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Daf Ditty Eruvin 83: תולשלתשה רדס    
 

 
Metaphorical diagram of the Kav thin line of light descending from the Ohr 

Ein Sof into the Khalal vacuum  
to emanate the concealed 10 sephirot in Adam Kadmon 
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If the residents of a chatzer and a balcony (more than ten tefachim above the chatzer) did not 
merge with one eruv, we divide the commonly owned area as follows: Any area higher than ten 
tefachim from the ground is under the domain of the residents of the balcony and any area lower 
than ten tefachim is under the domain of the residents of the chatzer. 
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MISHNA: If both the residents of houses that open directly into a courtyard and the residents 
of apartments that open onto a balcony from which stairs lead down to that courtyard forgot and 
did not establish an eiruv between them, anything in the courtyard that is ten handbreadths 
high, e.g., a mound or a post, is part of the balcony.  
 
The residents of the apartments open to the balcony may transfer objects to and from their 
apartments onto the mound or post. Any post or mound that is lower than this height is part of 
the courtyard. 
 
In a case of people who live in a רצח  ,and people who live in an upper story, where they each made 
a separate בוריע  ,but did not join together in one בוריע  - any area more than ten םיחפט off the ground 
belongs to the people who live on top, while the area within ten םיחפט  from the ground belongs to 
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the people in the רצח  .For example; תילוח רובה  – if there is dirt piled around a pit ten םיחפט  high, 
and it is within four םיחפט  of the upper story, it belongs to the people who live in the upper floor. 
To clarify the guideline that, an area is assigned to those for whom it is easier to use, the ארמג  lists 
six cases of areas accessible to two תוריצח  who have each made a separate בוריע  , but did not join 
together in one בוריע . 
 

 
 
 
RASHI 

 
 
 
 
 



 7 

 
 
A similar halakha applies to an embankment that surrounds a cistern or a rock: If the 
embankments that surround a cistern or rock are ten handbreadths high, they belong to the 
balcony; if they are lower than this, they may be used only by the inhabitants of the courtyard. 
 
 

 
 
In what case are these matters, the halakha that anything higher than ten handbreadths belongs 
to the balcony, stated? When the mound or embankment is near the balcony. But in a case where 
the embankment or mound is distant from it, even if it is ten handbreadths high, the right to use 
the embankment or mound goes to the members of the courtyard. And what is considered near? 
Anything that is not four handbreadths removed from the balcony. 
 
In a case of people who live in a רצח  ,and people who live in an upper story, where they each made 
a separate בוריע  ,but did not join together in one בוריע  - any area more than ten םיחפט  off the ground 
belongs to the people who live on top, while the area within ten םיחפט  from the ground belongs to 
the people in the רצח  .For example; תילוח רובה  – if there is dirt piled around a pit ten םיחפט  high, 
and it is within four םיחפט  of the upper story, it belongs to the people who live in the upper floor. 
To clarify the guideline that, an area is assigned to those for whom it is easier to use, the ארמג  lists 
six cases of areas accessible to two תוריצח  who have each made a separate בוריע , but did not join 
together in one בוריע . 
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GEMARA: The Gemara comments: It is obvious that if the residents of two courtyards 
established separate eiruvin, and the residents of both courtyards have convenient access to a 
certain area, the residents of this courtyard through an entrance, and the residents of that 
courtyard through another entrance, this is similar to the case of a window between two 
courtyards. If the residents did not establish a joint eiruv, the use of this window is prohibited to 
the residents of both courtyards. 
 
An area that each רצח  has a door that opens to it, is like a windowsill between two תוריצח , where 
carrying is רוסא  from either side. It's considered the domain of both, because it is equally accessible 
to both תוריצח . 
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It is similarly obvious that if a place can be used by the residents of this courtyard only by 
throwing an object onto it and by the residents of that courtyard only by throwing, but it cannot 
be conveniently used by either set of residents, then this is equivalent to the case of a wall between 
two courtyards.  
 
If there is a wall between two courtyards, it may not be used by either courtyard. Likewise, if a 
place can be used by the residents of this courtyard only by lowering an object down to it and by 
the residents of that courtyard by a similar act of lowering, this is comparable to the halakha of 
a ditch between two courtyards, which may not be used by the residents of either courtyard. 
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If the area can only be reached by throwing upward from each רצח , it is just like a wall between 
two תוריצח , and it’s רוסא for both תוריצח  to carry to and from it. Here too, equally accessible, albeit 
with some difficulty. 
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The ruling in each of the aforementioned cases is clear.  
 
What is the halakha concerning a place that can be used by the residents of this courtyard only 
by lowering an object down to it and by the residents of that courtyard only by throwing an 
object on top of it?  
 
In other words, if an area is lower than one courtyard but higher than the other, so that neither set 
of residents has convenient access to it, which of them is entitled to use it? 
 
If both תוריצח  can access the area by lowering things into it, we view it like a ditch between two 

תוריצח , and is also רוסא for both 
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It is likewise obvious that in a place that can be conveniently used by the residents of this courtyard 
through an entrance but can be used by the residents of that courtyard only by throwing an 
object onto it, this is governed by the ruling of Rabba bar Rav Huna, who said that Rav Naḥman 
said: This place may be used only by those who have access to the area by way of an entrance. 
Likewise, a place that can be conveniently used by the residents of this courtyard through an 
entrance but can be used by the residents of that courtyard only by lowering an object down to 
it, this is governed by the ruling of Rav Sheizvi, who said that Rav Naḥman said: This place 
may be used only by those who have convenient access to it. 
 

 
 
 
If one רצח  has a doorway, and the other requires throwing upward, only the רצח  with the doorway 
can carry to it. It's considered their domain, because it's more readily accessible for them 
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The ruling in each of the aforementioned cases is clear. What is the halakha concerning a place 
that can be used by the residents of this courtyard only by lowering an object down to it and by 
the residents of that courtyard only by throwing an object on top of it? In other words, if an area 
is lower than one courtyard but higher than the other, so that neither set of residents has convenient 
access to it, which of them is entitled to use it? 
 
If one רצח  has a doorway and the other can access the area only by lowering something, it belongs 
to the one with the easier access - the doorway 
 
Summary 
 
MISHNAH: The Mishnah presents the method to determine who will have the right to use an area 
that is shared by residents of two different domains when an eruv was not made.  
 
Applying the principle developed in the Mishnah  
 
A number of different possible scenarios are presented concerning an area shared by residents of 
two chatzeros and the ruling concerning who, if anyone, has the right to use that area. Rav and 
Shmuel dispute the halachah in the following case: An area is accessible to one chatzer by 
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lowering objects into the area, and it is accessible to the second chatzer by throwing objects into 
the area. According to Rav, both chatzeros are prohibited from using the chatzer, whereas 
according to Shmuel we grant rights to the chatzer that has access by lowering.  
 
 
A CHATZER AND A BALCONY THAT DID NOT JOIN TOGETHER WITH AN ERUV 
QUESTION:1  
 
Our Daf’s Mishnah discusses various cases in which the residents of a Chatzer and the residents 
of a balcony above the Chatzer forgot to make an Eruv together, when they share a domain.  
 
RASHI (DH Anshei Chatzer above) writes that although they did not make a joint Eruv, they did 
make separate Eruvin in their respective areas. Rashi also mentions that a ladder reaches from the 
Chatzer to the balcony, and, therefore, even if they did not make an Eruv together, they will not 
prohibit each other from carrying in their respective domains. This is because the ladder is 
considered to be both a Pesach and a Mechitzah, and thus it serves to separate the two domains 
from each other. 
 
Why does Rashi mention that the ladder serves as a Mechitzah? There is already a Mechitzah that 
separates the Chatzer from the balcony; the balcony is higher than ten Tefachim from the Chatzer 
and thus they are considered to be separated by a Mechitzah! 
 
RITVA explains that Rashi wants to explain the Mishnah according to all opinions. Rebbi Akiva 
(59b, 66b, 75a) maintains that "Regel ha'Muteres bi'Mekomah Oseres she'Lo bi'Mekomah" -- when 
there is one Chatzer located on the inner side of another Chatzer, and the inner Chatzer's residents' 
only access to the outside is via the outer Chatzer, the inner Chatzer's residents' right to walk 
through the outer Chatzer prohibits the residents of the outer Chatzer from carrying in their Chatzer 
with their own Eruv.  
 
The inner Chatzer's residents' right to walk through the outer Chatzer prohibits the residents of the 
outer Chatzer from carrying even when the residents of the inner Chatzer are permitted to carry in 
their own Chatzer (because they have an Eruv). 
 
In the case of the Mishnah, the residents of the balcony are like the residents of the inner Chatzer 
who walk through an outer Chatzer.  
 
Even though they are permitted to carry in their own domain (because of their Eruv), according to 
Rebbi Akiva they should prohibit the residents of the Chatzer from carrying in the Chatzer, since 
there is no joint Eruv (and the Eruv of the outer Chatzer is ineffective because the residents of the 
balcony walk through the Chatzer).  
 
Therefore, Rashi says that the ladder serves as a Mechitzah to separate the two domains. It is not 
considered an entranceway through which the inner Chatzer's residents could prohibit the outer 
Chatzer's residents from carrying. 
 

 
1 https://www.dafyomi.co.il/eruvin/insites/ev-dt-083.htm 
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HALACHA: Orach Chayim 375:2 
 
 

 
 
Our Mishnah discusses a two-flat in which there are multiple residents who live on the ground 

floor.  and multiple residents who live on the second floor   .2 
 
In the event that each floor made an internal eruv to permit carrying in their jointly owned area but 
they did not make a joint eruv to combine the two floors it is prohibited for them to transport 
objects from the homes on one floor to the homes on the other floor. However, objects that were 
in the common area may be transported since we consider all roofs, courtyards and non-residential 
courtyards to share the same status.  
 
The issue addressed in the Mishnah is the status of mounds located in the chatzer used by all the 
residents to gain access to the public domain.  
 
The Mishnah rules that if the mound is ten tefachim high and is located close to the upper floor it 
is considered the domain of the residents of the upper floor and they may transport items from 
their apartments to that mound. If the mound is less than ten tefachim high or if it is ten tefachim 
high but located at a distance from the upper floor it is considered the domain of the residents on 
the ground floor.  
 
The Gemara in tomorrow’s daf (84a) explains that this means that the residents of the courtyard 
also have rights to the mound and as a result both groups are restricted from using the mound for 
household items.  
 

 
2 https://www.dafdigest.org/masechtos/Eruvin%20083.pdf 
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Based on the Gemara’s discussion, Shulchan Aruch (above) rules that when the use of the mound 
is easily accessible to both groups of people, i.e. it is less than ten tefachim high and it is not ten 
tefachim below the upper floor, they prohibit one another from using the mound.  
 
Similarly, if the mound is equally inaccessible to both groups, i.e. more than ten tefachim high and 
more than ten tefachim beneath the upper floor, it is prohibited for both groups to use the mound.  
 
Bei’ur Halachah  notes that the mound must have a length and width of at 
least four tefachim because if it was any smaller than that it would be categorized as a makom p’tur 
and both groups would be permitted to use it. 
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Jastrow 
 
The word לשלש  has different connotations: 1. Lowering: 
 

 
 

Secondly: chaining, combining or coupling 3 
 

3 Not to be confused with the modern Heb “diarrhea” …based on לּוׁשְלִׁש ׳יׁש ,  III m. ( לוש , cmp. לּולְּבַׁש ; v. לֵׁשְלַׁש III) [slimy substance,] 
1) slimy abdominal secretion. Gen. R. s. 51, beg. האוצב החמנ אוהש הזה ׳שכ like the secretion which is dissolved in the excrements, v. 

אָיּוּליִּכ . —2) snail, worm. R. Hash. 24ᵇ ןטק ׳ש תוברל תחתמ  ‘beneath’ (Ex. XX, 4) this includes the smallest earth-worms. Tosef. Ḥull. 
II, 18; Ḥull. 40ᵃ ׳כו ׳ש םושל … טחושה if one kills an animal in the name of mountains … or even of a small worm, such are ‘sacrifices 
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Example of use of the word לשלש : Pesachim 105b, as a combining, 
 

 דע וחינמ דחא סוכ אלא ול ןיא םאו סוכה לע הלדבה רמוא ךכ רחאו םימשבה לעו רואמה לעו ןייה לע ךרבמ
התעשב הוצמ הביבח ןנירמא אלו וירחאל ןלוכ ןלשלשמו ןוזמה רחאל  

 
And do we say that a mitzva is beloved in its proper time?  
 
But wasn’t it taught in a baraita: One who enters his home at the conclusion of Shabbat recites the 
blessing over the wine, and then over the light, and then over the spices, and recites havdala 
thereafter over the cup of wine.  
 
And if he has only one cup of wine, he leaves it for after he eats his food, and uses it for Grace 
after Meals, and arranges all of the other blessings together thereafter.  
 
 
Example 2 of לשלש.  Shevi’it 4:10 as a drooping or form chains: 

 
From when may they no longer cut down trees in the seventh year?  
 
Bet Shammai says: every tree, after it has produced [fruit].  
 
Bet Hillel says: carob trees after [the carobs] begin to droop, vines after the berries begin to be 
moist, 

 
of the dead.’ Ib. 67ᵇ ׳של המורהו ׳שה תוברל לכ  ‘whatsoever’ goes up on the belly (Lev. XI, 42), this includes the snail and whatever is 
like it (worms); Sifra Sh’mini, Par. 10, ch. XII םיִלּוׁשְלִׁשה (pl.). Gen. R. s. 8; Lev. R. s. 14 ךמדק ׳ש the worm has been created before 
thee (man); a. e.—Pl. םיִלּוׁשְלִׁש ׳יִׁש , , v. supra.  
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Thirdly, down chaining  
 

 
 
Example of use of the word לשלש : Num 2:21 as a chain of genetic lineage 
 
 

 ,תֹודְלֹוּת ֹוּב בֹּתְכִל הֶּזַה ןָיְנִעָּכ ֹוּב קֵּסַעְתִמ םֹוקָּמַה הָיָה ןיִסֲחּוי תֶלֶׁשְלַׁש ֹוא הָּמֻא ּוּנֶּמִמ דיִמֲעַהְל ֹוּב קֵּסַעְתִמ םֹוקָּמַהֶׁש יִמ לָּכ
םיִבּותְּכַּב תֹודְלֹוּת הֵרְׂשֶע םיֵּתְׁש אֵצֹומ ְּתַא ןֵּכֶׁש  

 
Whenever you find a context in which the Divine (HaMakom) wants to establish a nation or 
delineate a genealogical chain, the Makom does it in this matter: toledot. 
 

:4  

 
4 http://www.elephant.org.il/translate/translatable-but-debatable-hishtalshelut 
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Tesla crash report blames human error - this is a missed opportunity5 
 
Translatable but Debatable – תולשלתשה  hishtalshelut 
 
Mark L. Levinson writes:6 

A couple of weeks ago from Los Angeles “highlighted the shortcomings of the increasingly 
common semi-autonomous systems that let cars drive themselves in limited conditions” when a 
Tesla Model S hit a stopped fire truck at 100 kph.  The welcome fact that no one was hurt may 
only have added to the public curiosity over how the crash happened.   
 
What was the תולשלתשה ) hishtalshelut)? 

From the Morfix and Babylon online dictionaries, we can learn that the hishtalshelut of something 
is its evolution, progression, development (of a situation, event), chain of events, or 
sequence.  Some of those terms in English are fine for a lengthier happening, like the development 
of an ideology or the progression of a relationship, but I’m not sure there’s room for them in a 
startling incident that may have taken a couple of seconds maximum.  It seems that a car travelling 
in front of the Tesla moved out of the way, the Tesla assumed the stationary fire truck was not an 
object of safety interest (since most stationary objects you see as you travel are not) and therefore 
it didn’t stop automatically.  Is that a chain of events?  Not much of a chain.  Is it a sequence?  I 
suppose you could call it a sequence, but a sequence of what? 

The hishtalshelut of the word hishtalshelut apparently stretches back to the Bible.  Moses is told 
ךילגר לעמ ךילענ־לש , “put off thy shoes from off thy feet,” and Deuteronomy says  ךתיז לשי יכ , “for 

thine olive shall cast his fruit.”  The word’s half-size version, shal, has to do with letting something 
down. 

Marcus Jastrow's Dictionary of the Targumim, Talmud Babli, Yerushalmi and Midrashic 
Literature already shows a well-developed family of meanings for the double לשלש  root, based on 
the idea of hanging down, letting down, falling, and descending.  A line of descent — a lineage, a 
family tree — is of course a shalshelet.  

 
5 https://www.theguardian.com/science/political-science/2017/jan/21/tesla-crash-report-blames-human-error-this-is-a-missed-
opportunity 
6 http://www.elephant.org.il/translate/translatable-but-debatable-the-index 
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While the English words for a sequence tended to imply upward progress (evolution, progression), 
here in Hebrew we have a downward tumbling or a lowering by chain, rope, or 
cable.  Unforgettably, HaGashash HaHiver sang shilshalti asimon, “I dropped a token into the 
telephone,” and the repetitiousness of the word seems to embody the click-clack of the token 
falling through the phone’s interior — although we no less legitimately use the same verb for 
inserting a letter into the mailbox or even a twenty-shekel note into a vending machine (where we 
don’t know whether it goes down, up, or sideways). 

Obviously, it is no great leap to the phenomenon of shilshul, diarrhea, although some of the more 
modern dictionaries prefer to separate that meaning out into an independent entry. 

When I was a youngster in the sixties, one fashionable way of asking what happened was “what 
went down.”  The citations at Reverso.net provide a few other modern English expressions.  In 
the Law & Order TV series, one of the characters, asking for a recapitulation of what happened, 
says “Take us through it, Kelly.”  When renegade Romulans from the future appear in the TV 
series Fringe, they are accused of being “here to change the timeline.”  

The thing about time is that it can be short or long. 
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Use of לשלש  in Kabbalah 
 

תולשלתשה רדס  
 
Seder Hishtalshelut (Hebrew: תולשלתשה רדס ) means the "order of development" or "order of 
evolution", where the word Hishtalshelut (or Hishtalshelut) is derived from the 
reduplicated quadrilateral root ŠLŠL "to chain", and so literally means "the chain-like process" 
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In Kabbalistic and Hasidic philosophy, Seder Hishtalshelut or hishtalshelut (Hebrew: רדס 
תולשלתשה ) refers to the chain-like descent of spiritual worlds (Olam/Olamot) between God and 

Creation. Each spiritual world denotes a complete realm of existence, resulting from its general 
proximity or distance to Divine revelation. Each realm is also a form of consciousness reflected in 
this world through the psychology of the soul. 
The theosophical tradition in Kabbalah is concerned with defining in great detail 
the esoteric nature, particular divine manifestations, and functional role of each level between the 
infinite and the finite. Each spiritual realm embodies a creative stage God continually uses to go 
from his self to the creation of the physical world, the material Universe being the end of the chain, 
and the only physical realm. Hasidic thought applies the Kabbalistic scheme to its own concern of 
perceiving divine omnipresence in this material world. In this, Hasidism varies in its use of 
Kabbalah, Mainstream-Hasidism avoiding Kabbalistic focus, while Chabad thought 
explains Seder Hishtalshelut in relation to man's psychology. In contrast to the functional aim of 
Kabbalah, this contemplates Seder Hishtalshelut as a vehicle for relating to the divine unity with 
creation.  
The term Seder Hishtalshelut is sometimes used restrictively to refer to the actually emergent 
Created Order (the comprehensive Four Worlds). More broadly, all preceding levels are included, 
as their function underlies resulting Existence. This page lists and links to all the main spiritual 
levels described in Lurianic Kabbalah, the scheme of Isaac Luria (1534–1572), the basis of 
modern Jewish mysticism. Its listing incorporated, expanded and explained earlier 
Medieval/Classical Kabbalah. After Luria, esoteric Kabbalists broadened explanation within the 
Lurianic listing. The supra-rational doctrines of Luria described Chokhmah-Wisdom levels of 
Divinity (Tzimtzum, Shevira) that preceded the "rationally" perceived Binah-
Understanding levels of Medieval Kabbalah and Moshe Cordovero. 

 In turn, the Habad Hasidic exploration described Keter-Will levels of Divine intention that 
preceded Creation. 

 

The first of the terms identified in the Tanya is hishtalshelut, “evolution.” The concept 
of hishtalshelut, as used in Chassidic thought, refers to the metaphysical process whereby the 
complex and finite reality of the universe unfolds out of God’s absolute oneness. The 
underlying dynamic of hishtalshelut is that of ila v’alul, temporal “cause and effect.” 
According to Kabbalah, the universe evolves, like the trunk of a tree, as rings within rings 
with G-d at its center. The root of the Hebrew word taba’at (“ring”) is teva, which itself 
means “nature.” Nature and the evolutionary process are one and the same. Both suggest an 
underlying unity which serves as the source of energy for a vast creative enterprise. 

The Kabbalah of the Ramak focuses primarily on the process of hishtalshelut, describing in 
detail the array of Divinely emanated forces which serve to mediate between the infinite 
Creator and His finite Creation. These forces, or sefirot, emerge in a particular sequence, 
ultimately remaining as the underlying formula for all creative process within the universe. 
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Although the Ramak was a mystic in every sense of the word, whose inspiration derived 
mainly from the opaque imagery of the Zohar, his conceptual focus on hishtalshelut resulted 
in a quasi-philosophical exposition of the themes which lie at the heart of Kabbalah. The 
dialect of philosophical discourse was deemed by him to be most effective in describing a 
process which itself reflected a sequential logic and coherence. 

 
Der Alter Rebbe 

Shneur Zalman Borukhovich 
1745-1812 

 

 
In Hassidus Habad 
 
While the Hasidic texts offer many analogies of how Seder Hishtalshelut exists within a person, 
such as the one given above, they also emphasize that these are only analogies and the analogue is 
nothing like the analogies.  
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These analogies are meant only to give a glimpse into Seder Hishtalshelut in a way that we are 
familiar with, but the true analogue deals with how God interrelates with our world. Much like a 
house, God desires a "dwelling place" in this world.  
 
This means He desired that his Essence be revealed through the medium of this world much like a 
person might wish his own essence to be revealed through the medium of his house. While 
analogies are a necessary step, the true goal of studying Seder Hishlshelus must be to pick out the 
point that unites all of the analogies and apply it to the analogue i.e. how God is being revealed in 
our world directly. 

 
The Tanya7 Part One, The Book of the Average Men,  

 

1. 7 Rabbi Dov Ber of Lubavitch (der Alter Rebbe) published his Likkutei Amarim anonymously in 1797. Later 
editions incorporated additional writings by Shneur Zalman. The latest version of this work, dating from 1814, 
contained five parts: Sefer shel Beinonim ("The Book of the Average Men"). This book is a Hasidic guide to 
the psychological drama of daily Jewish spiritual life. It describes how contemplating the mystical greatness 
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Chapter 36 םינוניב לש רפס ,ןושאר קלח ו״ל ,  

 הריד ול תויהל ה"בקה הואתנ" :)זט אשנ אמוחנת(ש אוה הזה םלוע תאירב תילכתש ,ל"זר רמאמ תאז תעדומ ,הנהו
,ןינעה רואיב אלא .הושב ןימלע לכ אלממ 'תי אוה יכ ,הטמו הלעמ תניחב 'תי וינפל ךייש אל ,הנהו ."םינותחתב  

 וינפל אוה ןכ התע םגו ,םלועה וב ארבש הזה םוקמה לכ אלממו דחוימו דיחי 'תי ודבל אוה היה םלועה ארבנש םדוק יכ 
,'תי ורוא םיריתסמו םיסכמה םיבר םישובל י"ע םילבקמש ,'תי ורואו ותויח םילבקמה לא אוה יונישהש קר ,'תי  

ביתכדכ   ( כ גל תומש ): "  ,'וכ ןיאור ןיא "תויח" תיארקנה םיכאלמ וליפאש ,ל"זר ושריפדכו ,"יחו םדאה ינארי אל יכ
,'תי ונממש תויחהו רואה םיריתסמה םישובלה יוביר י"ע הגרדמל הגרדממ םתדיריו תומלועה תולשלתשה ןינע והזו  

 ,'תי ורוא רתסה ןינעב ונממ הטמל ןותחת ןיאש הגרדמב ןותחתה אוהו ,שממ ירמוחהו ימשגה הזה םלוע ארבנש דע 
רמול שממ 'ה דגנ ןהש ארחא-ארטסו תופילק אלמ אוהש דע לפוכמו לופכ ךשחו  ( ח זמ והיעשי ): "   ."דוע יספאו ינא

 הדירי םהלו ליאוה ,םינוילעה תומלוע ליבשב וניא הגרדמל הגרדממ םתדיריו תומלועה תולשלתשה תילכת ,הנהו
 איפכתא דכ 'תי וינפל חור תחנ תויהל ,'תי ונוצרב הלע ךכש .ןותחתה הזה םלוע אוה תילכתה אלא ;'תי וינפ רואמ
 הזה םלוע לכ לש ארחא ארטסהו ךשחה םוקמב אוה ךורב ףוס ןיא 'ה רוא ריאיש ,ארוהנל אכושח ךפהתאו ארחא-ארטס
 םינפ רתסהו םישובל י"ע םש ריאמש ,םינוילע תומלועב ותראהמ ךשחה ןמ רוא ןורתיו זע רתיו תאש רתיב ולוכ
  .תואיצמב ולטבי אלש אוה ךורב ףוס-ןיא רוא םימילעמו םיריתסמה

 דיתעל םרכש לבקל םיקידצב חכ ןתונ ה"בקהש ,ל"ז םרמאמכו .חכו זוע הארקנש ,הרותה תא לארשיל ה"בקה ןתנ הזלו
ביתכדכ ,שובל םוש ילב דיתעל הלגנה 'ה רואב שממ תואיצמב ולטבתי אלש ,אבל  ( כ ל והיעשי ): "  ךירומ דוע ףנכי אלו

ביתכו ,"ךירומ תא תואור ךיניע ויהו ,]שובלו ףנכב ךממ הסכתי אלש ,שוריפ[  ( ח בנ והיעשי ): "  ,"'וגו וארי ןיעב ןיע יכ
ביתכו ( טי ס והיעשי ): " וגו םלוע רואל ךל היהי 'ה יכ 'וגו םמוי רואל שמשה דוע ךל היהי אל '".  

It is a well-known Rabbinic statement that the purpose of the creation of this world is that the Holy 
One, blessed be He, desired to have an abode in the lower worlds. But surely with Him the 
distinction of "upper" and "lower" has no validity, for He pervades all worlds equally.  

 
of the Creator and the union that a Jew has with Him through the Torah's commandments, can achieve the love 
and fear of God necessary for sincere worship. This approach is the fundamental theme of Chabad teaching: 
to achieve emotional refinement during prayer and Jewish observance.  

2. Sha'ar ha-Yichud ve'ha'Emunah ("The Gateway of Unity and Belief"). This book outlines the theological 
background to the first section's Hasidic life. It is an investigation of the meaning of God's Unity in Hasidism. 
The Panentheism (all creation takes place "within God") taught by the Baal Shem Tov is systematically 
articulated in Kabbalistic philosophy.  

3. Iggeret HaTeshuvah ("Letter of Repentance"). This gives the Hasidic interpretation and Chabad method 
of Teshuvah (Return to God). This section is also known as the "Tanya Katan" ("Brief Tanya") as it is the 
gateway to all personal spiritual redemption.  

4. Iggeret HaKodesh ("Letter of Holiness"). This section was not published until 1814, after Rabbi Shneur 
Zalman's passing. It is a collection of letters which the author wrote to his disciples and different Hasidic 
communities, in which he talked about mystical aspects of certain commandments, such as charity, Torah 
study, or in general all commandments concerned with physical deed.  

5. Kuntres Acharon ("Last Thesis"). This section was not published until 1814, after Rabbi Shneur Zalman's 
passing. It is also a series of letters in which the author resolved certain seeming controversies in Kabbalah.  
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The explanation of the matter, however, is as follows: Before the world was created, He was One 
Alone, One and Unique, filling all space in which He created the universe. It is still the same now 
insofar as He is concerned. For the change relates only to those who receive His blessed life-force 
and light, which they receive through many "garments" which conceal and obscure His blessed 
light, as is written, "For no man shall see Me and live," and, as our Rabbis, of blessed memory, 
have explained it, that even angels, who are called chayyot, cannot see Him.... 

This is the concept of the Hishtalshelut (downward gradation) of the worlds and their descent, 
degree by degree, through a multitude of "garments" which screen the light and life that emanate 
from Him, until there was created this material and gross world, the lowest in degree, than which 
there is none lower in the aspect of concealment of His blessed light; [a world of] doubled and 
redoubled darkness, so much so that it is full of kelipot and the sitra achra which oppose the very 
G-dhead, saying: "I am, and there is nothing else besides me."  

Clearly, the purpose of the Hishtalshelut of the worlds and their descent, degree by degree, is not 
for the sake of the higher worlds, because for them this is a descent from the light of His blessed 
Countenance. But the ultimate purpose [of creation] is this lowest world, for such was His blessed 
will that He shall have satisfaction when the sitra achra is subdued and the darkness is turned to 
light, so that the Divine light of the blessed En Sof shall shine forth in the place of the darkness 
and sitra achra throughout this world, all the more strongly and intensely, with the excellence of 
light emerging from darkness, than its effulgence in the higher worlds, where it shines through 
"garments" and in concealment of the Countenance, which screen and conceal the light of the 
blessed En Sof, in order that they should not dissolve out of existence.  

For this purpose, the Holy One, blessed be He, gave to Israel the Torah which is called "might" 
and "strength," as the Rabbis, of blessed memory, have said, that the Almighty puts strength into 
the righteous in order that they may receive their reward in the hereafter, without being nullified 
in their very existence, in the Divine light that will be revealed to them in the hereafter without 
any cloak, as is written, "No longer shall thy Teacher hide Himself (literally: He will not conceal 
Himself from thee with robe and garment) ... but thine eyes shall see thy Teacher." It is also written, 
"For they shall see eye to eye,.. ." and, "The sun shall be no more thy light by day ..., but the Lord 
shall be thine everlasting light...." 

Shaar HaYichud : The Gate of Unity Ch 7 
 
Rabbi Dov Ber of Lubavitch (der Alter Rebbe) writes:8 
 
Now, before we proceed to [explain] the detailed knowledge of the Chaining Down of the worlds 
(Seder Hishtalshelut), we must precede with a matter which was mentioned previously (in chapter 
four).  This specifically refers to the connection of the particulars to the general principle.  As is 
known to those who delve into the Zohar and other authentic texts of Kabbalah, in the [study of 

 
8 http://www.neirot.com/true-kabbalah/the-gate-of-unity-shaar-hayichud: Translated and Annotated by Shimon Markel Edited by 
Rabbi A. Markel 2004 
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the] Hishtalshelut and the investment of the Partzufim9, it is necessary for each person to know 
the [explanation of the Seder Hishtalshelut] in short form.  Beginning with the Simple Unity at the 
beginning of all things, until the end of all things, which is at the end of our lowly world, it all is 
literally bound with one “knot”10.  This is similar to a chain which goes from beginning to end and 
chains down from cause to cause etc. 
 
The first light of the simple unity which is known as “the cause of all causes”11 is also called “First” 
or “Preceding”12, as stated13, “I am first and I am last”.  “I am first” refers to Malchut of Ain Sof 
(The Infinite) after the first Tzimtzum which is known as “the empty place”14.  “I am last” at the 
end of everything, is the aspect of Malchut of Malchut of Asiyah, which is the source of existence 
of this lowly world.  “The beginning is bound to the end and the end to the beginning”.15  They are 
literally as one, like a chain whose lowest link is bound to its highest link16.  This is the meaning 
of the verse17, “See now that I, I am He”, without any change at all from beginning to end. 
 
Now, although it is known that there are a multitude of particular details in the chaining down 
from beginning to end, the entire purpose of man is the contemplation of all the particular details 
from beginning to end, to bind them all into one general unity with the Simple Unity, which is 
called “first”.  This is as stated, “See now that I, I am He”, literally, and as stated18, “I HaShem 
have not changed”.  This is the pivotal point upon which the contemplation of the particulars must 
be founded, so that all [the particulars] are drawn to this general principle, as previously explained. 
 

 
9Partzuf literally translates as “face” or “stature”.  However, this refers to the various categories of Sefirot which form a particular 
“stature”.  For example, the sefirah of Chochmah forms the stature of Abba – father.  It may have a “union” with the sefirah of 
Binah which forms the stature of Imma – mother.  This is to say that there is a unification of these two “statures” and the “seminal” 
flash of insight enters into the comprehensive intellect of Binah.  The reason each of them forms an entire “stature” is because each 
stature represents its own general “mode of conduct”, which itself contains many particulars, and may “unite” with other “statures” 
to produce different effects down here on earth.  Although at this point, all this sounds very “mechanical”, everything will be 
explained and fully understood later, in the second part of the book (Chapters 10-54). 
10 This is to say, it is one continuum, like one entity.  In other words, “He is the cause of all causes” and the entire chaining down 
of the worlds from beginning to end, are all affected by Him, and do not act on their own, or even exist on their own.  There is no 
interruption from beginning to end.  Rather, it is like a “chain” of cause and effects, where each link is connected to the link above 
it.  
11 See Zohar Bereshit 22b 
12 This is to say, He is the first, and is the primal causer of everything which follows in the chaining down of the worlds. 
13 Isaiah 44:6 
14 See Etz Chaim (Drush Igullim V’Yosher) Shaar 1, Anaf 2 
15 See Sefer Yetzirah, Chapter 1, Mishnah 7 
16 The first way to understand this is like a chain, in the literal sense.  When one shakes the top link, because the bottom link is 
totally bound to it through the intermediary links, it too will shake.  This is to say, even the lowest link, our lowly world, is totally 
affected and controlled by G-d.  Furthermore, the ultimate desire is specifically for what will come out down here, in this world.  
In other words, “the first” desire, and “the end” action, are equal.  Everything in between only exists to facilitate what will come 
out at the end. The middle is therefore transparent in relation to it.  For example, when two people are speaking to each other over 
a telephone, there are a multitude of particular intermediary processes that take place.  Even without the telephone, when two 
people speak to each other, there are a multitude of processes which take place, as will be explained.  Nonetheless, the entire chain 
of processes is instantaneous and transparent, and the speech at the end is literally bound with his initial intent and desire, without 
a single iota of change at all.  A deeper explanation of this statement is that it is specifically in the “lowest link” where the revelation 
of “the highest link” is possible.  This is to say that this chain may be compared to a “necklace”.  It is specifically the last link 
which binds directly to the first link of the chain.  Similarly, we are taught that it is specifically down here in this world where the 
revelation of “Ein Od Milvado – There is nothing besides Him” is possible (see Derech Chayim), so much so, that even the soul of 
Moshe had to descend to this world, specifically, in order to attain this higher level of awareness.  However, the main point here is 
the first explanation that G-d causes everything, from beginning to end. 
17 Deuteronomy, Ha’azinu 32:39 
18 Malachi 3:6 
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Now, the explanation of this matter for beginners [is as follows]:  The order of the multitude of 
[details] of the chaining down of the line and thread19 (Kav V’Chut) which is drawn out after the 
first Tzimtzum, is known briefly as follows:  At first, before the first Tzimtzum20 there was “He and 
His Name alone”21.  This refers to the Essence of the Unlimited One blessed be He (Atzmoot Ein 
Sof), and His light and ray which is called “His Name”22.  It was all in the aspect of His essence, 
literally in an aspect of Infinity, and He filled all “empty space”23.  Afterwards, He made a 
Tzimtzum24 within Himself, and there remained an aspect of an Impression (Reshimu) of what was 
withdrawn, within this “empty space”.  From this impression (Reshimu) He drew out the line and 
thread (Kav V’Chut), in an aspect of both encompassing and pervading [lights]25.  The Infinite 
Light before the withdrawal (Tzimtzum) is called “The upper purity”,26 while the general 
encompassing light of this line (Kav), at its beginning,27 is called “The lower purity”,28 as is known.  
Afterwards, through a Tzimtzum (withdrawal), Malchut of the Infinite was drawn down to become 
Keter of Adam Kadmon.  [Then,] from Malchut of Adam Kadmon there came Keter of Atik Yomin 
and Arich Anpin.  From Malchut of Arich Anpin there came Keter of Abba and Imma.  From 
Malchut of Abba and Imma there came Keter of Zeir Anpin, and [likewise] from Zeir Anpin to 
Nukvah, until from Malchut of Atzilut there came Keter of Briyah.  In this manner [there chained 
down] from Briyah to Yetzirah, and from Yetzirah to Asiyah, until the aspect of Malchut of Malchut 
of Asiyah, which is the end of everything. 
 
We find that the “end of everything”, which is Malchut of Malchut of Asiyah is bound with the 
“beginning of everything”, which is the aspect of Malchut of the Infinite (Ain Sof) which contracted 
to become Keter of Adam Kadmon.  This is as stated in the beginning of Etz Chaim29, in the Shaar 
HaKlallim, and is the meaning of “I am first, and I am last”30, as previously explained.   
 
(In contrast, the aspect of the Essence of the Infinite Light before the Tzimtzum cannot yet be called 
by the terms “beginning” or “end” since it is still an aspect of the light of His Essence as it is before 
being drawn down to influence below.  This is as stated, “You are holy and Your Name is holy”31, 
as is known.) 
 

 
19 This will be explained later in greater detail.  In general, this refers to the limited ray of revelation of the entire chaining down 
of the worlds. 
20 Tzimtzum refers to the act of the withdrawal of revelation of the Infinite Light, i.e. the Infinite revelation of G-d. 
21 Pirke D’Rabbi Elazar, Chapter 3 
22 As will be explained later, a name draws out the essence of the one named.  So, for example, when someone calls someone by 
name, it draws out the attention of his essential identity, i.e. the person himself.  Furthermore, a name is a description which reveals 
that which it describes.  Therefore, the Infinite Light, the Infinite revelation of G-d, is called “His Name”. 
23 See Etz Chaim, the terminology there is “He filled all existence”. 
24 He restrained the revelation of the Infinite Light and “withdrew it”. 
25 This refers to Igullim and Yosher, which will be explained later. 
26 Tihiru Ila’ah – The Upper Purity 
27 This limited band of revelation is drawn from the Reshimu – Impression, at its beginning and ends down here at our lowly world 
(Olam HaShafel).  Therefore, only its beginning, which is the general encompassing light of the entire chaining down of all the 
worlds, is called the “lower purity”. 
28 Tihiru Tata’a – The Lower Purity 
29 Etz Chaim – The Tree of Life, from the Holy Rabbi Yitzchak Luria (the Arizal). 
30 This is to say, “I am first” with the first Tzimtzum of Malchut of Ain Sof, and “I am last” with the last Tzimtzum of Malchut of 
Malchut of Asiyah.  In other words, what will come out in the end action is according to what came up in the beginning desire, and 
I am the cause of it all. 
31 This is to say, He is Holy and removed from Creation, and His Name, the Infinite Light, is Holy and removed from Creation. 
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Now, after [one contemplates the particulars] is the unification.  Through the thorough 
contemplation (Hitbonenut) of all the particulars of the chaining down (Hishtalshelut), from the 
beginning of all things, which is Malchut of the Infinite until Malchut of Asiyah specifically, they 
should then all be drawn to the First Source, which is the aspect of the Essence of the Infinite Light 
before the Tzimtzum.  This is the general intention of the first verse of the Shema32 recital, [which 
is] the “Upper Unity”33.  [In other words, Hear ‘o Israel, the L-rd our G-d] the L-rd is One” refers 
to His simple unity before the first Tzimtzum.  About this it states in Sefer Yetzirah34, “Before One 
what can you count?”  [This is to say, G-d is] higher than the ten sefirot35.  This is as stated36, “You 
are One but not in enumeration37” of the ten sefirot, as is known. 
 
However, the general intent of “Blessed be the glorious name of His kingship forever”38, which is 
the “lower unity”39, is the aspect of Malchut of the Infinite after the Tzimtzum.  About this it 
states40, “Your kingdom is the kingdom of all the worlds”, until Malchut (Kingdom) of Asiyah.  
This is the aforementioned matter of “I am first and I am last”.  Now, this entire unification and 
“binding” from the beginning to the end, which follows the contemplation of the multitude of 
intermediary particulars, is only like a single detail in comparison to the general principle which 
includes them all41.  This general principle is the aspect of the general encompassing of the Circle 
(Igul) which encompasses the Line (Kav)42.  [Moreover,] it too is considered to only be a detail in 

 
32 Deuteronomy, V’Etchanan 6:4 
33 See Zohar Bereshit 18b.  The first verse of the Shema is the “Upper Unity”, while the second statement of the prayer is the 
“Lower Unity”.   
34 See Sefer Yetzirah, Chapter 1, Mishnah 7 
35 The original Hebrew of the Sefer Yetzirah is “Lifnei Echad mah attah sopher?”  The word “sopher” shares the same etymological 
root as the “sefirot”.  Furthermore, it means “to count”.  The indication of this Mishnah is that the Infinite Light of G-d before the 
Tzimtzum, is “one, but not in a way of enumeration”, since it is higher than being a “first” to a “second”.  Furthermore, we learn 
that it is higher than the ten sefirot and is not made up of them.  That is to say, He has no beginning or end.  
36 See Introduction to Tikkunei Zohar 17a  
37 This is to say, he is One, but not a numerical one.  This again signifies that G-d is beyond the enumeration of the ten sefirot, and 
is absolutely singular.  He creates them, but is beyond them, and cannot be counted by them or amongst them.  Let us return to the 
originally quoted verse of the Shema, “Hear ‘o Israel…the L-rd is One”.  What has been brought out of this verse is not just that 
there is “only one G-d” as opposed to two etc, but rather, that only G-d exists.  He is an absolute, singular being.  In other words, 
this “one” is not a numerical “1”, but rather signifies G-d’s absolute singularity. 
38 In the daily Shema prayer, this is the statement which immediately follows the first statement of “Hear ‘o Israel”. 
39 See tractate Psachim 56a, and Zohar Bereshit 18b 
40 Psalms 145:13, “Malchutcha Malchut Kol Olamim”.  The literal translation is “Your kingdom is an everlasting kingdom”.  
However, it can also be translated as, “Your kingdom is the kingdom of all the worlds”.  (Malchut is Kingdom).  This signifies 
how G-d not only brings all worlds into existence, but that He is the ruler of them all.  
41 In other words, the entire chaining down of a particular line of revelation is literally as nothing in comparison to the general 
encompassing power which includes the entire chaining down within it.  This may be understood through the following analogy of 
a human being who desires a dwelling place.  This desire for a dwelling place includes every kind of dwelling place within it.  The 
revelation of a particular desire for a “brick house” is literally like nothing compared to the potential of the original desire for a 
dwelling place, and is only a particular of this general desire.  Furthermore, the particular desires for the brick house, such as a 
kitchen and a bedroom are only particulars of the general desire for the brick house.  Furthermore, the desire for a sink in the kitchen 
is only a particular of the general desire for the kitchen, which is a particular desire of the general desire for the house, which is a 
particular desire of the general desire for the dwelling place.  Furthermore, even the entire desire for a dwelling place is only a 
glimmer of revelation of this person’s capacity for desire.  Likewise, the revelation and actualization of our lowly world is only 
like the most particular detail of revelation of inherent potential of the lowest order of angels of the lowest world of Asiyah.  
Furthermore, the lowest order of angels of the world of Asiyah is similarly, only the most finite fraction of revelation of the potential 
of the world above them etc.  This continues to the point where the entire chaining down, of all of the worlds, are all only a limited 
ray of revelation and are literally not even a detail in comparison to the potential of G-d’s Infinite Light before the Tzimtzum.  
Nonetheless, the original desire and intent is seen down here in this lowly world, specifically, because “the end is bound with the 
beginning”, as will be explained. 
42 This is the general encompassing light, which encompasses the entire band of limited revelation.  These two aspects, Igullim – 
Circles and the Kav Yashar – the Straight Line, will be explained later at great length. 
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comparison to the Essence of the Infinite Light before the Tzimtzum,43 which is called the “Upper 
Purity”.  [This “Upper Purity”] is even higher than being an aspect of a “general principle” for 
“particular details”, since we have already stated that “He is Holy” and removed in the aspect of 
His Essence44.  This is the explanation of the statement45, “the Singular One, Life of the world.”  
From this aspect of “Yachid – Singular”, [influence] is drawn down by means of the 
aforementioned first Tzimtzum, to become what is called “the life of the worlds” of ABY”A,46 
which are within the Kav47 in an encompassing and pervading manner, as is known.  This will 
suffice those of understanding. 
 
It is necessary for a person to know and implant in his soul all the explanations of the chaining 
down of the worlds.  After the explanations of all the particular details in the order of the chaining 
down (Seder Hishtalshelut) have been explained to a person, then he should constantly accustom 
himself throughout his life [to contemplate them] in his mind and heart, so that he will be proficient 
in all the details, specifically.  [Through this,] he will [be capable of] making a summation of the 
entire length, including [the entirety of it] from beginning to end as one.  This [should be done] to 
such a degree that in a single moment of contemplation within his soul, [when he contemplates] 
“the end of everything”, which is the comprehension of physical creation of “something out of 
nothing”, [i.e. the creation] of the physical planets and the four physical foundations, and all the 
other particulars of this lowly world, [he will see that there rests upon them the aspect of Malchut 
of the Infinite, literally]48.  This is as stated49, “Lift up your eyes on high, and behold who has 
created these”.   “Lift up your eyes on high” with an actual physical sight, “and behold who has 
created these” into a completely physical something, through the most final Tzimtzum 
concealment.  It is literally in this [“end of everything”] where Malchut of the Infinite which is the 
“beginning of everything”, and is even higher than the source of Atzilut, [it is specifically here that 
it] rests, in an infinite aspect, specifically50. 
 
For this reason, the book of Psalms only mentions the greatness of G-d in a simple manner, [as it 
is pertinent to] the greatness and wondrousness of the acts of G-d in the [physical] heavens and 
the earth, and its physical hosts, specifically.  It makes no mention or praise of His greatness [as it 
is pertinent to] the upper spiritual worlds and the highest heights which precede even the world of 
Atzilut.  This is because, as previously mentioned, “the beginning is specifically bound to the end.”  

 
43 See footnote 33. 
44 This is to say, the Essence of the Infinite Light before Tzimtzum can in no way be considered a “general principle” which includes 
“particular parts and details”, since then He would not be an absolute Infinite Singularity.  Rather, we have already stated that he 
is “Holy” and removed from the entire Creation, since creation is a limited finite band of revelation, while He is an absolutely 
Infinite Singularity.  Since He is not a composite being, like any created entities, this cannot be considered a “general principle” 
that includes “particulars”.  Rather, He is an absolutely simple singularity.  This will be explained in greater detail in chapter 10.  
45 See the Baruch She’amar and Yishtabach prayers of the morning prayers, “Yachid Chay HaOlamim” 
46 This is an acronym for the worlds Atzilut, Briyah, Yetzirah and Asiyah. 
47 This is the general finite line of revelation. 
48 In other words, when he looks around at existence, he will immediately recognize that he is being brought into existence at every 
moment by G-d Himself.  The entire chaining down of the worlds will become transparent to him.  As in the example given 
previously with the telephone, although there are a multitude of intermediaries between one person and the other, nonetheless, they 
are talking to each other, essence to essence, literally.  Furthermore, although there are a multitude of intermediaries, the 
intermediaries are totally transparent to them. 
49 Isaiah 40:26 
50 This is to say that one is then capable of “gazing heavenward” and immediately recognizing how all of Creation is literally an 
act of the Infinite G-d.  Moreover, he recognizes this immediately. 
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This is [also] as stated, “See now that I, I am He”51, and that the Essence of the Infinite Light is 
what encompasses [all of existence].  This will suffice for those of understanding. 
 
This, then, is the true intent in the contemplation of the particulars, as previously explained52.  
(Even though according to the calculation of the [multitude of] details in the chaining down of the 
worlds, there is a very vast distance between the beginning and the end, nonetheless, in truth, it is 
very close, without any interruption and concealment in between.  This is as stated, “See now that 
I, I am He” and53 “There is no other besides me as an intermediary”.  This will suffice for those of 
understanding.) 
 
(This is likewise as stated54, “[Lo, this only I have found,] that G-d has made man upright; but they 
have sought out many calculations”.  “That G-d has made man upright” [refers to the] Primordial 
Man (Adam Kadmon), from the beginning of the line (Kav) until the “heel” of the Primordial Man 
(Adam Kadmon), which concludes at the end of the world of Asiyah55. It is all one complete 
[matter] from beginning to end. [However,] “They have sought out many calculations” [referring 
to] the aspect of Circles (Igullim), with separations and divisions, one above the other56.) 
 
All of the above may be understood, in a very brief way, from the aspect of the Ketarim57 of each 
world.  In the aspect of the Ketarim there is no aspect of “chaining down” from cause to effect in 
a way of distance in levels, at all58.  For example, the aspect of the simple desire in the Essence of 
the Infinite Light, as stated59, “When it arose in His simple desire”, that is, the aspect of Malchut 
of the Infinite itself is what arose in his simple thought, [as in the statement] “I shall rule”,60 which 
is much higher than the desire to Emanate (Atzilut) or to Create (Briyah) etc.  Those [desires] are 
still only an aspect of a Heyulie61.  From this first [simple desire], there is a Tzimtzum – lessening 
to the “Primal Desire”, which is called Keter of Adam Kadmon62.  Afterwards, [there came] the 
desire to Emanate which in general is the aspect of Keter of Atzilut.  Afterwards was the desire to 
Create, which is Keter of Malchut of Briyah63, following which [there came] Keter of Malchut of 

 
51 This is to say, “I am He with the first Tzimtzum, and I am He with the last Tzimtzum”. 
52 As explained in chapter four, the particular contemplation of the details should always be brought back to this general intent. 
53 See Tikkunei Zohar 120a 
54 Kohelet 7:29 
55 This refers to the aspect of Yosher – Straight Line, and Tikkun – Rectification, which will be explained later.  This is to say, it is 
one continuum from beginning to end, without any interruption or cessation. 
56 As opposed to the aspect of Yosher and Tikkun in which all the sefirot are included one with the other and are bound to one 
another from beginning to end, the aspect of Igullim is like concentric circles, in which one is above the other, and they are 
disconnected.  This leads to the aspect of Tohu – Chaos, where there is division and separation as opposed to a unified system. All 
this will be explained later in great detail .    
57 This word is the plural of Keter.  The sefirah of Keter corresponds to the faculty of “pleasure” and “desire”, as will be explained 
at great length later. 
58 That is to say, there is no distance from the Essence of G-d in the sefirah of Keter.  In this, the sefirah of Keter is different than 
all the other sefirot.  This can be understood by analogy from the desires of human beings.  This is to say that all desires that a 
person has is because he desires them in his essence.  If he would not desire them in his essence, then they would not arise at all 
into his thoughts, emotions or actions etc.  Furthermore, the final action is what arises in his desire first.  This is, likewise, the case 
in the aspect of the Ketarim of everything in existence, as will be explained.  In contrast, in the aspect of “cause and effect” there 
is a distance between the cause and the effect, in that the effect can never grasp its cause, as is known. 
59 See introduction of Etz Chaim, and Shaar 1, Anaf 2 
60 As stated in the Zohar on “VaYimloch”.  These words, “I will rule – Ana Emloch” is the original simple desire which arose in 
His simple thought. 
61 See chapter 2, footnote 17 
62 This is the desire for Adam Kadmon – Primal Man, which will be explained later. 
63 Keter – corresponds to desire, while Malchut corresponds to action.  This then is the desire to actualize the world of Creation - 
Briyah. 
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Yetzirah,64 until the aspect of Keter Malchut of Asiyah, which is the desire to actualize.  This is as 
stated65, “Whatever HaShem desires he did…”  [Similarly,] below in man, what difference is there 
between the aspect of his desire and essential heyulie in which there were included four desires.  
For example, the desire for his essential self and his most final desire to actualize, all came from 
and are rooted in one source66.  Likewise, there is no difference between His [G-d’s] simple desire 
which was drawn down to become the desire for emanation, and His simple desire which was 
drawn down to become [the aspect of] “Whatever HaShem desires he did” at the end of our world 
of action.  This will suffice for those of understanding. 
 

Relation to Western philosophy 
Study and contemplation of Seder Hishtalshelut is central to the Intellectual-Hasidism school 
of Chabad. Some speculate that the recent Hasidic explanations of Seder Hishtalshelut may have 
been influenced by certain principles in Western philosophy. Various dichotomies mentioned in 
philosophy are strikingly similar to those mentioned in late Hasidic texts: Form/Matter, 
Sense/Feeling, Initial Cognition/Semiotic Cognition/Semiotic Transition. Furthermore, the prose 
of the Rebbe Rashab is almost identical to that of G. W. F. Hegel.67 
Others counter that the dichotomies mentioned in Hasidic texts originate in sources predating 
Western philosophy. Proponents of Hasidic philosophy, counter that since Intellectual-Hasidut is 
an essential wisdom that is higher than, and includes all other wisdoms it would necessarily make 
reference to all other forms of wisdom, whether Western or otherwise.  
They would argue that such similarities are not proof of influence of Western philosophy, but 
rather are evidence that Hasidic philosophy touches upon, unites, and enlightens every other 
wisdom, whether it be Torah or secular. 
 
 

 
64 This is the desire to actualize the world of Formation - Yetzirah. 
65 Psalms 135:6 
66 This is to say, his innermost desires and outermost desires are all rooted in his very essence, and there is no difference between 
them.  Likewise, G-d’s highest desire for emanation etc, and the lowest desire for actualization of this physical world are literally 
equal. 
67 Compare Maamarim 5663 by Shalom DovBer Schneersohn (the Rashab), with Values in a Universe of Chance by Charles S. 
Peirce 
 


