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a self-selected community of enthusiasts and men of stature . For them
the teachings on the exalted power of Torah study and the practical mitzvor
{at Teast when carried out with avert emotion) gave sufficient guideline as
to the required direction of their endeavour.

By contrast, R. Dov Ber, the Mirteler Rebbe, addressed himsell to varied
sectors of society. We see this from the books he wrote: Kuntres haHit-
pa’alut ' was clearly intended for a spiritualist elite; Shaare Orah'? for
the general literate class; and the Yiddish Pokeah “vrim % for those who
could not understand Hebrew.

R. Dov Ber’s attempt to extend the main thrust of the contemplative
mystical ideal throughout the literate class of a numerous and varied
fraternity required strong and unambiguous emphasis of the importance of
the role of the practical mitzvor as the ultimate fulfilment of that ideal and
the definitive direction of the path.

The Teachings of R, Dov Ber

The central aim of R. Dov Ber’s teachings was to communicate the concept
of hitud. In his Kuntres halitpa’aiut he emphasised an esoteric, contem-
plative form of hitul as the ultimate aftainment, above all varieties of
emotional enthusiasm or ecstasy . The means he put forward to reach this
was sustained contemplation of the Habad systematization of the Lurianic
cosmology, as found in R. Dov Ber’s own Kuntres haHithonenut or Shaar

45 Consisient with this view is the fact that he saw his Shaarey haYihud veha-
Enumah (Shklov 1820) as an introduction (o the Lurianic kabbalah, as is shown
by the concluding passsges of the work. CI. Rachel Elior, op. ¢it,, p. 371. Also,
the letters (o his fraternity printed at the end of his Avodat Halevi (Warsaw
1866}, indicate that his followers formed part of the latter day kabbalistic elite,
These letters are totally different in siyle from those of R. Dov Ber, which were
fully comprehensible to every member of the broad literate class. The latter have
been collected by S.13. Levin in Tgrot Kodesh, Brooklyn 1980, pp. 223-318.

46 Originally circulated in manuscript, this work was probably first printed in the
1830°s. Cf. Rachel Elior, "1B0 197 /POTIOIW 909 27 ™Y nbybnmm LR, 54 (1979);
and S, D, Levin's note on her article, ibid, pp. §29-30.

47 Kopyst 1822

48 Place unknown, 18177 CF, Haberman, 1”20 9@’ in: v 5y, Jerusalem 1948-
52, no. 207.

49 See Rachel Blior, op. cir., (n, 25), pp. 293-307. The question is Turther discussed
in: Loewenthal, “The concept of Mesirat Nefesh ("Self-Sacrifice’) in the teachings
of R, Dov Ber of Lubavitch”, unpublished doctoral thesis at the University of
London, 1981, pp. 195-206.

The Apotheosis of Action in Early Habac XV

haYihud “. This would lead a person to perceive the ny>bsnn (“absorption”)
of All in the One. According to R. Dov Ber, 5o long that one does not give
in to the natural tendency to emotional excitement, but instead firmly
maintains one’s focus on the intellectualist contemplative stream, one will
attain some level of birul. In R. Dov Ber's system, this pneumatic quality
is a product of the Divine radiance transmitted by the esoteric elements in
the Habad hasidic teachings. Through Sawwmn 1% ogva nwpni o within the
themes discussed in the Habad discourses and tracts, birul is achieved.

This idea leads R. Dov Ber to a polemical stance concerning the impor-
tance of Aitul above emotional enthusiasm such as devekrs. This is the main
theme of Kuntres haHitpa’alut %2,

The overriding emphasis on bitul leads dircctly to the apotheosis of
practical action, for the salient feature of R. Dov Ber's treatment of the
concept of bitul is that he ascribes to it several parallel levels of manifest-
ation. Among the most important of these are ‘acceptance of the yoke of
Heaven’ (kabbalat "of) and fulfilment of the mirzvor.

This means that R. Dov Ber lauds the ‘ordinary people, women and
children’ whose ‘simple birul’ in their performance of the mitzvor brings
them to the very Essence of the Divine, far beyond the kavvanor, sensitivity
and devekut of the scholar **. His tract Shaar Ha-Emunah * focuses on the

50 The second section of Ner Mitzvah veTorah Or, (Kopyst 1820).

31 Ibid., ch, 36, fol. 27b (“binding oneself to the essential radiance of the concept™).

52 L. ¥acobs, in his introduciion to his translation of this work, emphasizes the fact
that R. Dov Ber distinguishes between ‘spurious ecstasy’ and the authentic variety,
and presents this as one of the main points of conflict with R. Aaron {Tract on
Ecstasy, p. 11). In fact R. Dov Ber’'s Kunires haHima’atut proceeds in successive
stages rejecting not only spurious ecstasy but also levels of ecstasy which in them-
selves are genuine, but which can be transcended by z higher mode of service,
namely bitul. Cf. n. 4% above. The quest for bitul which utterly transcends emotion
was itsell & major point of conflict with R. Aaron, for the latter claimed that
this level of service was accessible only to exalted figures of the past. Cf. his
Shaarey Avodah, Hakdamah, fol. 9b: [7%]y [v1°3) men falr [ o Mmoo '
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op. cir., (n. 49 above), pp, 209- 213.

53 Derckh Hayim, Brooklyn 1955, p. 112-3. This work was first prinled in Kopyst
1819,

54 The first part of Ner Mitzvah veTorah Or. This section, emphasising the mirzvor,
15 followed by the “Fract on Contemnplation’ (Kunires haHitbonenut) in the second
half of the book. This patlern imitates that of Likkutei Amarim, the first section
of which — Sefer shel Beynonim -— emphasizes the significance of action while
the second section — Shaar haYihud vehaEmunah — is a4 manual on contem.
plation in prayer,
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theme of bitud, kabbalar "ol and the practical mitzvor®®. This work makes
clear that integral to the pneumatic theme of bifuf is simple dedication to
the observance of the practical mitzvor, without question, filled with a joy
‘and nitzahon’ which arise from the practical performance of the mitzvot
rather than from more easily identifiable kabbalistic attainments, It is this
jov, he claims, which s the key to fruly theurgic qualities such as revelation
of secrets of Tarah, Gilluy Elivahu and Ruah Hakodesh >, 1t is noteworthy
that this is paralleled in Braslav; indeed, R, Nahman’s concept nwwp
{“simplicity”) may well have a similar balancing force on his own system
of intense mystical Hasidism *". Here the two extremes of the typology
suggested by Weiss — contemplative mysticism (Habad) and ‘Faith’ (Braslav)
come together,

Returning to R. Dov Ber, in Imre Binah %, mainly comprising material
for intellectualist contemplation preceding the Shema’, he emphasises the
theme that o103 1n®Rn ywa e, Because of this, he states, the higher level
of hitul is expressed through the practical mitzvor. The shuv, returning to
the lower world to carry these out is more exalted than the raizo, the wish
to be absorbed in the Divine essence. The movement of shuv can be achieved
despite the imperfections of the individual, since 7D WM ~p .
Hence in the shuy the Essence b%s mygng 52 nonb 83 R 1o ¢ whereas in
the attempt to ascend above — raizo — one can only ascend fo the measure
of one’s purity

Beyond the Mirzvor

One final strand of carly Habad thought concerns the very crux of the
problem, Traditional Jewish teaching does include reference to realms

55  Concerning the mitzvel, see particularly Ner Mitzvah veTorah Or Brooklyn 1974,
Shaar HaEmunah, fol. 39a-b, 65a-b, 68a—G%, 11ib (misprinted 101b), 114a
(misprinicd 104a),

56 See ibid., fol. 69a, and 111b (misprinted 101b).

57 Cf. Ada Rapoport Albert, 35072k 10011 /5 DWW /22 RS /MDD /maoy,in: Studies
in Religious and Yatellectual History presented to Alexander Altinann, Alabama
1979,

58 Kopysi 1821,

59 “Their beginning is joined in their end”, a concept from Sefer Yetzirah 1:7.

60  “Behold, before Him ‘darkness is as light™ (Ps. 139:12),

61 Tmre Binah (Brooklyn 1975), Shaar keriat Shema, fol. 50c. 1t is thus through
the practicat mitzver that the Essence “as it is, comes below, without any Tzim-
tzwm at all”,

Ibid., fol. 50b—c,
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‘beyond the mitzvor’ *, From there stem the antinomian possibilities which
so troubled the earlier guardiang of the kabbalah and even hasidic leaders
such as R. Avraham of Kalisk. R. Dov Ber succeeded in creating a psycho-
logical structure in which the force from that upper region was channelled
in a direction which promoted the mirzvor rather than opposed them. He did
this through identifying certain qualities as relating to that upper realm,
qualities which in themselves lead towards rather than away from the prac-
tical action of the mirzvot. The prime example of this is Mesirat Nefesh*.
This is an important theme in Habad thought, and in his Shaare Orah
R. Dov Ber takes it to new heights, In his introduction to the work he
speaks of the varieties of Mesirai Nefesh, the most important being that
which entails readiness actually to die for Kiddush Hashemn. This, he states,
is indissolubly linked with the practical performance of the mitzvot. It seems
the logic is that it is conflict concerning these which is likely to lead to the
classical Kiddush Hashem situation. This variety of Mesirar Nefesh, he
states, stems from the nhHimate bond of the soul of the Jew with the Divine.

In the body of the work R, Dov Ber develops this theme, Following R,
Shneur Zalman e interprets Purim as celebrating an occasion when the
Jews were given the chance for apostasy but chose rather to be ready to give
up their lives for Judaism *,

The exaltation of this response, says R, Dov Ber, had a spiritual dimension
which led to a cleaving with the Essence on a plane mby nbwn mran nbynb
and beyond the 1mbanxT pPaby1 preno puby which he states are the source

63 g the concepl Rab ThY? mbua Mnen (T. B. Nid, 61b), meaning in the epoch
of (he Revival of the Dead. A passage in the Ra’aya Mecehemma (Zohar 111

124b-125a) might be understood to mean that in the time of the Messiah there
will be no study (nor observance?) of the halakhah. This interpretation is vigo-
rously disputed by R. Shneur Zalman himsell in Likkeiei Amarim TV sec. 26.
Some Tannaim were reputed to pray rarely or never, due to their {otal invol-
vement with Torah study (T.B. Shab, 11z, Rosh Hashanah 35a). For reference
in R. Shneur Zalman’s thought to levels of service which transcend practical
action, see n. 25 above.

64 Another is the Sabbath: N2W2 /YWYH DIZHHD 0EHY "W MY (Shoaarei Teshwval,
Yerusalem 1972, 1T p. 45).

65 Kopyst 1822,

66 See R. Shneur Zalman’s Torah Or, Brookiyn 1972, fol. 96c-97a. The source of
this interpretation can be traced Lo {a) R. Judah Loew Bezalel (the Maharal) of
Prague’s Or Hadash-Ner Miizvah, Bnei Brak 1972, Cf. pp. 128, 150, 223; (b) R.
Emmanuel Hai Ricchi, Mishnat Hasidim, Amsterdam 1727, Masckhet Adar,
4:3-4, fol, 130b, The social relevance of this interpretation in R. Shneur Zalman’s
time is discussed in Loewenthal, “Early hasidic teachings -— esoferic mysticism,

or a medium of conmnunal leadershin?”, IS, XXXVII {1986).
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of the negative and positive commandments respectively 9. From that upper
vantage point, united with the Essence and beyond the Torah and the mitzvor,
they had a new, rare power: to strengthen the Torah and the mitzvor and
help them be established, rejuvenated and permanent.
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This teaching gave an obvious message to R, Dov Ber’s followers, Indeed
there s an exalted realm, beyond Torah and mirzvor. But it does not lead
to the antinomianism of Elisha Ben Abuya . Rather, those who reach that
degree of union with the Divine have a special task: to strengthen Judaism.
For his followers, R. Dov Ber’s authoritative delineation of this personal
religious structure would clearly have had the effect of defusing the socially
and halakhically dangerous level of mystical thought, while permitting rather
than banning the exploration which was integral to the intellectualist con-
templative process.

We thus see that carly Habad leaders were able to demand contemplative
mystical endeavour from a wide spectrum of their following, without fear
of negative consequences, due to their special emphasis on and indeed,
apotheosis of, the practical mirzvor ™. This acted as a safeguard and a

67  Shaare Orah, Brooklyn 1956, pp. 190191, see, 24, Cf. sec. 22.

68 Ibid., ch. 24; “In the time of Mordekhai and Esther...the root of the souls
[of the Jewish peopic] ascended to the Hssence of the Radiance of En Sof beyond
the “worlds’ mentioned above, even beyond the ‘hidden worlds’, that is, beyond the
aspect ‘Adam’ (.. Zeir Anpin) which includes the 248 positive commandments and
the 365 negative commandments. Thus it says ‘they upheld and accepted’ (Est, 9:27)
which. means: that it was then in their power to uphold the Torah. It was
explained above that ‘upholding’ means strengthening something from its fund-
ament and root. For through their self sacrifice they had then reached the Essence
of the Radiance of the En Sof which is the source (misprinted in the ext) and
root of the Torah and the Commandments. The meaning of upholding the Torah
is that one makes it take form, and makes it stand firmly from its root, souice
and origin. From there the Torah takes form on the level of the hidden and
revealed worlds [7.e.: the domain of the mitzvor]”.

68 Cf. T.B. Hag. 14b-15a. After ‘entering Pardes’ he cessed 1o observe the mitzvor.

70 The teachings on the mitzvor also constitute in themselves a central aspect of
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balance, guiding voyages of the spirit into the furthest rcaches of ecstasy
and bitul only to discover union with the En Sof in the daily life of normative
Judaism,

This balance enabled Habad to put in practice what it conceived as the
central endeavour of Masidism: the communication of otherwise esoteric
teachings and attainments in the broadest ranks of society. Through the
apotheosis of practical action the way was clear for the outspoken demands
for contemplative prayer and dedicated mental exploration of ‘radiance’
and ‘vessels’, aspects of Kefer and ‘the Essence of the radiance of Eu Sof’
which were to characterise Habad Hasidism in future generations,

the Habad communication of mystical thought. The teachings therefore function:
a) as a balance to the contemplative aspect of Habad, as argued in this paper;
b) as material aiming to enhance the perception of the significance of the mitzvor
and thereby directly to promote their observance, Cf., for example, the entire
fifth section of Likkutei Amarim, entitled Kunires Almron.
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Sumimaries XXI

Yehoshua Armir

RABBINICAL MIDRASH AND PHILONIC ALLEGORY

The difference between the exegeses of Rabbinical midrash and Philonic
allegory has to be understood against the background of two distinct theo-
logical presuppositions. For the Rabbis, the Torah is God’s own word, and
as such, it is unbound by the rules of the philological discipline. Since the
Torah is considered the axclusive organon of God’s revelation to Israel,
everything seen fit to be disclosed to Istael must be hidden in its text, and
it is up to the human exegesis to discover it there, Even where rules of
rabbinical hermencutics are historically derived from Alexandrian phiiology,
their application is unconstrained by the strictures of scientific methodology.
The multiplicity of meaning inherent in each word of the Bible, as elicited
by the Rabbis, is perceived as a token of the unbounded divine power,
reminiscent of the pagan myth of the unlimited sexual power of the gods.

For Philo, it is Moses, though aided by divine inspiration, who is the
author of the Torah, Certain features of the biblical style reflect the personal
state of mind of its human author. Tt follows that the interpretation of the
Torah is subjected to philological criteria. But being a lawgiver, Moses st
be understoed by ordinary people as well as by the philosophers. Only the
latter are able to grasp his ultimate intentions: $0, these must be expressed
in a cryptic way, comprehensible to them only. The common people, on the
other hand, are to be educated by the plain content of his words. Therefore,
the Torah must have two levels of meaning, the higher one to be penctrated
only by means of an allegorical approach to the text. This notion of the
duality of meaning has to be sharply distinguished from the notion of the
multiplicity of meaning, characteristic of the rabbinical exegesis.

Carmi Y., Horowitz

KABBALAH AND PHILOSOPHY
IN RASHBA’S COMMENARY TO THE AGGADAH

Rashba’s commentary {o the Aggadot is not the result of a systematic attempt
to interpret the aggadic sections of the Talmud but rather the result of
oOccasional picces written in response to certain inteHectual-spiritual stimuli.
Only tater were they put together in book form.
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