X7 KPX The Lord
who possesses these qualities is fittingly vested with governance, and He may rightly glory
that there is no true Governor except Him alone, may He be blessed. This is what our Sages
meant when they said: “Just as the soul bears the body, and so forth, so the Holy One bears
the world, and so forth.” The soul’s capacity to carry the body serves as an analogy for this second

Yirmiyahu 23:24 — DRI R972 °IX PINT IN) D200 DX Xi20 7 ORI 1R K2 X1 010012 0K 1007 OX’.
Yeshayabu 6:3 — 17122 8T 22 N2n NINIY ‘71 WiTR WiTR WiTp 0K 11 28 71 XIR).

On the endless variety and hidden states of His subjects, cf. Vayikra Rabbab 4:8 and Devarim Rabbah 2:36. See
especially Midrash Tanchuma (Bereshis s): Hadrian asked Akilas on what the world stands; he answered, “on the
wind (M7).” He brought a camel, loaded it, and choked it by pulling the rope both ways; when the camel would
not rise Hadrian conceded that he had removed its M. Said Akilas: if a camel cannot bear its load without the spirit
within it, 7212 02197 NN X1 112900 1DW 93 — how much more does the Holy One’s spirit bear the entire world;
D1IR*ITNR PN - Hadrian remained silent (accepting his response).

17

16



