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INTRODUCTION 
AND NOTES 

DOBH BAER OF LUBAVITCH1 (1773-1827), the author of 
'Tract on Ecstasy'(' Qunteros Ha-Hithpa' aluth'), 2 assumed 
the leadership of the I:Iasidic sect of Qabad on the death 

of its founder, his father, Schneor Zalman of Liady (1747-1813). 
The tract is in the form of a letter, sent by Dobh Baer to his 
followers, advising them on the role of ecstasy in the religious life. 

The I:Iasidic movement, founded by Israel Ba'a/ Shem Tobh 
(d. 1760), known as the Besht, emphasised, among other matters, 
the value of joy and fervour in the service of God. 3 The Maggid 
of Meseritch {1710-1772), Dobh Baer, disciple ofthe Besht and 
organiser of the movement, gathered around him a group of 
followers who became, after the Maggid's death, the teachers 
of I:Iasidism in the various districts of Russia and Poland. 
Although a number of these men, like their master, were 
seasoned Talmudists who could not have been accused of 
neglecting the claims of the intellect in the life of religion, it 
remains true, nonetheless, that for most of them I:Iasidism 
appealed chiefly to the emotions. Religious ecstasy, particularly 
in prayer, was the good to be cultivated by the IJasid. Con
templation was of value but mainly because of the ecstasy it 
could induce. Schneor Zalman favoured a different approach, 
claiming, with some justice, that his was the more authentic 
interpretation of what the Maggid had taught. In Schneor 
Zalman's system, contemplation was a good in itself. The mind 
was to become engaged in the worship of God. It was to dwell 
in profound meditation on such matters as His nature, His 
omnipresence and His relationship to the world, and ecstasy 
of the heart would follow automatically. l:lasidic legend tells of 
the gathering of the more famous disciples of the Maggid when 
the news reached them of his death. Lots were cast to determine 
which of the disciples was to bathe the limbs of the dead saint 
in the performance of the last rites. The high privilege of bathing 
the head fell to Schneor Zalmanl' lfabad, the tendency in 
l:lasidism fostered by Schneor Zalman,11 is, then, an intellectual 
form of a movement highly charged with emotion. 

Schneor Zalman was born into a non-l:lasidic family. He was 

1 
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by all accounts a precocious youth; it is said that he attained to 
a mastery of the vast Talmudic literature at the early age of 
eighteen. Allowing for the inevitable exaggerations in saintly 
biography, it is certain that Schneor Zalman was, in his youth, 
a scholar of distinction even in the fiercely intellectual milieu of 
Lithuanian Talmudism. Schneor Zalman felt a burning need for 
a guide to prayer. The fame of the Maggidhad penetrated to the 
circles in which the young scholar moved, though there was no 
lack of suspicion that the Maggid's teachings were heretical. 
Undeterred, Schneor Zalman made his way to the house of the 
Maggid where his qualities of heart and mind were recognised 
and where he was welcomed with open arms. The Maggid, it is 
said, engaged him as a teacher for his son, known as the 'Angel' 
because his holiness was not of this world. In turn the Maggid 
and his son initiated Schneor Zalman into the mysteries of the 
Qabbalah6 (the Jewish mystical doctrine) and into the basic 
teachings of l;lasidism. There is no reason for doubting the 
authenticity of this report and its implications that Schneor 
Zalman's ideas, novel though they were, owe something to the 
doctrines taught by the Maggid and his son. One of the later 
Qabad thinkers, Hillel ben Meir of Poritch (d. 1864), accurately 
depicts the Qabad contemplative ideal and its difference 
from rival l;lasidic doctrine in his mystical exposition of the 
'Second Passover' (Num. ix. 6-14). Before the Passover festival 
all leaven was to be removed from the house (Ex. xii. 15}, but on 
the substitute feast of the 'Second Passover' the special un
leavened bread was to be eaten while leaven remained in the 
house. In the Rabbinic tradition leaven is the symbol of the 
'evil inclination' in man, the 'ferment in the dough'. Hillel ben 
Meir sees in this the 'secret' of Qabad theory. The evil in man, 
according to the new system, was not to be eradicated by a 
direct assault (as on the 'First Passover') but to be transcended 
(as on the 'Second Passover') by means of contemplation. 7 Of 
particular significance is Hillel ben Meir's authority for the new 
doctrine.8 

'I have heard', Hillel ben Meir writes, 'in the name of the holy 
Rabbi Abraham, son of the Rabbi, the Maggid, his soul is in 
Eden, that a new method of divine worship was suggested to 
him by the battles of Frederick (the Great). This is the matter 
of "attackieren". It appears that they do not array themselves, 
as in former times, to attack each other but, on the contrary, 
they ft.y from the enemy and then surround him until he is 
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compelled to surrender. Similarly, divine worship in former 
times consisted in a war with evil. Man coerced his traits of 
character by means of that type of contemplation which leads 
to ecstasy. But he (the "Angel") discovered a new method by 
means of which man becomes attached to the category of the 
divine itself. This is achieved by means of contemplation on 
the profound mysteries of the higher "Faces"9 or the reasons 
for the divine precepts. These have no connection whatever with 
ecstasy of love and yet the divine light is drawn down from 
above to surround the evil until it is automatically vanquished. 
He (the "Angel") stated further that there is another difference. 
According to the earlier methods of divine worship, the battle 
was joined in one detail at a time. For instance, when a man 
engaged in contemplation on those matters which concerned 
ecstasy of love he attained ecstasy of love and by this means he 
transformed evil loves. Similarly, when he engaged in contem
plation on those matters which concerned fear he attained an 
ecstasy of divine fear and by this means he transformed evil 
fears. But according to the present method man's attachment is 
to the divine itself, in a general manner, so that both conquest 
of evil and its transformation are effected in all details at once. 
Now although this way is very elevated, it is required especially 
for the lowly souls of this generation who cannot prevail over 
the evil within at all and who fall into a state of melancholia 
when they desire to search for the 'how' and 'why' in their 
innermost heart. And even if they do not search within but 
simply attach themselves in that form of contemplation which 
concerns divine love and fear, no love and fear result, as is 
explained fully in the 'Tanya' (the classic work of Schneor Za.l
man on .l;labad).1° Consequently, our master and teacher, his 
soul is in Eden, counselled that man should engage in no other 
form of contemplation than that of attachment to the divine 
itself, in profound meditation, and then, automatically, all the 
workers of iniquity would be scattered and humbled'. Hillel ben 
Meir concludes that this is the basis of .l;labad and of the 
'Tanya', Schneor Zalman's classic work. 

Schneor Zalman follows this idea to its logical conclusion. 
The evil in man is to be combated by the indirect method of 
contemplation instead of by direct assault. Furthermore, the 
subject of contemplation was not to be the harmfulness of evil 
and the value of the good. Man was to reflect on the divine 
mysteries, on God and His relationship to the created world, 
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and this would infuse the soul with the divine light so that the 
evil in man would be vanquished of itself. As in generall;lasidic 
teaching, the raptures of the heart were of great valuein..{labad. But 
these were to be the fruit of contemplation in the sense mentioned. 

The Qabad methods were severely criticised by some of the 
other l;lasidic leaders. In particular, Abraham of Kalisk, who 
settled in the Holy Land together with Menahem Mendel of 
Vitebsk and other Qasidim and who, at first, was a friend and 
supporter of Schneor Zalman, became a fiery opponent of 
Qabad. For Abraham. of Kalisk simple faith was enough. Too 
much preoccupation with the divine mysteries was calculated 
to harm, rather than benefit, the soul-life of the Qasid. In a 
letter, written in 1797, Abraham ofKalisk protests that although 
his affection for Schneor Zalman is as strong as ever he cannot 
help disagreeing with the emphasis that Qabad places on the 
intellect and he expresses his particular disapproval of the 
Qabad notion that the divine mysteries can be disclosed in 
discourses given to thousands of Qasidim. The 'secrets of the 
Torah', argues Abraham, must be reserved for the very few. 
For the masses all that is required is simple, uncomplicated 
faith and a recognition of their inferior spiritual state.11 Schneor 
Zalman is further at fault in allowing his son, Dobh Baer, at a 
tender age, to reveal to the Qasidim profound mysteries it were 
better to have left concealed. 

After much provocation by Abraham of Kalisk and his 
supporters, Schneor Zalman was moved to defend his system 
and methods. In a long letter12 to Abraham of Kalisk, written 
in 1806, Schneor Zalman declares emphatically that simple 
faith is not enough. The Rabbis say that the thief cries out to 
God for help even while he breaks into the house he intends to 
enter for his nefarious ends.13 The thief is no hypocrite. He really 
believes in God's power to help and yet in the moment of 
belief he rejects the word of God that it is wrong to steal. This 
can only be because his faith is superficial; it is not the result of 
severe contemplation. Only that faith acquired through reflec
tion and contemplation has the power of changing the character 
for the better. It should, however, be noted that Schneor Zalman 
is not thinking of speculative thought, of mental deliberation 
and examination of such matters as the proofs for God's 
existence. This type of philosophising is completely foreign to the 
l;lasidic spirit. Schneor Zalman is thinking rather of mystical 
contemplation in which the mind dwells on the truths it already 
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possesses that God is omnipresent and omnipotent and meditates 
on these truths until they are properly apprehended. Contempla
tion in Qabad involves a rehearsal of the Qabbalistic and 
I:Iasidic teachings about God which the worshipper has studied 
by himself and which he has heard expounded by the master. 

'It is well-known', continues Schneor Zalman in his polemic 
against Abraham of Kalisk, 'to all who have tasted the fragrant 
doctrines of the Besht and his disciples that "Understanding" 
is the "Mother of Children". These "Children" are love and 
fear and that which gives them birth is profound contemplation 
on the greatness of God, in the depths of knowledge, each 
according to his capacity. Just as it is impossible for children to 
be born without a mother so it is impossible for man to be 
God-fearing without contemplation'. u This passage is typical 
of the lfabad idea but a certain amount of elaboration is required 
if it is to be understood correctly. In the process of our ex
position it is hoped that the precise meaning of the term Qabad 
will become clear and that the frequent allusions to its basic 
themes in the 'Tract on Ecstasy' will be intelligible. 

According to the Qabbalah's teachings concerning the Ten 
Sephiroth15 (the ten emanations by means of which 'En Soph
'He that is without limit' -God as He is in Himself, limitless 
and beyond all human knowledge, brought the world into 
being) the qualities of Qokhmah ('Wisdom'), Binah ('Under
standing') and Da'ath ('Knowledge') belong, as it were, to the 
processes of divine thought contemplating creation. Since man 
is created in the 'image of God'16 these thought processes are 
mirrored in the soul of man. The term Habad is formed from 
the initial letters of the three words Qokhmah, Binah, Da'ath. 
Hence Qabad is a movement in which particular attention is 
paid to the intellectual processes in man's worship of God. 
/fokhmah is, for Qabad, potential knowledge; knowledge at the 
stage when its full implications have not, as yet, been un
covered. It is frequently described as intuitive knowledge, the 
flash of inspiration before this has become actualised in thought. 
Binah is the use of intellect and imagination to draw out the 
implications of Qokhmah. It is the stage of actualisation, the 
stage in which the flash of intuition is detailed in thought. 
Da'ath is attachment of mind to the subject which Qokhmah 
brings into the mind and which Binah develops there. If, for 
example, I know that the sun is over ninety million miles 
distant from earth I have in the mind a bare idea, which is 

B 
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lfokhmah. When I allow my mind to dwell on this bare fact and 
utilise my previous knowledge to grasp the significance of the 
vast distances expressed by the words 'ninety million miles' I 
attain Binah. When, as a result of this, I am so impressed at 
the vastness that I am moved to wonder, I have attained 
Da'ath. Similarly, when I read in a newspaper that three 
hundred people perished in an earthquake I have in the mind a 
facet of l;lokhmah. When I reflect on the helplessness of the 
victims, their horrible sufferings, their naked individuality by 
which each suffered as a human being and not as a number in a 
mere list of victims, when the horror is brought home to me so 
that I realise the immensity of the disaster, I reach the stage of 
Binah. When, as a result of this, I am moved to pity, distress and 
agony, when my own cry has been added to the cry of the 
maimed, I attain Da' ath. Da' ath is attachment of mind and 
heart to the subject brought into the mind by I;Iokhmah and 
grasped in detail through Binah.17 

In the divine realm, as in the human, the emotions of fear and 
love (representing in the divine realm God's power and His 
love) stem, as it were, from the thought processes symbolise<J by 
!Jokhmah, Binah and Da'ath. Thus, in Qabbalistic symbolism, 
!Jokhmah is the 'Father', Binah the 'Mother', and these in turn 
give birth to the 'Children', God's love and power in the divine 
realm, man's love for God and his fear of Him in the human. 
Man's life mirrors the upper worlds, for he is marvellously 
fashioned after their pattern. Consequently, in man's soul-life 
love and fear can only result from contemplation. In the words 
of Schneor Zalman, 'Understanding' is the 'Mother of Child
ren'. The only authentic method of inducing ecstasy is by means 
of contemplation on the divine mysteries. To those who would 
attempt to by-pass contemplation and seek to attain ecstasy 
without its aid, !Jabad retorts that such ecstasy, even if it is 
attained, is merely external and superficial. This is not to say 
that lfabad sees no value in religious ecstasy. On the contrary, 
proper contemplation is bound to result in ecstasy and this 
serves, indeed, as a vindication of contemplation's depth. But, 
for !Jabad, the process is first contemplation-/;lokhmah, 
Binah, Da'ath-and then ecstasy, which results from these. 

What are the subjects on which one contemplates according 
to lfabad? Chief among them is the special !Jabad acosmic 
interpretation of God's omnipotence to mean that all is in God. 
This, the most far-reaching of lfabad ideas, is based on the 
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Tzimtzum theory, developed by the sixteenth-century Qab
balist, Isaac Luria, in whose system the theory is a cornerstone.18 

The central problem with which the Qabbalah concerns itself 
is the emergence of the finite world from God, the Infinite. How 
does this imperfect world of error, and the evil that is in it, 
result from God who is good and perfect? If God is omni
present how can there be a world at all? If there is no 'place' 
without God how account for a finite world in Space and Time? 
Lurianic Qabbalah replies that God withdrew from Himself into 
Himself (Tzimtzum = 'withdrawal', 'concentration', 'contrac
tion') in order to leave room for the world. Into the empty 
'space' left after God's withdrawal, Space and Time and the 
finite world as we know it emerged. In post-Lurianic thought 
the Tzimtzum idea receives many interpretations. Some 
Qabbalists, indeed, write at times as if they believed that there 
is a kind of spatial emptying of God's presence.19 Others favour 
a more sophisticated interpretation. But the paradox remains. 
If there is a real Tzimtzum there is the suggestion oflimitation in 
God. If there is no real limitation the difficulty of accounting for 
the emergence of the finite world remains. In lfabad the whole 
doctrine receives a fresh and subtle interpretation remarkably 
reminiscent of Far-Eastern notions on the illusory nature of the 
universe. For lfabadTzimtzum does not really take place in God, 
it only appears to do so. In order to benefit His creatures God, the 
all-good, has to bring them into being for it is in the nature of the 
good to have recipients for its bounty. But finite creatures can 
only exist in a finite universe. By a progressive screening of the 
divine light, by concealment of the Power by which all things are 
sustained, the world assumes the appearance of reality. But from 
the point of view of God, as it were, the finite world is not 'there' 
at all.2° It is only from the point of view of His creatures that the 
world appears to enjoy an independent existence as if it were 
apart from God, for He has screened the divine light from their 
gaze that they and the world they inhabit might endure. 

The true lfasid seeks to peer beyond the appearance to the 
reality and to see no world at all, only the divine power by and 
in which it is sustained. This is the meaning of contemplation 
for lfabad: to gaze beyond the outward form, to sense the light 
beyond the darkness, to apprehend the divine in its concealment, 
to strip away the garments and see the spirit within, to observe 
that 'earth's crammed with heaven'. 'Know this day, and lay it 
to thy heart, that the Lord, He is God in heaven above and 
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upon the earth beneath; there is none else' (Deut. iv. 39) is a 
favourite Qabad text. 'There is none else' is taken to mean not 
only that there are no other gods but also that there is 
nothing else apart from God since all is in God.21 Similarly, the 
verse: 'The whole earth is full of His glory' (Is. vi. 3) is taken 
to mean that all things are sustained by the divine light and that 
they endure only because it is screened from view.22 

Many have called the Qabad view pantheistic. The opponents 
of l;lasidism, such as the Gaon of Vilna (1720-1797) were not 
slow in calling attention to its heretical nature (Schneor Zalman 
always claims with justice that the idea goes back to the Maggid 
and even earlier to the Besht). Those who held it, the various 
anathemas pronounced against the Qasidim declared, are guilty 
of 'revealing false teachings in the Torah' and are to be perse
cuted until they repent of the error of their ways. 23 But, in fact, 
Qabad teaching in this matter and a thorough-going pantheism 
such as Spinoza's, for example, are actually poles apart. In 
pantheism, God and the universe are identical. The transcen
dent aspect of Deity is rejected. In Qabad God transcends the 
universe though there is no universe without God. Indeed, for 
Qabad, God is the only ultimate reality. M Theologically uncon
ventional though it is, the Qabad view is not really a breach of 
traditional Jewish Theism. Panentheism is a useful term that has 
been coined recently to describe doctrines of similar import to 
Qabad.25 

Two words which occur frequently in the Qabad vocabulary 
and which are mentioned in the 'Tract on Ecstasy' are yesh 
('that which is') and 'ayin ('that which is not'). These technical 
terms can be explained as follows. 'En So ph ('En = 'that which 
is without' Soph = 'limit', hence 'En Soph = 'the Limitless') 
is the Qabbalistic name for God as He is in Himself, inscrutable 
and utterly beyond all human comprehension. 'En So ph is, 
indeed, sometimes called 'ayin ('Nothing') because nothing 
can be postulated of this aspect of Deity. The finite world 
becomes yesh ('that which is') because it is brought into being 
by a screening of the divine light. The true reality is 'ayin, the 
divine 'Nothingness' before which all created things are as 
naught. Thus, from one point of view, the world is 'ayin, 
'nothing', and God is yesh, the true 'something', the only 
ultimate reality. But from another point of view. and it is this 
which Qabad stresses, God is 'ayin, the divine 'Nothingness' 
which sustains all things, and the created world is yesh, 'that which 
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is', because it has the appearance of an existence apart from God. 
Creatio ex nihilo, in Hebrew, isyeshme-'ayin-'thatwhichisfrom 
that which is not'-the term used by the mediaeval Jewish 
philosphers, for instance, for the spontaneous creation by God of 
all existing things. This assumed in Qabad thought (and, to some 
extent, in Qabbalistic thought in general) a rather subtle form. 
Yesh is the finite world. But it derives from 'ayin i.e. from 
God as He is in Himself utterly beyond all comprehension. 26 

We are now able to grasp the deeper implications of the 
J;Jabad theory of contemplation. The screening or concealment 
of the divine light is necessary for without these there could be 
only God Himself. It is part of God's purpose that His light be 
concealed in order that finite creatures, whom He may benefit, 
might exist. Without concealment there would be no finite 
world for all would be absorbed in the divine fullness and 
splendour. But the true Qasid endeavours to penetrate in thought , 
beyond the veils of concealment to the divine 'Nothing' by and 
in which all things endure and have their being. The art of 
contemplation involves reflection of this tremendous mystery 
until the mind grasps the idea that there is nothing else but 
God. Once this idea has become part of the worshipper his 
heart leaps in rapture in response to the divine, in the favourite 
Qabad illustration, like a spark drawn to the flame. 27 In Qabad 
terminology, the first step in contemplation is Qokhmah, the 
emergence in the mind of the idea itself that all is in God. 
There follows Binah, profound meditation on the full implica
tions of the idea. Finally, there is Da'ath, complete attachment 
of mind and heart to their source in God. (However, it should 
be noted, that Qabad considers Qokhmah to be a loftier stage 
than Binah and Binah than Da'ath. As we shall see in Dobh 
Baer's exposition there is a kind of reciprocal relationship 
between Qokhmah and Binah so that although Binah generally 
follows on lfokhmah, by means of Binah the worshipper returns, 
as it were, to Qokhmah and sees it in all its fullness). It follows 
that where there is self-awareness in the art of contemplation 
there is no authentic ecstasy, for self-awareness involves com
prehension of the yesh, of 'that which is', and this must act as a 
screen before the divine light. True ecstasy means that the divine 
in man's soul has come into contact, as it were, with the divine 
light that is screened from view in normal life. Contemplation 
is an enlargement of perception so that the divine light might 
be 'seen'. The lfasid who is aware that he is in ecstasy has not yet 
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attained the degree of true ecstasy, for the self acts as a barrier. 
The self constitutes a yesh, a 'something', which frustrates the 
purpose of contemplation, the losing of the self in the divine 
'ayin, the divine 'Nothingness'. From the ideal point of view 
ecstasy of which one is conscious is a contradiction in terms 
since ecstasy means contact with the divine and consciousness 
of the self is consciousness of something other than the divine. 
Self-awareness cannot but prevent the divine in man meeting 
with the divine 'outside' him. 

From the above it will be clear that certain states of mind 
commonly associated with religious ecstasy will be taboo for 
the true Qasid, ecstasy where there is self-awareness for 
example. When Dobh Baer assumed the leadership of the J.labad 
group after the death of his father, he found much confusion in 
this matter of ecstasy. Abraham of Kalisk and other leaders had 
placed all the emphasis on the emotional side of religion and on 
simple faith. It was known that Schneor ZaJman had favoured 
the life of contemplation, that, in his view, the intellect was to be 
engaged, but it was far from clear whether the emotions, too, 
had their part to play. Some Qabad followers argued that for 
Schneor b1man all ectasy was to be viewed with suspicion. 
Intellectual perception alone was untainted by self-awareness. 
If the Qasid experienced an emotional 'thrill' in contemplation 
he was guilty of sensing the yesh, he had become aware of 'that 
which is' and had transposed it before the divine 'Nothing'. 
Other J.labad followers preferred to stress the emotional needs 
of the worshipper and to play down the differences between 
J.labad and the school of Abraham of Kalisk. For these Qasidim 
contemplation was only of value for the ecstasy it induced. It 
was as a 'guide for the perplexed'118 in this matter that the 'Tract 
on Ecstasy' was compiled. Dobh Baer's thesis in the 'Tract on 
Ecstasy' is that those who decry ecstasy are wrong. There is no 
such thing as a de-personalised state of contemplation in which 
the self does not feel anything. On the contrary the power and 
validity of contemplation was to be observed in the degree of 
ecstasy it induced. The more authentic was contemplation the 
greater would be the ecstasy which resulted from it. As for the 
charge that ecstasy involves self-awareness and is therefore a 
betrayal of J.labad teaching, Dobh Baer argues that a distinc
tion must be drawn between the authentic and the unauthentic. 
In the authentic type, though the self undergoes the experience, 
there is, nonetheless, little or no self-awareness. In the spurious 
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type the degree of self-awareness is excessive. The 'Tract' 
proceeds to demonstrate the nature of spurious ecstasy and 
how it may be detected. It consists chiefly, however, of an 
acute, exceedingly subtle psychological analysis of the degrees 
of true ecstasy. Professor G. Scholem ('Major Trends in Jewish 
Mysticism', 3rd. ed. Thames and Hudson, London, 1955, p. 121) 
has noted that Jewish mystics are inclined to be reticent about 
their experiences. Manuals of the more advanced stages of 
mystical practice and technique have seldom been published. 
'To this class belongs', remarks Scholem, 'a penetrating analysis 
of various forms and stages of mystical rapture and ecstasy 
written by Rabbi Dobh Baer' (the reference is, of course, to 
the 'Tract on Ecstasy'). 

Dobh Baer's interpretation of his father's ideas did not win 
universal acceptance. His former friend and the chief disciple of 
Schneor Zalman, Aaron ben Moses Ha-Levi of Staroselye 
(1766-1829), refused to recognise Dobh Baer's authority and 
set up, after Schneor Za.lman's death, a rival school at Staro
selye. 29 Apart from the personal aspects of the quarrel between 
the two masters (Aaron was Schneor Zalman's disciple and 
qualified to succeed him in the leadership of the group, but 
Dobh Baer was his son and son generally succeeded father in 
l;iasidic leadership }80 Qabad tradition has it that they differed 
in their views on the role of ecstasy in the religious life. Aaron 
was the author of a detailed exposition of Schneor Zalman's 
teaching, published under the title, 'Sha'are Ha-Yi/:zud We-Ha
' Emunah', second volume entitled, 'Sha' are 'Abhodah' ('The 
Gates of Unification and Faith' and 'The Gates of Worship', 
Sklov, 1820-1821). Although neither Dobh Baer nor Aaron of 
Staroselye refer to each other directly in their writings it 
requires no great insight, in view of the sound Qabad tradition 
we have mentioned, to recognise the marked differences in the 
approach of the two teachers. In Aaron's introduction to his 
work he is at pains to reject, like Dobh Baer, the purely emotional 
approach. He, too, speaks of the harm done in contemplation 
by the erection of a barrier of self-awareness between the wor
shipper and God. But Aaron is far less severe on spurious 
ecstasy than is Dobh Baer. It appears that for Aaron ecstasy 
was so important that the Qasid was justified in taking the risk 
of attaining only a sham ecstasy. Furthermore, in Aaron's 
system, even the less authentic type of ecstasy was not without 
its value.81.Naturally, bothAaron and Dobh Baer claimed to be 



12 TRACT ON ECSTASY 

interpreting the ideas of the founder of lfabad, Schneor Zal
man. 32 lfabad tradition describes, too, the differences between the 
two in their personal religious life. Aaron, it is said, used to 
pray with a great shouting so that all who observed him praying 
were themselves moved to ecstasy.33 Of Dobh Baer, on the 
other hand, it was said that he would stand immobile in prayer 
for as long as three hours at a time and that at the end of his 
prayer his hat and shirt would be soaked with perspiration. 34 

From an earlier letter (printed as an Introduction to the first 
Warsaw edition of the 'Tract on Ecstasy', though not written 
as such, and translated in an Appendix to this book), written 
by Dobh Baer to his followers, we learn that the confusion 
among the lfasidim was aggravated by the 'preachers' (ha
darshanim) as Dobh Baer calls them, who would visit the Rabbi 
to hear his teachings but who would then pervert them con
sciously or unconsciously. Of the numerous lfasidim in White 
Russia only one in ten could afford to leave his home for any 
length of time in order to stay at Lubavitch. Those who could 
make the journey were frequently unable to resist the tempta
tion of claiming that they were in possession of an esoteric 
truth, preached by the Rabbis to the initiates and very different 
from the recorded teachings of lfabad. These men claimed that 
lfabad actually set little store by ecstasy and that any strong 
emotional experience in prayer was a betrayal of the contem
plative ideal. References in lfabad writings to the value of 
ecstasy, printed and in manuscript, were for the masses only, 
who could not be expected to rise above the emotions. But, 
declares Dobh Baer, the truth is otherwise. There are no eso
teric teachings. Ecstasy is an ideal for all. It is, indeed, the true 
test of whether contemplation has achieved its aim. The 
'preachers' are correct in stating that lfabad is opposed to 
certain forms of ecstasy but this opposition is directed only 
against spurious experiences. Even shouting aloud in prayer, 
which rumour has it, is strictly forbidden, is only proscribed 
if it is contrived. Where it is a spontaneous effusion of delight 
in contemplation or a groan from the heart because of 
remoteness from God it is of great value. 

The distinction between authentic and unauthentic ecstasy 
has been drawn, of course, by many masters of the art of prayer. 
The following quotation from the French writer Malaval in a 
book published in 1707 is a good illustration of the distinction 
in terms which resembles closely that made by Dobh Baer: 'The 
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great doctors of the mystical life teach that there are two sorts 
of rapture which must be carefully distinguished. The first is 
produced in persons but little advanced in the way, who are 
still full of selfhood; either by the force of a heated imagina
tion which vividly apprehends a sensible object, or by the arti
fice of the devil .... The other state of rapture is, on the contrary, 
the effect of pure intellectual vision in those who have a great 
and generous love of God. To generous souls who have utterly 
renounced themselves God never fails in these raptures to 
communicate high things'. as 

We should, however, note that the Hebrew word hithpa'aluth, 
used by Dobh Baer and translated here as 'ecstasy', does not, in 
itself, imply any type of paranormal phenomena. On the 
higher reaches, described by Dobh Baer, it does appear to 
correspond to the kind of exalted state known by Catholics as 
the 'beatific vision'. Dobh Baer uses, too, the term hazazah 
mi-meqomo ('a movement from his place') which corresponds 
exactly to the term ecstasy. But hithpa'aluth is a far more 
comprehensive term, denoting 'strong emotion', 'being affected', 
'being strongly moved'. Dobh Baer uses it, for example, to 
describe a strongly felt human condition...,...--the man possessed by 
joy at finding a treasure is in the state of hithpa' aluth, as is the 
man who flies into a fierce rage. 36 

Dobh Baer in his treatment of sham ecstasy speaks of two 
types of this spurious emotion. The first is not really ecstasy at 
all. It is to be observed among those who cry out in their 
prayers, with an appearance of spontaneity, but who have not 
been moved at all through contemplation on the divine. This 
is no more than self-delusion. Men may call this 'enthusiasm'37 

or 'ecstasy' but to do so is to be guilty of a misnomer. Here there 
is an excessive degree of self-awareness and this is bound to 
act as a barrier between the worshipper and the divine. Dobh 
Baer is aware that in every form of ecstasy the self must play 
its part; it is, after all, the self which experiences the ecstasy. 
But a distinction must be drawn between 'having an experience' 
and 'experiencing that one is having an experience'. The former 
state is authentic. The latter is bound to possess some measure 
of the unauthentic, for insofar as the mind is consciously aware 
that it is undergoing an experience it is not fully absorbed in 
the experience~ Part of the mind remains sufficiently detached 
to be able to observe its own operations. (This distinction is not 
very different from Buber's distinction between 'I-Thou' and 
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'l-It', though in Dobh Baer's system every attempt is made to 
allow the 'I' to become submerged in the 'Thou'. Dobh Baer's 
is a mystical approach while Buber is essentially non-mystical, 
even anti-mystical). One is frequently moved on hearing great 
music, for example. But so far as one is conscious of being 
moved there is an element of artificiality about the experience, 
a pose is adopted even in the act of enjoyment (one can reflect 
afterwards, of course, that one has been deeply moved without 
this casting any suspicion on the authenticity of the experience). 
Similarly, when the hands are clapped in joy on the receipt of 
good news, the action to be authentic must be a reflex one. 
Where one consciously claps the hands because it is the 'ex
pected' reaction, the thing to be done, there is evidence that the 
news does not, in fact, awaken such intense feelings of joy as to 
leave no room in the mind for the consideration of the thing 
to be done. A further illustration is provided by Dobh Baer from 
an ecstasy of anger. There is no real fury of temper in the man 
who can 'count ten' before flying into a rage. In Dobh Baer's 
first stage of sham ecstasy, then, affectation is confused with 
being affected. 

Dobh Baer's second type of sham ecstasy is 'contrived' 
ecstasy. This is explained as a conscious effort to attain the 
ecstatic state for selfish purposes. Contemplation is engaged in 
for no other purpose than to induce ecstasy. What ought to be a 
by-product of contemplation is made into its chief aim. The 
citadel of ecstasy is taken by storm. This type is more authentic 
than the first, for when the ecstasy does eventually come it is 
real and without self-awareness but the element of contrivance 
taints this state, too, with self-awareness and thereby robs it of 
its religious value. It is, in fact, an attempt at experiencing a new 
.kind of 'thrill'. It is an attempt at achieving spiritual titillation 
and is therefore no better, and may be much worse, than the 
attempt to achieve cheaper thrills. The desire of such a person, 
observes Dobh Baer, is not for the divine to dwell in his soul 
but to experience a sense of 'vitality' (l;ziyyuth). He uses the 
divine to achieve a selfish aim of his own. In the words of Dobh 
Baer he is in the 'category' of yesh, 'that which is', whereas true 
ecstasy must involve self-forgetfulness. The divine 'ayin 
('Nothingness') can only be encountered when man is himself 
in a state of 'ayin. 

Here a note may be inserted on the /fabad attitude to ecstasy 
induced by. artificial means, a problem that has recently engaged 
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the minds of students of religious psychology. Aldous Huxley, 
in 'The Doors of Perception' has described vividly the heightened 
sense of consciousness induced by drugs such as mescalin. 38 

Huxley claims that when the drug is taken the consciousness is 
enlarged so that even if it is going too far to compare the 
resulting experience with the 'beatific vision' it resembles none
theless that state known to Catholic writers as 'gratuitous 
grace'. It is naturally of interest to consider what the attitude of 
an acute religious thinker and mystic like Dobh Baer would be 
to the question of artificially induced ecstasy. It must be noted 
that the 'Tract of Ecstasy' does not deal at all with this question. 
Sham ecstasy in the 'Tract of Ecstasy' is either: a) the completely 
spurious, the 'external cry', or b) the 'contrived' type, where the 
motive is at fault. In the first type there is, in fact, no ecstasy at 
all, no enlargement of the 'doors of perception'. In the second 
type there is such enlargement but, as Dobh Baer would say, 
there is no religious value in man's attempt to achieve enlarge
ment of perception for himself. His motive is a self-seeking one. 
But whether the /fasid may avail himself of artificial stimulants 
in order to enlarge his perception for the glory of God is a 
question not dealt with in the 'Tract of Ecstasy'. We do know, 
however, that the /fasidim, including those of the /fabad school, 
attached great importance to song and dance in the effort to 
induce ecstasy. They were not above using alcoholic stimulants 
for the same purpose. Schneor Zalman speaks, indeed, explicitly 
of the legitimate use of good food and fine wines 'to enlarge 
the mind that it be receptive to the Lord and His Torah'. 39 Of 
the successor to Dobh Baer, his son-in-law, Menahem Mendel 
of Lubavitch, it is said that he would drink large quantities of 
alcohol when his followers were gathered round his table and 
he would then expound the most profound /fabad themes.40 

From all of which it would appear that, provided the motive is 
good and for God, /fabad does not object to artificially induced 
ecstasy and even encourages it. 

Dobh Baer's analysis of the stages in authentic ecstasy relies 
on the lfabad doctrine of the two souls-the 'divine soul' and 
the 'animal soul'. In addition, Dobh Baer speaks of five stages 
of the soul. For Dobh Baer there are ten ascending stages of 
ecstasy, the five of the 'animal soul' and the five of the 'divine 
soul'. To understand all this more fully it is necessary to sketch 
briefly the basic themes of /fabad psychology. 

In Scripture five different expressions are found for the soul. 
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These are: a) nephesh, 41 b) rua/:t, 42 c) neshamah, 43 d) J:zayyah," and 
e) ye/:zidah. 45 It would require a lengthy monograph to trace the 
different shades of meaning these terms assume in the Bible, 
the Rabbinic literature, the writings of the mediaeval philoso
phers, and the Qabbalah.46 For our purpose it is sufficient to 
note that at the time when lfabad rose to prominence these :five 
terms were not thought of as synonyms but as names for 
different stages of the soul in ascending order. The lowest stage 
of all is nephesh, higher than nephesh is rua/:t and higher still 
neshamah. These three belong to the normal expressions of 
man's psyche. lfayyah and ye/:tidah denote higher and less 
frequent stages of the soul. Ye/:tidah, particularly, is considered 
to be a most elevated state. 

But the subject is further complicated by the fact that there are 
references in the Zohar47 and, especially, in the writings of 
.I;Iayyim Vital (1543-1620), the foremost disciple of Luria, to the 
good, the other containing (as a result of Adam's sin) a mixture 
of good and evil.48 Much is made of this doctrine of the two 
souls in lfabad. It becomes indeed the cornerstone of lfabad 
psychology. The whole of the first part of Schneor Zalman's 
classic work, 'Tanya', is devoted to an exposition of the theme 
of the two souls. 49• 

The 'lower' soul, containing an admixture of good and ~vil, 
is known as the 'animal soul' -nephesh ha-behamith. It is also 
known as the 'vital soul' -nephesh ha-/:tiyunith-the 'natural 
soul'-nephesh ha-tibhe'ith-and the 'intellectual soul'-nephesh 
ha-sikhlith. This soul is the seat of the elemental life-force. It 
is the power by which human beings exist and through which 
they give expression to their will, thoughts, emotions and actions. 
It is situated in the left ventricle of the heart, whence it is diffused 
through the blood to sustain and nourish the body. In Qab
balistic theory, evil surrounds the good as the husk the kernel. 
The forces of evil in the spiritual world are known, consequently, 
as the 'Husks' or 'Shells' -Qelipoth. Of these 'Shells' there is one 
that is not wholly evil but contains an admixture of good. This 
is the 'Shell' of Nogah ( = 'Light', after the vision of the 
Heavenly Chariot in the book of Ezekiel). 50 This is the spiritual 
source of the 'natural soul'. (It should be observed here that in 
lfabad thought this applies to Israelites only. Non-Israelites 
derive their 'natural sour from the totally evil 'Shells', not from 
the 'Shell' of Nogah, and, as a consequence, even the good they 
do is evil in its source. Furthermore, non-Israelites have no 
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divine soul.51 It is not surprising that these ideas have been 
offensive to many. It is said that when Schneor Zalman was 
arrested by the Russian Government for alleged treason his 
doctrine of the two souls was one of the counts against him). 52 

In the world of the Sephiroth (the upper 'world' in which the 
divine process begins) there is divine will, divine wisdom, 
divine emotions and divine action. These are mirrored in the 
life of man. Man, too, wills, thinks, feels and acts, after the 
divine pattern. In all this he is nourished by the 'natural soul'. 
In lfabad terminology, the 'natural soul' is clothed by will, 
thoughts, feelings and actions. It follows that there is a taint of 
evil in all human will, thinking, emotions and actions. This is 
the /fabadversion of'original sin'. 

But, in addition to the 'natural soul', each Israelite possesses 
a 'divine soul'-nephesh ha-'elohuth. This soul comes directly 
from the realms of the divine. The 'natural soul' is the gift of the 
parents to the child they bear. The 'divine soul' is drawn down 
from above at the moment of conception. It is God's gift 
to Israel, a heritage of their righteous ancestors, Abraham, 
Isaac and Jacob who loved God and walked in His ways. In 
Qabbalistic thought there are four 'worlds' in the divine realm. 
These are the 'World of Emanation' ('olam ha-'atziluth), the 
'World of Creation' ('olam ha-beri'ah), the 'World of Forma
tion' ('olam ha-yetzirah), and the 'World of Action' ('olam 
ha-'asiyah). Both man's natural soul and his divine soul may 
be drawn down from any one of these four 'worlds'. He whose 
soul is from the 'World of Emanation' is endowed with greater 
spiritual powers than he whose soul is from the 'World of 
Creation' and so forth. 53 But at the core, as it were, of every 
'divine soul' there is a portion of God as He is in Himself, a 
portion of 'En Soph, the Limitless, in the depths of man's soul 
even in the :finite world. This is the most radical of Qabad 
theories, the doctrine that there is a portion of divinity in man. 
In lfabad terminology this is described as a portion of • En Soph 
without 'concealment', deep in man's soul where there is 
'concealment'. 'For the portion of the Lord is His people' 
(Deut. xxxii. 9) is interpreted in lfabad to yield the remarkably 
bold thought that there is a portion of God, an actual divine 
'spark', in the soul of every Israelite. 54 It is beyond the scope of 
this work to trace the antecedents of this idea in Jewish mystical 
thought. It can hardly be said to be original with Qabad but it 
can safely be said that the special Qabad emphasis is extremely 
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novel and Jewishly unconventional. The 'divine soul' is seated 
in the brain whence it is diffused through the rest of the body. 66 

The 'divine' and 'natural' souls are not thought of as entirely 
separate from each other. The 'divine soul' is 'clothed' by the 
'natural soul' through which it expresses itself just as, in turn, 
the 'natural soul' is 'clothed' by will, thought, emotions and 
deeds. In every human act there is the power of the 'natural 
soul' and, deep in 'concealment', there is the inner force of the 
'divine soul'. This latter is strong or weak according to man's 
nearness to God in his daily life and according to the amount 
of divine grace granted to him. Dobh Baer, in the 'Tract on 
Ecstasy', is fond of explaining the difference between the 
manifestaions of the two souls as the difference between the 
'essential' and the 'separate'. This means that an experience by 
the 'divine soul', though it is expressed through human will, 
thought, emotions or deeds, is, in reality, an experience of the 
divine by the divine, as it were. It is an 'essential' experience
divine essence responding to divine essence, the spark drawing 
near to the flame. An experience by the 'natural soul', on the 
other hand, through human will, thoughts, emotions or deeds, is 
a 'separate' experience. It involves an encounter of the divine 
by something not itself divine. 

Of the five stages of the soul-nephesh, rua/:1, neshamah, 
l:zayyah and yel)idah-yel)idah is the most elevated. This cor
responds to the 'will' that is 'higher' than the intellect. There 
must be a will to know before one can know. (In the realm of 
the Sephiroth the first Sephirah is Crown [Kether] the emergence 
of a will, as it were, in' En So ph, in that of which even will cannot 
be postulated. This is more elevated than the second Sephirah 
Qokhmah, Wisdom). Next in degree is wisdom, represented by 
l:zayyah. Neshamah corresponds to the Sephirah Binah, Under
standing, and is said to be the understanding of the heart. The 
stage of ruab represents the eiD:otions (in the realm of the 
Sephiroth, these are the six Sephiroth, lower than Wisdom and 
Understanding, representing the source of the divine emotions, 
as it were). Lowest of all is the stage of nephesh (corresponding 
to the Sephirah of Sovereignty). This is the state where the soul 
is hardly engaged at all. When man contemplates on the divine, 
for instance, there are five stages in his meditations. The lowest 
is that of nephesh. This is no more than a desire to be near to 
God. Man reflects on his unworthiness and on his great remote
ness from the divine. He wishes to sense the divine but finds no 
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response in his soul. In Dobh Baer's words this is 'hearing from 
afar'. But, as a result of his recognition that he is far from God 
he resolves to lead a better life. Hence the nephesh stage has its 
implications for action, but there is no warmth of spirit even 
with regard to action. Next comes the stage of rual;l where the 
emotions are engaged. God is sufficiently near so that a resolve is 
formed to lead the good life and there is sufficient warmth of 
spirit to be carried over into the deed. The conduct of the person 
who has reached this stage will be in accordance with his 
appreciation of the nearness of God as his good. But here the 
actual experience of the divine is still very weak. Next comes 
the stage of neshamah. Here the heart is truly engaged. It is no 
longer a question of simply desiring God or wanting to do His 

· will. God is now enjoyed. Higher than this is the stage of l;layyah 
where mind as well as heart is moved to ecstasy. Man is so near 
to God in this stage that the divine is apprehended with a full
ness that enables him to dwell long in rapture. Highest of all 
is the stage of yel;lidah where there is a 'simple will' to know 
God, higher than all intellect and emotion. At this stage man 
has virtually achieved self-transcendence and he encounters the 
divine beyond all the normal limits imposed by his physical 
nature. The details of these stages are explained fully by Dobh 
Baer and it is hoped that with the help of our notes they will 
be appreciated by the reader. 

We can thus speak of the 'natural soul' manifesting itself in 
the five stages of nephesh, rual;l, neshamah, l;layyah and yel;lidah. 
As above, these manifestations are in the category of 'separate
ness', as Dobh Baer would say. But the 'divine soul' can also 
experience the divine in the category of 'essence' through the 
manifestations of nephesh, rual;l, neshamah, l;layyah and yel;lidah. 
(It appears from Dobh Baer's exposition that the stages of the 
'divine soul' are not attained by human effort but by a special 
grace from above). There are thus for Dobh Baer ten stages of 
soul experience in the contemplative life-five of the 'natural 
soul' and five of the 'divine soul'. It must be admitted that the 
division into two sets of five is somewhat arbitrary and is, of 
course, determined by the doctrine of the five stages of soul, but 
Dobh Baer's analysis of the different states of mind is, in fact, 
really independent of his classification. Indeed, Dobh Baer 
recognises the two spurious stages, mentioned above, and 
refuses to count them among the five stages. There can be no 
doubt that Dobh Baer has refused to count these two in order 
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to fit his analysis into the scheme of the five stages of soul. The 
lowest stage of the 'divine sour, it remains to be said, is higher 
than the highest stage of the 'natural soul' -i.e. the nephesh 
stage of the 'divine soul' is higher than the ye/:zidah stage 
of the 'natural soul'. 

It might also be mentioned here (though Dobh Baer does not 
refer explicitly to this idea in the 'Tract on Ecstasy') that in 
lfabad thought the love and fear which result from the ex
periences of the 'natural soul' are, from one point of view, more 
valuable than those which result from the experiences of the 
'divine soul'. For when the 'natural soul' experiences the divine, 
it is the result of human effort and light is produced even in the 
midst of darkness. When a man has to fight for the things he 
loves his affection for them is increased by the struggle. Simi
larly, when the 'divine soul' in man struggles with his 'natural 
soul' and thereby 'purifies' it of the evil it contains, the resulting 
love for the divine is far more powerful than it could have been 
without the struggle. Based on this thought is Schneor 
Zalman's mystical interpretation of the verse: 'If a man have 
two wives, the one beloved, and the other hated, and they have 
borne him children, both the beloved and the hated; and the 
:firstborn son shall be hers, that was hated' (Deut. xxi. 15). 
The 'two wives' are the two souls, the 'divine' and the 'natural'. 
They are rivals to each other and struggle with each other, 
particularly at the time of prayer when the 'divine soul' longs 
for the nearness of God and the 'natural soul' is responsible for 
distracting thoughts. If man emerges victorious from the 
struggle the first-born 'child' is that of the 'hated wife', the 
love and fear which stem from the struggle with the evil within 
are greater than they could have been without the opposition of 
the 'natural soul'. When the 'natural soul', too, is coerced into 
loving God the love and fear are all the greater. 56 

11 

Having sketched briefly the ideas on which the 'Tract on 
Ecstasy' is based we now turn to a short account of the life of 
its author. 

Dobh Baer was born about a year after the death of the 
Maggid of Meseritch, his father's teacher. Schneor Zalman 
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called his first-born son Dobh Baer, the name of the Maggid67• 

After the death of Schneor Zalman, Dobh Baer was invited by 
the majority of the lfasidim to assume the leadership of lfabad. 
He was, in turn, succeeded by his son-in-law (who was his 
sister's son and Schneor Zalman's grandson) Menahem 
Mendel.68 Schneor Zalman is known as the 'Old Rabbi' (der 
alter Rebbe) i.e. the founder of /fabad. Menahem Mendel is 
known as the Tzema/:z Tzedeq, after the title of his major work. 
Dobh Baer is known as the 'Middle Rabbi' (der mitt/er Rebbe) 
i.e. the leader who came in the middle, between the famous 
Schneor Zalman and the no less famous Menahem Mendel. 

A keen student of his father's teachings, Dobh Baer recorded 
carefully all that he had heard from his master. Menahem 
Mendel used to say of Dobh Baer that I;lasidic doctrine had 
become so much a part of him that were one to cut open his veins 
it would not be blood that would pour out but lfabad teachings. 69 

During the Franco-Russian war Schneor Zalman sided with 
the Czar. In a letter to a friend he observes that if Napoleon 
were victorious the material conditions of the Russian Jews 
would be improved but their spiritual conditions would 
deteriorate, while if the Czar were victorious there would be a 
deterioration of their material condition but an improvement 
of their spiritual state. 60 Schneor Zalman's hatred and fear of 
Napoleon as the arch-enemy of the spiritual bordered on the 
pathological. Just before Napoleon's retreat from Moscow 
Schneor Zalman and his family, including Dobh Baer, fled in 
terror into the heart of Russia. Worn out by his anxieties and the 
rigours of the journey, Schneor Zalman died while Dobh Baer 
had left him to seek winter accommodation for the family. 61 It 
is said that Dobh Baer was completely prostrated on hearing 
of his father's death but that he eventually rallied, declaring: 
'My father is now in Paradise. There, too, he teaches. We must 
arrange a "postal system" between there and here'. 112 The 
majority of his father's disciples invited Dobh Baer to assume 
the leadership of lfabad. The exceptions were the followers of 
Aaron ben Moses Ha-Levi of Staroselye63• Dobh Baer settled in 
the town of Lubavitch which became the spiritual centre of 
lfabad. To this day the followers of lfabad (numbering still 
some hundreds of thousands with their headquarters in New 
York) are called 'Lubavitcher /fasidim' to distinguish them from 
other groups of lfasidim. The present head of the sect is a son
in-law of the great-grandson of Menahem Mendel. 6' 

c 
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From many parts of Russia l;lasidim would visit Dobh Baer 
in Lubavitch where he would expound l;labad ideas for hours 
on end. His followers were fond of declaring that their master's 
ambition was so to spread l;labad doctrine that whenever two 
Jews met together their main topic of conversation would centre 
round Qabad ideas. 85 

Like many a mystic Dobh Baer was of a practical turn of 
mind, as evidenced by the following letter•• (though the plan 
suggested in it does not appear to have materialised) :117 'Because 
there are many poor people in our towns necessity compels 
them to travel far in search of a living. It is easy to see what 
can happen to such people. But the question remains, how can 
they earn a living? My advice is first that firm rules be drawn 
up for men, women and children, that they should learn how 
to perform various types of work such as weaving, spinning 
and so forth, required in the factories. Each Community should 
engage experts to teach these sldlls to both poor and middle
class children and the Community should make itself responsible 
for their wages. This should be attended to in fitting manner. 
Furthermore, many Jews should begin to engage in agriculture. 
With the permission of the Government, may it be exalted, the 
rich should purchase good lands and the poor should work them. 
God will certainly send His blessing and a living will be pro
vided both for the owners of the fields and for the workers. But 
since the majority of Jews are unfami1iar with farm-work they 
should, at first, engage those who are specialists in this work 
(they may be non-Jews) who should tend the soil carefully 
during the first few years. Naturally, a wealthy Jew can purchase 
large quantities of land and so provide work fot: many hands. 

'No Jew need be ashamed of engaging in farm-work, for our 
ancestors in Palestine were farmers. Their sustenance was 
provided through the cultivation of fields and vineyards. 

'H we will purchase or rent the land for long periods we shall 
obtain a livelihood. I have seen this in the steppes where men, 
women and children all work on the land, the whole week, 
with joy and energy. Up to the age of thirteen the children 
study in the Hebrew School. After this, if they notice that the 
child is not suited to the study of the Torah, he is apprenticed 
by his father to farm-work. They are sated with bread and are 
therefore always cheerful and happy. They do no harm to any
one. When they have leisure they study and they conduct their 
affairs with faith in God. They provide the dwellers in the 
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neighbouring towns with corn, sheep, milk and so forth. From 
their faces one can observe that they are God-fearing. 

'Although they accumulate no great wealth from all their 
concerns and are unable to buy silks or afford pearls, yet they 
lack nothing of life's necessities. Such an honest way of life 
pleases me greatly. 

'It is possible that their soil is more fertile than in our 
district but with the help of patronage we can acquire here, too, 
good, fertile fields. I have long since written to my Qasidim 
who obey me that they should help to bring my plan to fruition. 
I hope that if we work for this aim God will prosper our efforts 
and that He will send His blessing to the earth to produce 
sufficient to satisfy all needs. As Scripture says: "When thou 
ea test the labour of thy hands thou shalt be happy and it will be 
well with thee .. (Ps. cxxviii. 2). This means, only if you eat the 
labour of your hands will you be happy in this world and will 
it be well with you in the next! This will remove from us all 
evil tongues. We shall find grace and favour in the eyes of the 
members of the Government so that they have compassion on us. 
It cannot be otherwise for all hope has departed. Jews have 
become very poor and who knows what the end will be etc. 
This is written by one who seeks the welfare of his people Israel 
and who desires its prosperity, Dobh Baer'. 

The life of a l;lasidic leader embraced much more than 
preaching and expounding l;lasidic doctrines. The leader was 
obliged to counsel, assist and encourage his numerous followers, 
who travelled from far and wide, in order to benefit from his 
wisdom. Here was a Qasid concerned about the religious laxity 
of his sons. There was a poor Qasid unable to afford his 
daughter's dowry. The rich Qasid valued the Rabbi's impartial 
advice in the conduct of his business affairs. His poor brother 
desperately needed some financial assistance. The sick in soul 
or body would come to the Rabbi in a firm belief in the power of 
his prayers. When a lfasid had a claim against his fellow where 
else would justice be found than in the Rabbi's 'court'? Who 
else but the Rabbi could help penitent sinners in their struggle 
for self-mastery? To say nothing of those /fasidim well-advanced 
on the spiritual road who would wait on the Rabbi to show 
them the higher rungs of the ladder. It seems that at first Dobh 
Baer followed the conventional pattern, helping, admonishing, 
advising and praying for his followers. But he was a man of far 
from robust health and eventually the work had to be shared 
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with his brother, l:layyim Abraham, and his son-in-law, Mena
hem Mendel. To introduce the new system, Dobh Baer sent a 
letter to his /fasidim advising them of the proposed changes. 
The /fasid with a problem on his hands was to proceed first to 
the local leaders of his group. If they felt themselves to be in
capable of solving the problem they should provide the /fasid 
with a letter of introduction and he would make his way to 
Lubavitch there to pour out his troubles to 1:Jayyim Abraham 
or Menahem Mendel. Only when they felt that the Rabbi's 
intervention was necessary would the matter be brought to 
Dobh Baer for his personal attention. If this system is imple
mented, concludes Dobh Baer, he will have more time for the 
great love of his life, the exposition of /fabad doctrine. 68 Even 
though this plan was carried out the Rabbi continued to suffer 
from ill-health. In the year 1825 we find him taking the waters 
at Karlsbad on doctor's orders. He died two years later at the 
age of fifty-four. 6 9 

The /fasidim tell of Dobh Baer's method of expounding 
/fabad teaching. For hours on end he would explain his father's 
ideas together with his own commentary to them. This was said 
to be his chief joy in life. On the Sabbaths or Festivals in partic
ular the major part of the day would be spent in Lubavitch in 
prayer and /fabad preachment. A contemporary, Abraham 
Abele of Kherson, in a memorial tribute delivered on the 
twenty first of Kislev in the year of the Rabbi's death, speaks of 
this aspect of Dobh Baer's life (printed in Abraham Abele's 
'Beth 'Abhraham', Szylkov, 1837, end ofbook, p. 37): 'He taught 
the Torah in public to show men the way of the Lord, albeit in 
the Qabbalistic wisdom. He composed many works on the 
Qabbalah which have spread to many communities in Israel. 
He was like the father of the Sanhedrin when teaching the Torah 
in public. All his people surrounded him on every side, and they all 
united with one heart to hear the words of the living God 
flashing from his lips like sparks of fire'. It is said that while still 
a young man Dobh Baer was requested by his father to expound 
/fabad teachings in the presence of the saintly Levi Yitzhaq of 
Berditchev. The latter was so impressed by the profundity and 
clarity of the young man's ideas that he placed his own prayer
shawl on Dobh Baer's head as an antidote to the evil eye the 
angels and seraphim might cast on him in their envy of his skill 
in the Qabbalistic mysteries. 70 

Towards the end of his life Dobh Baer was imprisoned by the 
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Russian Government on a charge of treason. These were the 
events that led up to the charge. There lived in Vitebsk a re
lation of Dobh Baer on his mother's side who was a fierce 
opponent of I;Iasidism and an implacable enemy of the Rabbi. 
There came into the possession of this man a letter, written by 
Dobh Baer, in which reference was made to a sum of money 
collected by the lfasidim to help the Rabbi and his family in the 
year following the death of his father. The letter was altered so 
that the sum was given as ·•two or three hundred thousand 
roubles' instead of 'two or three thousand roubles' (a simple 
operation in Hebrew where figures are represented by single 
letters). Armed with the forged letter the Rabbi's enemies 
informed the Government authorities that this large sum was 
raised by the lfasidim, at the Rabbi's request, for the purpose 
of assisting the revolutionaries and helping the Sultan of Turkey 
(there was a reference in the letter to some of the money being 
sent to the lfasidim in Palestine). The Rabbi was arrested and 
brought to Vitebsk for trial. 71 

In a remarkable document, wrongly attributed to Schneor 
Zalman but actually composed by Dobh Baer, the Rabbi 
protested his innocence. 72 Addressed to the Governor ofVitebsk, 
this document describes in simple form the Qabbalistic doctrine 
of the Sephiroth and how, in the realm of the Sephiroth, the 
contradictions between love and power are harmonised so that 
all the Sephiroth pour their light into the Sephirah, Malkhuth 
(Sovereignty), the source of God's providence here below. The 
conclusion drawn by the Rabbi is that in similar fashion the 
earthly ruler acts as a stabilising force in society. He reflects 
in his actions the light of Sovereignty and he rules by divine 
right. It follows that the Orthodox Qabbalist is bound to hon
our the king and that for him treason is an unpardonable sin. 
It is said that at the trial, during the cross-examination, the 
chief witness for the prosecution referred to Dobh Baer as the 
'Rabbi'. Dobh Baer was not slow in seizing this heaven-sent 
opportunity. 'If he really believes that I am a traitor', inter
polated Dobh Baer, 'how can he refer to me as the "Rabbi"?' 
At this the informer became confused and a more careful 
examination revealed the forgery. Dobh Baer was released in the 
month of Kislev, the same month in which his father, years 
before, had been acquitted of a similar charge. The lfasidim 
saw in this the hand of God and to this day members of the 
'Lubavitcher' sect celebrate a special festival of deliverance in 
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this month of honour of the vindication of their two great 
leaders. 

In loving detail the Qasidim tell of Dobh Baer's death. 
while he was engaged in teaching73• Mter a serious illness, 
when he appeared to have lost all consciousness, Dobh Baer 
bestirred himself and requested his followers to change his 
clothes for the special white garments he used to wear on the 
Sabbath. The Rabbi then began a discourse on Israel's loyalty 
to God. Although there is, at times, envy and bitter rivalry 
among Jews yet they keep the precepts of the Torah and are 
generous in giving of their wealth to help others. To a faithful 
follower the Rabbi then said: 'Shake me if you notice that I am 
beginning to fall asleep' and he then expounded with his custom
ary fire the verse: 'For with Thee is the fountain of life' (Ps. 
xxxvi. 10). At daybreak the Rabbi repeated the verse and re
turned his soul to his Maker while reciting the word 'life'. He 
died on his birthday, the ninth day of Kislev. Mter his death, 
his son-in-law, Menahem Mendel, was appointed leader of the 
sect, which position he occupied for almost forty years. 

Dobh Baer left two sons, Menahem Nahum and Barukh, and 
six daughters. Neither ofhis sons appears to have been especially 
distinguished. His successor, Menahem Mendel, his sister's 
son, was the husband of his eldest daughter. 74 

Ill 

Apart from the 'Tract on Ecstasy', Dobh Baer wrote many 
works of metaphysical depth. 75 In all these his basic themes are 
the same, the exposition and development of Qahad doctrine. 
The 'Tract on Ecstasy' was first printed in Konigsberg (?) 
in 1831, after Dobh Baer's death. This edition contains so many 
errors, is so badly printed and omits so much of importance 
that it is practically worthless and even misleading. The work 
was published again in Warsaw in 1868. This is the best edition 
and is enriched by the profound Commentary of Dobh Baer's 
chief disciple, Hillel ben Meir of Poritch. The Commentary is 
in two recensions and valuable commentaries to other works of 
Dobh Baer are appended. The whole work was published under 
the title: 'Liqqute Bi'urim' ('Collected Commentaries'). A 
further edition without Hillel ben Meir's Commentary was 
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published in Warsaw in 1876. This shows minor variants from 
the first Warsaw edition and the material is arranged in a 
slightly different order. Through the kindness of Mr. Chim.en 
Abramsky of Messrs. Shapiro and Vallentine I have had access to 
a manuscript copy of the 'Tract on Ecstasy' which is said to be an 
autograph copy by the Rabbi himself. Even if this is incorrect 
(a comparison with other manuscripts appears to suggest that 
the work was written by Samuel, Dobh Baer's chief scribe and 
copyist) the manuscript is certainly a very early one. The 
frontispiece to this manuscript reads: ' "Tract on Contemplation" 
and "Tract on Ecstasy" by the Rabbi, Our Master and Teacher, 
the Rabbi of Lubavitch, May He Live' (Qunteros Ha-Hith
bonanuth We-Qunteros Ha-Hithpa'aluth Me-Ha-Rabh 'Admur 
She- Yi/:teyeh Me-Lubavitch'). The frontispiece is obviously by 
another hand and was added later but clearly during the life
time of the Rabbi. The manuscript contains two works-the 
'Tract on Contemplation' and the 'Tract on Ecstasy'. In the 
manuscript the former work appears first but its opening sen
tence refers to the 'Tract on Ecstasy' as having been written 
beforehand. The 'Tract on Contemplation' was, in fact, com
piled as a supplement to the 'Tract on Ecstasy'. Dobh Baer 
remarks that after he has explained the nature of ecstasy which 
results from contemplation he feels it to be his duty to describe 
the technique of contemplation itself. The date given in the 
frontispiece is 1813. This cannot be correct. Dobh Baer did not 
become the leader of I;labad until 1813. Before the 'Tract on 
Ecstasy' he had written the earlier letter to his followers referred 
to above. From both letters it is clear that they were composed 
when the Rabbi had been the leader of I;labad for some little 
time, at least. There are references in both of them to the death 
of his father and to his own responsibilities. Furthermore, he 
must have had time to have written the 'Tract on Contempla
tion'. It is impossible for all this to have been done during the 
year he assumed the leadership of Jfabad, particularly when we 
consider that the letters were written for the guidance of Dobh 
Baer's followers, so that copies must have been sent out to the 
many thousands of these and their replies awaited. But for all 
that the frontispiece would hardly have spoken of the Rabbi as 
living if he were no longer alive. Thus, the manuscript must have 
been written some time between 1813, when Dobh Baer began 
to lead I;labad, and 1827, when he died. 

But we can get nearer to the actual date of composition. 
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The 'Tract on Contemplation' was published during the life
time of Dobh Baer as the second part of his: 'Ner Mitzwah 
We-Torah 'Or' in Kapust in the year 1820. As we have seen this 
work was written after the 'Tract on Ecstasy'. This reduces the 
period during which the 'Tract on Ecstasy' was composed to 
about six years, from 1813 to 1819. From internal evidence it is 
clear that the work was written not long after the assumption 
of leadership by Dobh Baer. Allowing for the time factor, 
mentioned above, this would suggest that the work was written 
around the year 1814, possibly as the first full-length work of the 
Rabbi. It is perhaps rather odd that the 'Tract on Contempla
tion' and not the 'Tract on Ecstasy' should have been published 
during the lifetime of the Rabbi, but any theory to account for 
this cannot go beyond the realms of conjecture. 

In this translation the manuscript and the three printed edi
tions have been used. The translation has been made, in the 
first instance, from the manuscript but this has been checked 
against the printed versions and the variants recorded in the 
notes. The Epilogue is printed as part of the Introduction in 
the Konigsberg (?) and second Warsaw editions but I have 
followed the manuscript and the first Warsaw edition in 
which they are separated. 

Dobh Baer has certain pecularities of style which pose 
problems for a translator. He quotes evidently from memory 
and at time inaccurately. The correct version of the quotations 
is given in the notes. He is very fond of the Hebrew equivalent 
of etc. Sometimes this is a pointer to the reader to complete a 
quotation or to add a further obvious remark. But generally this 
is no more than an artificial device, as if Dobh Baer is saying: 
'This theme can have further elaboration'. Dobh Baer is also 
extremely fond of the Hebrew expression we-dai le-mebhin
'and this is sufficient for him who understands'. This is generally 
a stylistic device by means of which the Rabbi appears to indi
cate that a complete understanding of the theme requires a 
good background knowledge of Qabad teaching. There are, 
too, numerous cross-references introduced by the words 'as 
mentioned above' or 'the above-mentioned'. The sources of 
these are given in the notes. There are no divisions into para
graphs or chapters but the first Warsaw edition has a few 
general divisions (selected quite arbitrarily) and these I have 
followed. Dobh Baer, and certain other ij:asidic writers, 
quote the Yiddish equivalent for a particularly subtle idea 
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which the Hebrew cannot express adequately. It must be 
remembered that the Rabbi and his followers spoke Yiddish. 
Hebrew was for them only a literary language, rather deficient 
in terms for abstract ideas. Consequently, the Rabbi frequently 
sees fit to add a Yiddish comment for the sake of greater 
clarity. There would have been little point in translating these 
Yiddish expressions into English. Their value lies in the special 
connotations of the Yiddish. They are given in the text in 
transliteration but an English translation and commentary to 
them is given in the notes. 

Because of the lack of chapter headings and sub-divisions 
and the numerous cross-references Dobh Baer's :ftow of thought 
is not at all easy to follow. There is a carefully thought out plan 
in the 'Tract on Ecstasy', and the ideas are arranged in a well
ordered sequence, but this is not too evident. For the assistance 
of the reader it has been thought advisable to give here a brief 
synopsis of the work. 

1. The book opens with an account of the confusion among 
the Qasidim in the matter of ecstasy. Dobh Baer promises to 
explain the subject thoroughly in all its details. 

2. A distinction is drawn between 'divine ecstasy' and 
'ecstasy of the :fteshly life'. 

3. There is a false ecstasy known as the 'external cry'. This 
is described in detail. 

4. There are six stages in ecstasy: 
(a) The 'contrived' kind where ecstasy is cultivated for the 

'thrill' it brings. 
(b) 'Hearing from afar'. 
(c) The 'goodly thought attached to the deed'. 
(d) 'Heart ecstasy'. 
(e) 'Mind ecstasy'. 
(/)The ecstasy of 'simple will'. 
5. Dobh Baer now states that stage (a) does not really belong 

to the five real stages. These begin with (b) and correspond 
respectively to nephesh, rual), neshamah, l)ayyah and yel)idah. 

6. These five stages belong to the 'natural soul' but there 
are five stages, too, of the 'divine soul'. Then follows the 
distinction between ecstasy of the 'divine soul' = 'essential 
ecstasy', and ecstasy of the 'natural soul' = 'separate ecstasy'. 

7. Just as there is a spurious 'stage' of the 'natural soul' 
there is such a 'stage' of the 'divine soul'. This is where there is 
an ulterior motive. 
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The actual five stages of the 'divine soul' are: 
(a) Natural 'piety'. 
(b) Piety with warmth and vitality-examples given are of 

converts, penitent sinners and martyrs. 
(c) Spontaneous 'heart ecstasy'. 
(d) Spontaneous 'mind ecstasy'. 
(e) 'Simple will' of the 'divine soul'. 
There are now twelve types of ecstasy, the first two of which 

are spurious. These are: 
(1) 'External cry'-spurious. 
(2) 'Contrived ecstasy' -spurious. 
(3) Nephesh of 'natural soul' ='hearing from afar'. 
(4) Rual;t of 'natural soul' ='goodly thought'. 
(5) Neshamah of'natural soul' ='heart ecstasy'. 
(6) Qayyah of 'natural soul' ='mind ecstasy'. 
(7) Yel;tidah of 'natural soul' = 'simple will'. 
(8) Nephesh of 'divine soul'. 
(9) Rual;t of 'divine soul'. 

(10) Neshamah of 'divine soul'. 
(11) Qayyah of 'divine soul'. 
(12) Yel;tidah of 'divine soul'. 
8. These are the stages which each man can recognise. But 

Dobh Baer now embarks on a rebuke. There is not sufficient 
concern for the whole subject among the Qasidim. 

9. There are two groups whose stage is that of nephesh. 
These are: (a) he who 'hears from afar' intermittently; (b) he 
who hardly ever 'hears' even from afar. These are duly rebuked. 

10. The third group is that of those who have attained the 
stage of rual;t. 

11. The reasons for the failure of this group. Chief among 
these is lack of 'natural melancholy'. The virtue of this is 
described. 

12. The group who have attained 'heart ecstasy'-neshamah. 
They are described as the 'fourth group' and their faults and 
virtues listed. 

13. The 'fourth group' is of those who have attained 'mind 
ecstasy'. Thus the 'fourth group' is divided into two. The 
causes of their failure are described. 

14. The fifth group is of those who have attained the stage of 
yel;tidah. This is very infrequent but it is to be found on very rare 
occasions. 

15. Epilogue. 
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It will be seen that Dobh Baer follows this logical order in the 

arrangement of his material, with occasional digressions and with 
some anticipations in earlier passages of points he is to make later 
on in the discussion, a procedure which hardly makes for easy 
reading. Where the reader finds the progress of thought hard to 
follow it is hoped that the above synopsis and the elaboration 
of the theme in the notes will help to remove the difficulties. 

A word requires to be said about the people to whom the 
'Tract on Ecstasy' was addressed. We know from the 'Tract on 
Ecstasy', the earlier letter, and other sources that the I;lasidim 
had their own congregations, minyanim, in their places of resi
dence. (The word minyan, used for the I;lasidic conventicle, 
means 'number' and refers to the quorum of ten required 
according to Jewish law where public prayer is recited). I;lasidim, 
like other Jews at this period, married at an early age. The young 
husband and wife were supported by their parents for the first 
few years of their marriage and they would gradually fend 
for themselves. Most Jews in White Russia earned a livelihood 
as small traders of one kind or another. Thus we are confronted 
with a remarkable phenomenon in the history of religion, a 
society of non-celibate contemplatives engaged in business. 
Naturally such a mode of life created problems of its own. It is 
not for nothing that we find both Schneor Zalman and Dobh 
Baer dealing repeatedly with the distraction to the contemplative 
life produced by business cares and worries. Of course, the fact 
that a mystical approach to religion can be wedded to business 
acumen has been occasionally vindicated. The example of the 
Quakers springs immediately to mind. 

It remains only to be said that the 'Tract on Ecstasy' is, at 
the very least, an interesting account of first-hand religious 
experience. Both the student of religious phenomena and the 
psychologist will find in it material for their studies and will, 
no doubt, offer their own explanations of its meaning and 
motivations. Whether the reader will find in it something even 
more precious, an approach to the spiritual life, will depend on 
his general attitude to religion and its expression in prayer, and 
perhaps even more on his success in extracting the kernel of 
permanent truth and validity from the 'shell' of early nineteenth 
century, even mediaeval, ideas in which it is concealed. In any 
event he cannot fail to hear through these pages the voice of 
one who was an adept, to use his own terminology, in listening 
to 'the words of the living God.' 
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1 Schneor Zalman, Dobh Baer's father, was born in the town of 
Lozno. He held 'court' in Liady, hence the title by which he is known 
to Jewish history. Dobh Baer's intention was, at first, to settle in 
Liady when he became the leader of the lfabad sect, but he was 
invited to settle in Lubavitch by the Russian official responsible for 
the affairs of the town who foresaw the important revenues the setting 
up of a l;lasidic 'court' would bring, v. H. M. Hielmann's 'Beth 
Rabbi', Berditchev, 1903 (the standard biographical work on 
lfabad), Vol. 11, p. 4. Lozno, Liady and Lubavitch were all situated 
on the border-line of the governments of Vitebsk and Moghilev in 
White Russia, v. 'History of the Jews in Russia and Poland' by S. M. 
Dubnow, Jewish Publication Society of America, Philadelphia, 
1916-1920, Vol. 11, p. 117. Dobh Baer adopted the family name 
Schneori (after his father). His son-in-law, Menahem Mendel, 
changed this to Schneorsohn, the family name of the lfabad 
leaders to this day, v. 'Bad Qodesh', Kehot Publication Society, 
New York, 1946, p. 8 note. 

2 The Hebrew word qunteros is used generally in the Middle Ages 
for marginal glosses to texts and is assumed to be a Hebraised form 
of the Latin commentarius. In later Hebrew it is used in the sense of 
'a short work', a 'booklet' or 'tract'. The word hithpa'aluth is the 
reflexive and intensive form of the root pa'al, meaning 'to do'. The 
meaning of the word is 'to be moved', 'to be affected strongly'. The 
word is found in certain mediaeval sources in the sense of 'ecstasy', 
v. Ben Yehudah's Thesaurus, Vol. X, p. 5057. One of these sources, 
quoted by Ben Yehudah, is from the writings of the rationalist 
Jewish philosopher, Levi ben Gershon (Gersonides), 1288-1344. It 
is not without interest that Gersonides appears to have exerted an 
influence on lfabad thinkers, cf. the story told of Menahem Mendel 
in S. J. Sevin's 'Sopherim U-Sephorim', Tel-Aviv, 1959, pp. 243-
244 and Sevin's comment. 

3 There is an immense literature on the lfasidic movement. S. M. 
Dubnow's 'Geschichte des Chassidismus', Berlin, 1931, is still the 
best, and only complete, history of the early movement. E. Zweiful's 
'Shalom 'AI Yisrael', Zhitomer, 1868-9, is not sufficiently critical but 
contains a great deal of useful information on the early lfasidim and 
their opponents. Torsten Ysander's 'Studien zum Bescht'schen 
Hassidismus in seiner religionsgeschichtlichten Sonderat', Uppsala, 
1933, is an account of the main religious ideas of l;lasidism. An 
important essay is S. Schechter's 'The Chassidim' in his 'Studies in 
Judaism', Vol. I, Philadelphia, 1896, pp. 1-46, recently reprinted in 
Meridian Books, 1958, p. 150f. A bibliography of works on the 
movement is given by Schechter in note 1. The Chapter on l;lasidism 
in G. Scholem's great work, 'Major Trends in Jewish Mysticism', 
3rd. edition, Thames and Hudson, Lond., 1955,isa:fineinterpretation 
of the chief mystical ideas of the sect and its place in the history of 
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Jewish mysticism (p. 325f.). Of more popular interest are M. Buber's 
'Tales of the Hasidim', Schocken Books, New York, 1947-8, and 
Louis I. Newman's 'The Hasidic Anthology', Bloch, New York, 
1944. A brilliant essay with useful notes is S. Spiegel's in his 'Hebrew 
Reborn', New York, 1930, pp. 119-159. 'Der Chassidismus' by 
Aaron Marcus ('Verus'), Pleschen, 1901 (Hebrew Translation, 
Tel-Aviv, 1954) is an account of the movement by a Western scholar 
who became a lfasid. An uncritical but detailed account of the 
l;lasidic masters of the first four generations is Y. A. Kamelhaar's 
'Dor De'ah', New York, 1952. Short biographies of one hundred 
l;lasidic masters are given in I. Raphael's 'Sepher Ha-lfasiduth', 
2nd. ed., Tel-Aviv, 1955. G. Scholem's 'Bibliographia Kabba
listica', Leipzig, contains a list of works by the l;lasidic masters and 
works on the movement (pp. 38-39). Abraham Kahana's anthology 
'Sepher Ha-lfasiduth', Warsaw, 1922, Jacob S. Minkin's 'The 
Romance of Hassidism', New York, 1935, and the 'Sepher Ba'a/ 
Shem Tobh', Lodz, 1938, should also be mentioned. 

'V. 'Beth Rabbi,' Vol. I, p. 10. 
6 A full bibliography of lfabad is given by A. M. Habermann 

in the Jubilee Volume for Zalman Schocken, Jer. 1952, pp. 293-370. 
H. M. Hielmann's 'Beth Rabbi' contains important biographical 
material on lfabad but is completely uncritical and distorted by 
hero-worship. The Yiddish version of Hielmann's book (Vilna, 
1904) contains some supplementary material but is otherwise less 
comprehensive that the Hebrew edition. M. Teitelbaum's 'Ha-Rabh 
Mi-Ladi U-Miphlegeth lfabad', Warsaw, 1913, is an excellent 
account of the life and thought of Schneor Zalman. M. L. Rodkin
sohn's 'Toledoth 'A.mude lfabad', KBnigsberg, 1876, is very short but 
interesting. H. I. Bunin's account of lfabad teaching is careful and 
comprehensive, though no attempt is made to distinguish between 
the views of the different teachers, v. his-'Mishnath lfabad', Warsaw, 
1936, and his articles in Ha-Shiloa/:1, Vol. XXVIII (1913), pp. 250-
258, 348-359; XXIX (1913), pp. 217-227; XXXI (1914/15), pp. 
44-52, 242-252. A complete collection of the letters of Schneor 
Zalman together with other relevant documents has been made by 
D. Z. Hillmann, Jer, 1953 ('lggroth Ba'al Ha-Tanya'). According to 
Rodkinsohn, op. cit., p. 7 note 7, the name lfabadwas not used of the 
sect during the life-time of its founder, Schneor Zalman, but was 
first used during the leadership of Dobh Baer and was derived from 
the substitution by the sect of the words 'lfokhmah, Binah Wa
Da'ath' for 'De'ah, Binah We-Haskel' in the daily prayers (one of 
the many liturgical changes introduced by the sect). But in a letter of 
Schneor Zalman to Abraham of Kalisk (D. Z. Hillmann's collection, 
p. 176) the founder himself refers to the sect as lfabad! 

6 On Qabbalah v. L. Ginzberg's article in Jewish Encyclopaedia, 
Vol. ID, pp. 456-459 and the lengthy bibliography listed there. Now 
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there is G. Scholem's: 'Major Trends in Jewish Mysticism', Thames 
and Hudson, Lond., 1955, 3rd. edition, the standard work on the 
subject. I. Tishbi's: 'Mishnath Ha-Zohar', Jer. 1949, is a very clear 
and valuable exposition of the chief Qabbalistic doctrines. My 
translation of Moses Cordovero's 'Palm Tree of Deborah', Vallen
tine, Mitchell, Lond., 1960, is a popular introduction to the subject. 

7 Quoted by Hielmann, 'Beth Rabbi', p. 88 note 1. 
8 lbid. 
9 Partzuphin, the Qabbalistic name for the combinations of the 

Sephiroth, v. infra, p. 36. 
10 The name 'Tanya', after the opening word of the book, was given 

to the work at a later date. Schneor Zalman's original title was 
'Liqqute 'Amarim' ('Collection of Sayings'). The best edition of the 
'Tanya' is that of Vilna, 1930. 

11 The letter of Abraham of Kalisk is printed in full in D. Z. Hill
mann's collection, p. 105f. In another letter to the l;lasidim in 
Russia (Hillmann, ibid., p. 109) Abraham of Kalisk remarks: 'Faith 
and the fear ofGod, these are the source of blessing and the hidden 
good. But all intellectual exercises (ha-sikhliyim) and the source.of 
these are the sources of judgement, God forfend. Therefore, he who 
values his soul should be far from them'. In the same letter Abraham 
of Kalisk observes that Adam, before his sin, had simple faith, 
'higher' than intellect. It was only after he had sinned that his 
'eyes opened' (Gen. iii. 7) and he began to search for God with his 
intellect, the source of all evil. Abraham of Kalisk quotes the verse: 
'And the daughter of any priest, if she profanes herself by playing the 
harlot' (Lev. xxi. 9). By a play on the words this is made to yield the 
thought that he who seeks God with the aid of the abstract intellect 
plays the harlot so far as ultimate truth is concerned (sekhel for 
thel;rel). In a direct attack on the l;labad method (ibid. pp. 109-110) 
Abraham refers to the account given in Scripture of the 'generation 
of the wilderness': 'So I took the heads of your tribes, wise men, 
and full of knowledge, and made them heads over you .•. ' (Deut. 
i. 15). In the l;labad system Da'ath ('Knowledge', 'attachment', 
'cleaving to God') is the fruit of Qokhmah ('Wisdom', the divine 
mysteries as grasped by the intellect) and Binah ('Understanding', 
'reflection', 'contemplation'). But the 'generation of the wilderness' 
are known in the Jewish tradition as 'the generation ofknowledge'
dor de'ah. They are not spoken of as possessing 'understanding'. 
This is not essential, and may even be detrimental to the life of 
faith. 'The generation of the wilderness, a generation of knowledge, 
were only "wise men, and full of knowledge". We do not find them 
described as "men of understanding" (nebhonim). For they were 
afraid to engage in excessive reflection. In but a moment they made 
their decision with upright mind, by means of the upright line of 
decision. Their feet stood :firm in that great faith that is higher than 
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reason. For this is the way of faith. The believer has no concern for 
any (other) thing, for he needs nothing but faith because he believes 
that God is the Creator and that the Torah came from Him. And this 
is the law of man's soul, that he should not tum away from God and 
that his soul should cleave to Him. It is only because of the material 
world which encompasses him and which draws him this way and 
that way that man tums in every direction to re:ftect at every turn 
over and again. But for faith to be firm he should consider that the 
really decisive factor in faith is higher than reason. Therefore were 
they called "the generation of knowledge" for they did not desire to 
tarry in re:ftection but accepted the call of faith'. Cf. Ned. 20b for 
the source of Abraham of Kalisk's ideas though he has obviously mis
interpreted this passage. For a complete picture of the controversy 
between Abraham of Kalisk and Schneor Zalman the documents 
collected by Hillmann are indispensable. 

12 P. 173f. in Hillmann's collection. Schneor Zalman remarks, in a 
rejoinder to Abraham of Kalisk's excuse that the latter's earlier 
praise of him was only in response to Schneor Zalman's import
unities: 'I have never sought any approbation from you for the 
l;lasidic doctrines I expound, for they are the words which issued 
from the mouth of our great teacher, his memory is for a blessing, 
for the life of the world to come, and his son, his soul is in Eden, of 
Meseritch'. Schneor Zalman remarks further that in the year 1772 
he journeyed together with Abraham of Kalisk to the Maggid and 
that Abraham was afraid to enter into the Maggid's presence. The 
Maggid then rebuked Abraham for the bad in:ftuence he exerted on 
the lfasidim. Inspired by Abraham the lfasidim would behave in 
the most frivolous fashion, wasting their time in stupid pranks and 
turning somersaults, despising the Talmudic scholars and bringing 
the whole of the l;lasidic movement into disrepute. These were, in 
fact, some of the counts against l;lasidism in the polemic instituted 
by the Gaon of Vilna, the fierce opponent of the movement. (Adapt
ing Huxley's famous nickname it might be said with justice that 
Abraham of Kalisk's was a kind of 'Corybantic Judaism•). How, 
then, asks Schneor ZaJman, dare Abraham suggest that he was a 
true representative of the Maggid's teachings and that Schneor 
Zalman had misinterpreted them? 

18 Ber. 63a (in the "En Ya'aqobh• edition). Cf. 'Liqqute Torah', 
Deut., Vilna, 1878, p. 7. 

14 HiJJmann's collection of letters (p. 171) contains a letter written 
by the famous Levi Yitzbaq of Berditchev to Abraham of Kalisk. 
Levi Yitzl}.aq expresses his surprise that Abraham can doubt Schneor 
ZaJman•s status as a true disciple of the Maggid. Surely, argues Levi 
Yitzbaq, it is only by following Schneor Zalman's emphasis on the 
intellect that one can be a true disciple of the Maggid 'for his 
service of God and his holy practices were only after this fashion•. 
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16 For a full account of the doctrine of the Sephiroth the reader is 
referred to the works quoted on p. 33, note 6. A very brief 
exposition of this central Qabbalistic theme is here appended. The 
word Sephirah has been variously explained though the most probable 
explanation is that it simply means 'numbers'. The term is used to 
denote the ten emanations of the divine by means of which the 
world was brought into being. 'En So ph is the name for God as He 
is in Himself. 'En Soph is so far above all human comprehension 
that of Him nothing can be postulated. All references to God in the 
Bible, for instance, are (according to many Qabbalists) to God as He 
is manifested through the Sephiroth, not to God as He is in Himself. 
Care is always taken by the Qabbalists to avoid any suggestion of 
dualism; it is stressed repeatedly that 'En So ph and the Sephiroth 
form a unity. A popular illustration is that of the soul in the body, 
manifested through will, thought, feelings and deeds but main
taining its unity. This illustration does not, of course, convey the 
full power of Qabbalistic ideas, for the body is separate from the soul 
whereas 'En So ph and the Sephiroth are conceived of as a unity. 
The names of the Sephiroth are: 

(1) Kether =Crown 
(2) lJokhmah = Wisdom 
(3) Binah = Understanding 
(4) IJesed = Lovingkindness 
(5) Gebhurah =Power 
(6) Tiphereth =Beauty 
(7) Netzaf:t. =Endurance 
(8) Hod =Majesty 
(9) Yesod = Foundation 

(10) Malkhuth =Sovereignty 
Kether is the supemal will. It is, as it were, the emergence of a will 
in that which is beyond willing. This 'will' is 'higher' than thought 
for there must a will to think before one can think. This produces,in 
turn, a will to create, lJokhmah, the divine potentiality of all crea
tion. Binah, the next Sephirah, is the actualisation in divine thought 
of all that is contained potentially in lJokhmah. Binah refers to the 
details of all created things as observed in the divine Mind. (As we 
shall see, there is a frequent combination of /fokhmah and Binah 
into Da'ath, 'Knowledge' or 'attachment of the mind'. In some 
Qabbalistic themes Da'ath is one of the Sephiroth and Kether is 
treated as apart from them). 

The next stage in the process is the emanation of IJesed, divine 
love. This is too strong in itself to allow created things to exist in the 
full splendour of its abundant light, so that Gebhurah, divine power 
and judgement, is required to control the abundance of IJesed, 
while the latter mitigates against the seventies of Gebhurah. The 
result is Tiphereth, the harmonising of the confticting claims of 
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Qesed and Gebhurah. Both Qesed and Gebhurah require 'supports', 
provided by Netzal) and Hod. All these Sephiroth pour their light into 
Yesod, whence it flows into Malkhuth. This Sephirah is known as the 
Shekhinah, the Divine Presence, the source, in the 'upper worlds', 
of the creative process in the finite universe. 

Man can influence the world of the Sephiroth by his deeds. If he 
is virtuous he helps to preserve, as it were, the harmony of the 
Sephirotic world. If he sins he creates a disturbance of this harmony. 
The Sephirah, Tiphereth, the harmonising principle at the centre of 
the Sephirotic world, is known as 'The Holy One, blessed be He', i.e. 
the light of 'En So ph as revealed in Tiphereth. This is the meaning of 
the mystical prayer (to which great exception was taken by their 
opponents) recited by the IJasidim before the performance of a 
religious duty: 'To unite the Holy One, blessed be He, with his 
Shekhinah' i.e. to help preserve the balance between the Sephiroth 
and thus unite the Sephirah, Tiphereth with the Sephirah, Malkhuth, 
the central Sephirah with the 'lowest' Sephirah. 

16 Gen. i. 26-27. For the Qabbalah this means that the processes 
in the world of the Sephiroth are mirrored in the soul-life of 
man. 

17 There are many definitions of lJabad, but v. in particular 'Tanya', 
Vilna, 1930, Chapter m. One of the best definitions is given by 
Hillel ben Meir of Poritch in his 'Liqqufe Bi'urim', Warsaw, 1868 (in a 
comment to Dobh Baer's 'Sha'ar Ha-Yi/:lud') Part 11, p.lf. Qokhmah 
is stated to be 'the appearance of the subject itself before it has been 
clothed in letters'-'der lehg fun sekhel allein hiJher fun 'othiyoth. 
Binah is said to be: 'the clothing of the appearance of the subject 
in exposition, revealed in the category of letters'. An illustration is 
given of the sight of a fine piece of architecture. A person may admire 
the building and be impressed with its beauty without realising that 
it is beautiful. This is IJokhmah. But if he possesses a knowledge 
of architecture and an eye for beauty he can describe why it is that 
the building impresses him with its beauty. He can wax eloquent 
on its harmonic proportions, on the balance of its lines, on the 
colour schemes and so forth. Such a person does not only know what 
he likes, he knows why he likes it. This is Binah. Similarly, a man may 
feel intuitively that a certain opinion is correct without being able 
to put his reasons into words. This is IJokhmah. When a man knows 
why he holds an op~on, when he can defend it in argument, he has 
attained Binah. Da'ath is neither intuitive knowledge (IJokhmah) 
nor expository knowledge (Binah) but an attachment of the mind to 
the idea. Da'ath is only possible where a man has deep concern for 
the subject. A man with a natural kindly bent, for instance, will be 
able to expound the virtues of kindliness and discover means of 
putting it into practice. 

18 V. Scholem, op. cit. p. 244f. Still the best treatment of the 

D 
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Tzimtzum doctrine and its particular lfabad emphasis is M. Teitel
baum, op. cit. Vol. II, pp. 37-94. 

19 V. Teitelbaum, op. cit. 
20 Teitelbaum, op. cit. pp. 98-99 tries, unsuccessfully, to equate the 

lfabad theory with the views of thinkers like Bishop Berkeley on 
the universe as an idea in the mind of God. This is very misleading. 
Schneor Zalman, unlike Berkeley, is not concerned with the problem 
of the illusory nature of sense perception. For Berkeley the world 
is, in part at least, illusory to us but real to God. But for Schneor 
Zalman the opposite is true. The world is real enough so far as we 
are concerned but it has no independent existence from the point of 
view of God. 

21 V. 'Tanya', Vilna, 1930, 'Sha'ar Ha-Yibud We-Ha-'Emunah', 
pp. 152f. 

22 Cf. Schneor Za.lman's interpretation of the prayers, recited on 
the New Year festival, for God to 'remember' us ('Liqqufe Torah', 
Deut., Wilna, 1878, Derushim Le-Rosh Ha-Shanah, p. 116, s.v. 
we-'abar kakh). The expression 'to remember' can only be applied to 
something that is not in one's presence. I can say that I remember 
the days of my youth because they are no longer with me but I 
cannot say that I remember the table at which I am now sitting for 
the table is present here and now. But for God as He is in Himself 
there is no world, it is not 'present', as it were. Consequently we pray 
to God that he should 'remember' the world, i.e. that He 'recall', as 
it were, that primordial 'moment' when He resolved to bring the 
world into being. God thus 'remembers' that which is not really 
'present', that which is not really in existence at all. Cf. 'Liqqufe 
Torah', Gen., Vilna, 1884, p. 2, that contemplation (Binah) means 
to understand God's transcendence through meditation on His 
immanence.If God is found in all things ('fills all worlds'-memalle 
kol 'almin) it follows that, in reality, there are no 'worlds' apart from 
Him and that He 'surrounds all worlds' -sobhebh kol 'a/min. In 
line with this general idea is Schneor Zalman's mystical interpreta
tion of Gen. ii. 18: 'And the Lord God said: It is not good that 
the man should be alone; I will make him a help meet for him' 
('Liqqufe Torah', Gen., Vilna, 1884, p. 52). The term 'Lord' (the 
Tetragrammaton) denotes the divine flow by which the world is 
brought into being and by which it is sustained. The term 'God' 
('elohim) denotes the divine control of this flow without which the 
world would be absorbed in its abundance. It is by virtue of a com
bination of divine love and divine control ('And the Lord God said') 
that the world is able to endure. The world was brought into being 
for it is 'not good that the man should be alone' i.e. that Supemal 
Man (the Qabbalistic name for the Sephirotic realm) should be 
without creatures. For it is His creatures who 'help' Him by produ
cing light out of darkness. This 'help' is made possible by means of 
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Tzimtzum, that which gives the appearance of separate things and 
as such is 'meet for him' (in Hebrew kenegdo means literally 'opposed 
to him', i.e. God brings the world into existence and as such gives 
the appearance of reality to that which is 'opposed to Him', that 
which is not-God). Cf. the lengthy expositions of this theme in the 
writings of Menahem Mendel of Lubavitch, grandson and disciple 
of Schneor Zalm.an and son-in-law of Dobh Baer, the third leader of 
lfabad, particularly in his 'Sepher Derekh Mitzwothekha', Poltava, 
1911, p. 123. Menahem Mendel observes that the unity of God does 
not mean only that He is one and unique but that He is all that is. 
He claims that this idea, which he describes as 'very profound', was 
taught by the Besht and his disciple, the Maggid of Meseritch: 
'That there is no reality in created things. This is to say that in truth 
all creatures are not in the category of "something" (yesh) or a 
"thing" (dabhar) as we see them with our eyes. For this is only from 
our point of view since we cannot perceive the divine vitality. But 
from the point of view of the divine vitality which sustains us we 
have no existence and we are in the category of complete nothing
ness ('ephes) like the rays of the sun in the sun itself .... From which 
it follows that there is no other existence whatsoever apart from His 
existence, blessed be He. This is true unification. As the saying has 
it: "Thou art before the world was created and now that it is created" 
-in exactly the same manner. Namely, just as there was no existence 
apart from Him before the world was created so it is even now'. 

23 V. the letters of anathema published by E. Zweiful in his 'Shalom 
'AI Yisrael', Zhitomer, 1868-9, Vol. 11, pp. 37-60. 'They interpret 
unlawfully (megalim panim ba-Torah shelo ka-halakhah) the verse: 
"Blessed be the glory of the Lord from His place" (Ezek. iii. 12) 
and the verse: "And Thou preservest them all" (Neh. ix. 6)' (p. 46). 
Of great interest in this connection is the view ofl,layyim ofVolozhyn 
(1749-1821), disciple of the Gaon of Wilna, the great opponent of 
l,lasidism, in l,layyim's 'Nephesh Ha-lfayyim', Vilna, 1837, Sha'ar 3, 
p. 67f. l,layyim of Volozhyn appears to have accepted, in part at 
least, the ideas of Schneor Zalman (cf. Teitelbaum op. cit., Vol. 11, 
pp. 90-94).l,layyim writes: 'Apart from Him, blessed be He, there is 
nothing else whatsoever, in reality, in all the worlds, from the highest 
of the high to the lowest depths of the earth. So that one can say 
that there is no creature or world at all but all is filled with the 
essence of His pure unity, blessed be He' (p. 69). 'From His point of 
view, blessed be He, they are all as if they had no existence whatso
ever, even now, as before creation' (p. 69).l,layyim, however, differs 
from Schneor Zalman (it is clear that l,layyim's words in this con
nection are directed against lfabad) in rejecting the view that it is 
meritorious to dwell on this theme in contemplation. 'This tremen
dous matter is intended only for the sage, who can understand on 
his own the inner meaning of the subject by allowing his heart to 
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run to and fro, for the sole purpose of inflaming the purity of his 
heart for God's service in prayer. But there is the greatest danger in 
too much contemplation of this theme .... In fact, I would have with
held myself altogether from speaking of this, for the earlier teachers, 
of beloved memory, greatly concealed the subject ..•• But, on the 
other hand, I observed that although this was proper in their 
generation yet nowadays we have been without a guide (obviously 
referring to the Gaon of Vilna) for many days. The way of each 
man is upright in his own eyes; to follow the tendencyofreasonand 
the whole inclination of man's thoughts is only to fty with his thought 
to wherever reason directs. More than anything, this has become a 
popular doctrine so that even fools speak in parables, saying that 
real divinity is in all places and in all things; and all their days their 
eyes and hearts are turned in deep contemplation on this theme, to the 
extent that even the hearts of empty youths draw them to conduct 
themselves in accordance with this reasoning of theirs. How great is 
the care man should take in this matter to guard himself with 
protection after protection! For if, God forfend, his heart will 
persuade him to fix this thought so firmly as to act in accordance with 
it even in practice (i.e. as opposed to the holding of it as a theory) 
then, God forfend, there can result the destruction of many of the 
foundations of our holy Torah, may the All-Merciful deliver us. It is 
easy for man to be snared, God forfend, in the trap of his evil 
inclination, which may suggest to him, for instance, on the basis of 
this idea, that it is permissible brazenly to think on words of Torah 
even in unclean places because it has become fixed firmly in the 
mind that all is real divinity •• .' (pp. 69-70). 

" Teitelbaum, op. cit., rightly observes the following difference 
between Schneor Zalman and Spinoza: 

(a) For Spinoza God and Nature are one. For Schneor Zalman 
God is apart from the universe. 

(b) For Spinoza Nature exists eternally. For Schneor Zalman the 
universe was created by God. 

(c) For Spinoza God is only immanent. For Schneor Zalman He 
is both immanent and transcendent. 

(d) For Spinoza God= Nature is without any purpose. For 
Schneor Zalman God created the world to fulfil His purpose. 

(e) Spinoza's view is deterministic. Schneor Zalman holds that 
God can suspend the laws of Nature. 

(/) For Spinoza man is not really free. For Schneor Zalman man 
possesses freedom of will and choice. 

116 V. 'PhilosophersSpeakofGod'byCharlesHartshomeand William 
L. Reese, University of Chicago Press, 1953, particularly pp. 163-4. 

18 V. 'Liqqute Torah', Gen., Vilna, 1884, p. 2. Here it is stated that 
in 'external' contemplation the thought in the mind is that God 
created the world out of nothing-the world is yesh and is created 
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out of 'ayin. This leads to 'inner' contemplation where the thought 
is reversed-God is the true yesh and He created the world which is 
really 'ayin. Cf. 'Liqqute Torah', Deut., Vilna, 1878, Shir, p. 64. 
'From the point of view of the recipient-from "below" to "above" 
-that which is below is called yesh and that which is above is called 
'ayin, because it cannot be comprehended. It is otherwise from the 
point of view of the Provider-from "above" to "below". That which 
is above is called yesh and all that is below is called 'ayin because it 
is all as naught in relation to Him', The distinction is made in 
'Tanya', Vilna, 1930, ''lggereth Ha-Qodesh', 20, p. 258. Cf. H. I. 
Bunim: 'Mishnath lfabad', Warsaw, 1936, Chapter IV, pp. 104-135. 

27 'When the spark is very far from the fire its light is gradually 
extinguished but the nearer it draws the brighter it burns, its light 
extending in depth and height until it actually touches the fire and 
becomes part of it .... Here there are two aspects. The first is where 
the flame or light draws near to the spark so that the latter is kindled 
automatically and burns until it becomes part of the fire. The 
second is where the spark ascends from below and draws near 
gradually to the fire' (Dobh Baer in 'Derekh lfayyim', Kehot 
Publication Society, New York, 1955, Chapter 2, p. 9f.). Dobh Baer 
explains by means of this illustration the two kinds of repentance
'higher' repentance is where God draws near to the soul, 'lower' 
repentance where the soul draws near to God. Cf. 'Liqqute Torah', 
Gen., Vilna, 1884, p. 98: 'The many waters of concern regarding 
one's livelihood and of worldly thoughts cannot quench the love 
that is the category of hidden love in the soul of every Israelite by 
nature. This is the category of the divine soul whose nature it is to 
ascend and be consumed upwards as the flame flies upwards of its 
own accord'. 

28 At the beginning of the 'Tract on Ecstasy', infra, p. 57, Dobh 
Baer uses the world nebhukhim, 'perplexed', to describe the lfasidim 
who were confused in this matter of ecstasy. This may be a coinci
dence, but it does not seem very probable that Dobh Baer was un
aware that this is the second word of the Hebrew title of Maimonides' 
great 'Guide for the Perplexed'-'Moreh Nebhukhim'. Schneor 
Zalman was certainly conversant with the philosophical views of 
Maimonides and quotes them v. 'Tanya', Vilna, 1930, Chapter 11, 
p. 11. 

29 On Aaron of Staroselye v. Hielmann, 'Beth Rabbi', Warsaw 
1903, Part I, p. 87 who observes as a lfabad tradition, that Abraham 
of Kalisk disagreed with Schneor Zalman's emphasis on the intellect 
(in the technical language of the Qabbalah, Schneor Zalman wanted 
his followers to be perfect in lfokhmah, Binah, Da'ath, Netzal), 
Hod and Yesod but he was not so concerned with lfesed, Gebhurah 
and Tiphereth, for if the "Qualities" are revealed in the heart so 
much the better, though this is not essential) and that Aaron of Staro-
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selye sided with Abraham. of Kalisk. Actually Aaron of Staroselye 
differs from Abraham of Kalisk in that Aaron decries mere emotion
alism; but in Aaron's view Schneor Zalman put far more emphasis on 
'heart-ecstasy' than Dobh Baer would be prepared to admit. Cf. 
'Beth Rabbi', Part I, Chapter 26, p. 133f. and Part 11, Chapter 2, 
p. 6f. 

80 V. the letter ofPine]).as ofSklov (published in D. Z. Hillmann's 
collection, Jer. 1953, p. 203-4) to the lfasidim in White Russia 
informing them of Schneor Zalman's secret choice of his son, Dobh 
Baer, to be his successor. He protests at the attempts of certain 
lfasidim to set a 'stranger' at their head who is 'not of the seed of 
our Master, Teacher and Instructor, his soul is in the Garden of Eden'. 

81 Aaron of Staroselye's views are expounded in his 'Sha'are 
Ha-Yil)ud We-Ha-'Emunah', 2 Vol., Sklov, 1820-21. The following 
passages from this work (no pagination but s. v. u-bhazeh tabhin, 
printed as the Introduction to Vol. Il, Sha'are Abhodah) speak for 
themselves. 'You will understand from this how great is the error 
and stupidity of those who reject the sensing of ecstasy in the heart. 
They argue that where there is a sensation in the worshipping heart 
there is a sensing of the yesh. But the contrary is true. Where the 
heart is not moved in ecstasy at all, the qualities of the animal soul 
are in full strength, with a sensing of the yesh which derives from 
evil, and the divine soul can never be revealed ..•• But where the 
heart is moved to ecstasy in the love of God, even though the yesh 
is also sensed in this love, Da'ath makes a distinction so that the 
sensation derives from the desire to be annihilated, to become 
included in His unity, and it (Da'ath) removes self-awareness. Their 
error comes from the fact that they have heard that in ecstasy of the 
qualities (of the heart) there should be no admixture of self-awareness 
but the sensation should be of the divine, and it is through Da'ath 
that the distinction is made. Namely, that his (Schneor Zalman•s) 
holy intention was that the following method be adopted in wor
ship. The main aim of contemplation in worship should be for the 
heart only to be moved in ecstasy of love and fear. Once ecstasy has 
been attained worship should consist in removing that type of self
awareness which comes from sensing oneself in the act of loving or 
other ulterior motives, but there should be a sensing only of true 
annihilation. This is the main battle in worship, concerning which it 
is said: "The hour of prayer is an hour of battle". In this war 
average men are engaged all their days. As for the righteous, each 
one succeeds in annihilating the sensing of the yesh, to remove the 
admixture of evil, according the standards of his worship. In this 
there are different stages. The more one succeeds in annihilating his 
yesh, so that his love and attachment are more intense, the higher 
the degree he reaches. But each righteous man has his own war to 
wage. As I have written in this work in the name of our holy teacher, 
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his soul is in Eden, on the verse: "And I will take sickness away 
from the midst of thee, (Ex. xxiii. 25), that no one can remove it 
(the sensing of yesh) entirely, only the Holy One, blessed be He, can 
remove it. It is for this reason that man must die so that the yesh be 
removed entirely. Concerning this it is said: "For there is not a 
righteous man upon earth, that doeth good, and sinneth not, 
(Eccl. vii. 20), all because of this sensation. No man ever attained 
this state except Moses, our teacher, on whom be peace, and those 
lofty souls who attained the state of utter annihilation. . . . All this 
service and struggle can derive only from ecstasy. But how can man 
wage this war if he is never moved to ecstasy and remains entirely 
in the concealment of his animal soul, the category of evil? Be deso
late 0 ye heavens over this! In all worldly matters and in the gratifica
tion of his desires and lusts he is, in the full sensation of the category 
of yesh, in complete separateness from God ... and yet in worship 
sensation is forbidden! 

'It is these people who extinguish the light of worship. In very 
truth, on the contrary, during the whole lifetime of that good man 
all his teaching had application only to the aspect of ecstasy. And, 
on the contrary, it was always fluent in his mouth, whenever he 
would expound some subject of his holy doctrine, to preface his 
remarks by observing that the purpose of all the holy matters he 
expounds is for the heart to waken in enthusiasm, with desire and 
longing for God until the point that the soul expires in longing. 
And he would say that if the heart is not awakened then all that he 
says is a waste of time. For the whole meaning of contemplation 
can only be from the point of view of the different worlds and their 
attachment to God, that they become annihilated in Him. But from 
the point of view of His essence-that is, not in the category of the 
unification and annihilation of the worlds-behold there is no 
association whatsoever between Him and any comprehension or 
knowledge. 

'But this, too, would he observe, that heart without knowledge is 
also not good because of the admixture of yesh . ••. Since the divine 
soul is clothed by the animal soul, whenever the former awakens in 
love there is bound to be an admixture, in this awakening, of self
awareness, that he is the lover and that he desires to cleave to God in 
order to be aware of the self. Consequently, in order to rid himself 
of this sensation of self-awareness, man must, first, reflect in contem
plation on the majesty of the King .... The purpose of contempla
tion on the majesty of the King is for the sole purpose of ridding 
oneself of self-awareness .•.. There is, in other words, an admixture 
of heart-ectasy in which there is no reason and this admixture is 
removed by means of contemplation and knowledge. But for all 
that the main thing is the heart alone. . .. 

'Our teacher, his soul is in Eden, used to explain this by means of a 
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parable. When a human king displays the glorious splendour of his 
greatness everyone comes to witness his glory, even the slave or the 
maidservant or the man smitten with a loathsome disease, none of 
whom would be admitted into the king's presence. They do not 
come in order to be associated with the king, only to witness the 
spectacle. But those who are admitted into the king's chambers 
in his palace come in order to enjoy their association with the king 
and to make petition for his kindness, and they come, too, in order 
to carry out the commands of the king and to do his will. Now be
hold those who come into the presence of the king must first reflect 
on his greatness and on how far he is exalted in relation to them. 
Otherwise, they might imagine that their association with the king 
gives them the right to consider him as one of them, and they might 
come to look upon themselves as persons of substance worthy of 
associating with the king. But as a result of their reflection on his 
greatness their worth in relation to the king is nullified and they 
annihilate entirely their own will. So it is with regard to the worship 
of God. The main aim of such worship is unification with God, 
to become attached to Him by means of love, to cleave to Him 
and to become annihilated in Him, blessed be He, and to. His 
will, blessed be He. But before contemplation on this unification 
it is necessary to contemplate on His splendour, His greatness 
and exaltedness in all infinity in relation to the world, in that 
all the worlds are annihilated in Him and are actually as naught, 
as mentioned above. There should be no desire of the self in this 
contemplation, no desire merely to associate with Him or to see Him 
or to draw Him, blessed be He, into the worlds in general and into 
his soul in particular for, as in the above-mentioned parable, he is 
remote from the King; how then should he ·associate with Him? 
For even the slave smitten with a loathsome disease can come to see 
the glory of the king; and he certainly has no connection with the 
king. But the purpose of the worshipper should be this only, that 
he contemplates on God's greatness for the sole purpose of be
coming as naught before Him. For if he reflects at first upon God•s 
unity, that He is found in all worlds and is united in them so that he 
desires to cleave to God, he may come to look upon himself as 
possessing some relationship in comparison with Him; and it is 
because of this relationship that he desires to be associated with 
Him .... If there is to be contemplation on His unity, blessed be He, 
and His attachment to the worlds {in order that the soul may long 
to cleave to Him and in order to draw the light of God into the soul, 
to be included in His unity, to become as naught before Him and to 
do His will) there must be first that type of contemplation which 
consists only in reflection on the majesty of the King. He should 
desire nothing else but the revelation of His exaltedness, blessed be 
He, in order to annihilate the revealed yesh and to strip it of the 
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materialism of the yesh. After this there should be contemplation 
on His unity alone, to awaken the love and to become attached to 
Him, blessed be He, to enter His halls, to be as naught before His 
will, blessed be He, and to carry out His commands, for this is the 
main principle. All this have I heard from the holy mouth of our 
teacher, his soul is in Eden. 

'I have dwelt on this matter at some length because there are 
many who have turned from the reasonable way and have derived 
from this teaching the idea that the only thing which matters is 
contemplation alone without any awakening of the heart whatsoever. 
And they hang empty pitchers on our teacher, his soul is in Eden, 
attributing this view to him, a view opposed to the Torah. For, as 
we have explained, according to the Torah it is the heart which is of 
supreme importance and the purpose of knowledge is only to purify 
the heart. This is why it is that wherever you :find in Scripture a 
reference to knowledge you :find in the same context a reference to 
the awakening of the heart .... 

'Now although I have written above in the name of our teacher, 
his soul is in Eden, that man's labour in worship should be to purify 
himself of self-awareness, nevertheless all his holy words were always 
to encourage the heart to validate every type of ecstasy according 
to each person's capacity. No man's heart should be disturbed 
because of his realisation that the ideal type of human worship and 
ecstasy should be one from which all self-awareness has been re
moved and in which there is no admixture of evil. For a man may 
come to view with suspicion all ecstasy in his apprehension that it 
may contain some measure of self-awareness and that his love is 
illusory, imperfectly refined and unauthentic. The result may be 
that he will not allow himself to engage in the type of contemplation 
which extends to love sensed in the heart. Therefore he (Schneor 
Zalman) would validate every kind oflove, and he urged his followers 
not to be apprehensive about the illusory nature of their love. 
The whole of his holy work (the 'Tanya') is based on the verse: "But 
the word is very nigh unto thee, in thy mouth, and in thy heart, that 
thou mayest do it" (Deut. xxx. 14). And the student of his holy 
work will observe that all his words are intended for the encourage
ment of the ecstasy of each one, in whatever fashion it may be, and 
not, God forfend, to reject it. 

'My teacher, his soul is in Eden, further expounded the verse; 
"My dove, my undefiled" (Cant. vi. 9). He interpreted the word 
yonah ('dove') as if it were an expression denoting fraud ('ona'ah). 
No one, he said, need be apprehensive that his worship is fraudulent, 
containing an admixture of good and evil, for even if it is fraudulent 
it is still unde:filed. Even though it is necessary for man to refine his 
sensations yet here self-knowledge is essential. It is necessary for 
each one to know himself and to assess his capacity for ridding 
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himself of this admixture. All this is involved in worship and the 
battle is joined at the hour of prayer. But in war sometimes one side 
is victorious, sometimes the other. Should one, on this account, not 
engage in battle at all? If this were to be done the enemy would pre
vail entirely and man would remain entirely in the hands of the "Other 
Side", his animal soul. It should be remembered, too, that this 
victory is in accordance with each one's capacity and that there is an 
infinite number of stages. What would be considered for one wor
shipper as an absence of self-awareness would be considered for 
one of higher degree to be real self-awareness. For there is an 
infinite number of stages, so that the annihilation of this sensation 
in one of humble degree is considered as real self-awareness for one 
of more elevated degree . . It is with reference to such a matter as 
this that the Rabbis say: "It is not thy duty to complete the work 
but neither art thou free to desist from it". This means that man is 
bound to work hard at himself in worship, with the labour of soul 
and flesh, in order to uncover the hidden love of the heart by means 
of knowledge and understanding. But it is not his duty to complete 
the work by attaining perfection; each person should strive to the 
best of his ability'. 

32 Schneor Zalman, naturally, deals with the problem of ecstasy 
in his works, but there is no clear indication of his attitude in the 
debate between Dobh Baer and Aaron of Staroselye. The real point 
at issue between them appears to have been how far Schneor Zal
man would have tolerated unauthentic ecstasy. For Dobh Baer this 
type of ecstasy is strictly forbidden. Aaron of Staroselye is emphatic, 
on the other hand, that Schneor Zalman validated even spurious 
ecstasy. Both claim to be recording the actual view of their master. 
The following passages in Schneor Zalman's writings should here 
be noted. 

The heart of man can only be influenced by reason, not by faith 
alone. Thus, the thief calls upon God to help him when he makes a 
breach in the wall of the house he intends to enter. He has faith in 
God but it is a faith without any power to influence conduct. It 
follows that without contemplation there can be no true ecstasy of 
the heart ('Liqqu{e Torah', Deut., Vilna, 1878, pp. 7-14). There are 
two kinds of love: (1) The love of God which comes of its own 
accord as a result of contemplation. This is 'like a flame which 
ascends of its own accord, burning with sparks of fire'. (2) The 
longing to be attached to God. This is present in every Israelite 
('Liqqu{e Torah', Deut., pp. 85-86). Even though true intention in 
the performance of the divine precepts involves the desire for the 
love of God only and not merely to slake one's thirst for God ('like 
the son who cares for his parents because he loves them more than 
himself') nevertheless he should persist even if his love for God is 
not truly authentic. Even though he does not really desire God with 
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all his heart yet, in some measure, this love is present in every Israelite 
as a gift of nature ('Tanya', Vilna, 1930, Liqqute 'Amarim, Chapter 
41, pp. 114-5). As a result of profound contemplation on the idea 
that all is in God, man's love for God awakens to the extent that he 
has no will but for God. This is the meaning of the verse: 'Whom 
have I in heaven but Thee? And beside Thee I desire none upon 
earth' (Ps. lxxiii. 25), i.e. neither spiritual ('heaven') nor material 
('earth') delights are of any significance compared with the love of 
God. Consequently, 'My fiesh and my heart faileth' (Ps. lxxiii. 26) 
in the desire to become annihilated before Him and to cleave to Him 
('Liqqute Torah', Num., Zhitomer, 1866, p. 59). Scripture says: 'And 
that ye go not about after your own heart and your own eyes, after 
which ye play the harlot' (Num. xv .. 39). The enthusiasm and 'sparks 
of strange fire' in which man pursues worldly pleasures prevent his 
attachment to God just as the woman who plays the harlot forfeits 
the love of her husband ('Liqqute Torah', Num., Zhitomer, 1866, 
p. 89). In a letter to Alexander Sender of Sklov (date 1787 ?) Schneor 
Zalman writes (V. D. Z. Hillmann's collection, Jer. 1953, pp. 33-4): 
'Behold, although I do not know him (i.e. Alexander Sender-the 
third person is used as a token of respect) and have never met him 
yet I have heard that the spirit of the Lord is in him and that he 
does not belong to those who scoff at the people who desire to serve 
the Lord in truth in the service of the heart, the service of prayer. 
In Torah and benevolence they have achieved great things but they 
go too far in campaigning against me to pronounce an edict of 
apostasy against prayer, that one should pray only as they do, 
without movement or any raising of the voice. This is the highest 
stage of the celestial angels, as it is written: "When they stood, they 
let down their wings" (Ezek. i. 24). And even this applies only to the 
highest group known as the Seraphim, not to the other groups of 
angels. As it is said: "And the 'Ophanim and the holy lfayyoth 
with a noise of great rushing" (Daily Prayer Book). And even of the 
Seraphim it is written: "A noise of tumult" (Ezek. i. 24), and also 
with strange movements, as it is recorded in the religious hymns. 
Consequently, there is no proof from the earlier saints who were as 
great as the heavenly hosts. But can we orphans of orphans compare 
ourselves to them? This is due to nothing but an evil heart and the 
right hand of falsehood. And those who argue that prayer is only of 
Rabbinic origin have never seen the light. For although it is true 
that the forms of the prayers and the duty of reciting prayers three 
times a day were instituted by the Rabbis, the main idea of prayer is 
the basis of the whole Torah-to know the Lord, to recognise His 
greatness and glory with perfect and serene mind and with under
standing heart. Man should reflect on these until the intellectual 
soul bestirs herself to love the Lord and to cleave to Him and to desire 
His precepts exceedingly. Nowadays, it is only possible to achieve 
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this by means of the recitation of the verses of praise and the bene
dictions, before and after the Shema', with clear enunciation and 
with a loud voice to awaken concentration, and after all this per
haps ... !' 

It is said of Schneor Zalman that his ecstasy in prayer was astonish
ing (mabhil me'od). His grandson, Menahem Mendel, used to say of 
him that he had a great thirst to be included in God's essence and 
that he would say: 'I desire not Thy Paradise, I desire not Thy 
Heaven, I desire only Thee alone'. When Schneor Zalman would 
recite his prayers privately he would pray in silence, but in his public 
prayers he would shout for all the worlds to hear (mar'ish 'olamoth'). 
His public prayers would last for many hours until an hour or two 
after midday. It was his habit to smite the wall during his prayers 
until blood ran from his hands. The I;Iasidim tried to protect him 
by attaching soft garments to the walls near the place where he stood 
in prayer (V. Hielmann's 'Beth Rabbi', Berditchev, 1903, Part I, 
p. 31, note 2, for these details. Although one must take much of 
what Hielmann says with a grain of salt there is no reason for 
doubting the essential truth of the Qabadtradition he records here). 

In a letter to a follower (D. Z. Hillmann's collection, p. 212) 
Schneor Zalman writes: 'Now I must express my humble opinion 
concerning fasting and exiling oneself from home (as a means of 
penance). God does not want these and it is not these which I have 
received by tradition from my teachers. The true counsel is to pray 
with limitless joy; then all iniquitous thoughts will vanish of 
their own accord. For even if they do ascend they will fall immediately 
as stubble before the wind, God's angel pushing them aside. The 
meaning of joy, as Scripture says, is that Israel rejoices in the Lord, 
delighting exceedingly in the greatness of the Creator by means of 
the praises recorded in the liturgy. When a king of flesh and blood is 
seen in the splendour of his greatness and the limitless glory of his 
sovereignty all rejoice and delight in running to witness him and to see 
him. So it should be, in actuality, at the hour of prayer, when they 
proclaim: 'Go forth and gaze upon king Solomon' (Cant. ill. 11). 
This is the hour of goodwill when man may gaze upon the glory of 
the King and take delight in the splendour of His glory and majesty. 
However, one should clothe oneself with the trembling of fear. And 
this is the meaning of: 'And the living creatures ran and returned' 
(Ezek. i. 14) (i.e. they did not dwell too long on their joy). And this is 
sufficient for him who understands. But first it is necessary to re
move from the heart all sorrow and sighing and every trace of sad
ness. The true counsel in this matter is to allow sorrow and sighing 
to enter the heart before prayer, to become broken-hearted over 
one's youthful sins, to weep for them with many tears, to ask God's 
pardon for them in mournful voice and to recite Psalm fifty one. This 
weeping will purge the heart of its sorrow and he will rejoice and exult 
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in his confidence that God will undoubtedly pardon his sins in this 
hour ... .' 

88 Hielmann's 'Beth Rabbi', Part I, p. 134. Cf. Hielmann's interesting 
note 3: A descendant of Schneor Zalman found among the docu
ments of Menahem Mendel, Schneor Zalman's grandson, a manu
script in which Schneor Zalman denigrates ecstasy in prayer. Mena
hem Mendel had added a note to the effect that this was written as a 
temporary measure for a certain disciple whose ecstasy in prayer 
was excessive. The descendant took it for granted that the reference 
was to Aaron Staroselye but when he mentioned this to Menahem 
Mendel the latter observed: 'God forfend, it was not Aaron of 
Staroselye that I meant, for his was divine ecstasy and he served our 
teacher (Schneor Zalman) in a spirit of great self-sacrifice'. 

34 Hielmann's 'Beth Rabbi', Part 11, p. 4. Cf. Hielmann's note 3 
that Schneor Zalman said to his son, Dobh Baer: 'For both of us the 
intellect is in control of the heart but for me it controls only the exter
nal heart; for you it controls even the inner heart' I Cf. Jacob Kad· 
anir's 'Sepher Sippurim Nora'im', Lemberg, 1875 (no pagination). 
Kadanir claims that he was an eye-witness to Dobh Baer's prolonged 
prayer on the New Year festival and that for the three hours of its 
duration Dobh Baer made not the slightest movement. Kadanir 
writes further that on one occasion Levi Yitzl;taq of Berditchev, 
while visiting Schneor Zalman, requested Dobh Baer to recite the 
grace after meals in order to observe Dobh Baer's powerful ecstasy 
in prayer, about which he had heard so much. But Dobh Baer recited 
the grace without any overt ecstasy as if he understood no more 
than the simple meaning of the words. When Levi Yitzl;taq expressed 
his surprise Schneor Zalman replied that Dobh Baer's worship was 
of a very high order of which he, Schneor Zalman, was envious. 
Dobh Baer was filled, said Schneor Zalman, with such an elevated 
love and fear of God that it could not be experienced at all externally. 
Only a lofty soul from the 'world of concealment' can experience this 
type of worship while still in the body. Of particular interest is Dobh 
Baer's letter to the lfasidim, written during his father's lifetime at the 
latter's request (D. Z. Hillmann's collection, pp. 217-221), from 
which the following points emerge. Dobh Baer, in the name of his 
father, admonishes those young lfasidim who are supported by their 
fathers-in-law or by their parents, and who, consequently, have the 
opportunity to spend more time than they do in contemplation in 
prayer. Where the whole of man's heart and mind is engaged in 
contemplation the heart is illumined and becomes attached to God. 
It is necessary to dwell in contemplation not alone on the general 
theme that is the subject of meditation but on all its details. For this 
at least an hour or an hour and a half is required. 

36 V. article on 'Ecstasy' by W. R. lnge in 'Hastings' Encylopedia 
of Religion and Ethics', Vol. V. pp. 157-159 where the quotation 
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from Malaval's 'La Pratique de la vraye theologie mystique' (Paris, 
1709, i. 89) is given. Cf. lnge's quotation from Ruysbroek: 'When 
love has carried us above all things, above the light into the Divine 
darkness, we are transformed .••. What is this light, if it be not a 
contemplation of the infinite and an intuition of eternity? We behold 
that which we are, and we are that which we behold, because our 
being, without losing anything of its own personality, is united 
with the Divine truth which includes all divinity'. lnge's own 
definition of 'ecstasy' is: 'An abnormal state of consciousness in 
which the reaction of the mind to external stimuli is either inhibited 
or altered in character. In its more restricted sense, as used in 
mystical theology, it is almost equivalent to "trance". During 
ecstasy, the visionary is impervious to messages from without, and 
can even feel no pain. In the wider sense, all self-induced excitement 
may be called a kind of ectasy'. 

86 'Hithpa'aluth Ha-Ka'as'. 
37 'Hithlahabhuth'. 
33 V. 'The Doors of Perception' and 'Heaven and Hell' by Aldous 

Huxley, printed together in Penguin Books, 1959. R. C. Zaehner 
has published a lengthy critique of Huxley's claims in his 'Mysticism 
Sacred and Profane', Oxford, Oarendon Press, 1957. 

39 'Tanyti, Vllna, 1930, Iiqqute 'Amarim, Chapter VTI, p. 22. 
40 Hielmann 'Beth Rabbi', Berditchev, 1903, Part Ill, p. 7 note 2. 

On the question of the value attached to artificial stimulants in 
l;lasidism in general, v. the interesting discussion in Mordecai ben 
Ezekiel's 'Le-Mahuth Ha-lfasiduth' in 'Ha-Shiloall Vol. XXV, 
p. 435f. 

41 Gen. i. 20, 21, 24, 30; ii. 19 and very freq. 
42 Gen. vi. 17; vii. 15, 22; xlv. 27 and very freq. 
43 Is. ii. 22; xlii. 5; Ps. cl. 6 and freq. 
44 Together with nephesh, Gen. i. 20, 24; ii. 7. 
46 Ps. xxii. 21; xxxv. 17. A reference to the five Scriptural names 

for the soul is found in the Midrash (B.R. XIV. 9) but there the 
meaning is that the soul is called by five different names. For many 
Qabbalists these are rather understood as five different stages of 
soul. 

46 Cf. the articles: 'Soul' in 'Hastings' Dictionary of the Bible', 
Vol. IV, p. 608, 'Soul' in J. E. Vol. XI, pp. 472-476, Nephesh in 
''Otzar Yisrael', Vol. VTI, pp. 90-92. 

47 For the Zoharic doctrine of the soul v. HillelZeitlin: 'Maphtetm.. 
Le-Sepher Ha-Zohar' in 'Ha-Tequphah' Vol. IX, Warsaw, 1921, p. 
287f. 

48 V. l;layyim Vital's 'Sha'are Qedushah', Sulzbach, 1748, Part I, 
Sha'ar 1: 'Man is not his body, for the body is called "the ftesh of 
man" ..•. It is his inner nature that is man and the body is no more 
than a garment by means of which the intelligent soul that is the 
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man himself becomes clothed while in this world. After man's death 
this garment is stripped away from him and he is clothed with a 
refined, pure spiritual garment ..•• Know that when Adam sinned by 
eating of the tree in which there was knowledge of good and evil 
these became attached to his soul and body .•• there is drawn down 
into man an evil soul, known as the "evil inclination". When this 
soul prevails over the good soul the latter is plagued by harmful 
maladies, and if it prevails to a greater degree it slays the good soul. 
Now the good soul. is the fruit •.• enclothed by the • • . unclean 
soul, known as the "husk of the fruit", and both are enclothed by 
.•• the limbs and sinews of the body. It follows that the limbs of 
the pure soul are contained within the limbs of the evil soul and the 
limbs of the evil soul within the limbs of the body .•• .' 

n 'Tanya', Liqqute • .Amarim, p. Sf. 
60 Ezek. i. 4: 'And I looked, and, behold, a stormy Wind came out 

of the north, a great cloud, with a fire flashing up,.so that a brightness 
(Nogah) was round about it ••. .' 

61 V. 'Tanya•, Liqqute • Amarim, pp. 10-11: 'Every man of Israel, 
whether righteous or wicked, has two souls •••• One of these souls 
derives from the "Shell•• of Nogah and the "Other Side•• and this is 
contained in man•s blood to keep the body alive ..•. All evil traits 
are derived from the four evil elements of this soul. Namely anger 
and pride come from the element of fire, that which raises itself 
upwards. The lust for pleasure comes from the element of water, 
for it is water that causes every kind of delight to grow. Scorn, 
frivolity, vanity and wasteful speech are derived from the element of 
wind, and lethargy and melancholy from the element of earth. From 
this soul, too, are derived the natural good qualities with which 
Israelites are endowed at birth, such as compassion and benevolence. 
For in Israelites this soul of the "Shell'' is from the "Shell•• of 
Nogah which contains good as well as evil, according to the secret 
of the tree of knowledge of good and evil. It is otherwise with regard 
to the souls of the nations of the world which are from the other 
unclean "Shells" and which contain no good whatsoever .•• and 
whatever good the nations do is for their own benefit .•.• The second 
soul which Israelites possess is an actual portion of God above •... • 

61 V. M. Teitelbaum's 'Ha-Rabh Mi-Ladi U-Miphlegeth lfabad', 
Part I, Warsaw, 1910, p. 93 and p. 117 note 1. 

68 Generally speaking the Qabbalistic view is that the majority of 
souls come from the 'world of creation'; but especially lofty souls are 
from the 'world of emanation• and lowly souls from the other two 
'worlds'. 

14 V. 'Tanya'. • 'lggereth Ha-Teshuhhah•. Chapter IV. p. 18b. 
66 V. 'Tanya', Liqqute 'Amarim, Chapter IX, p. 26f. 'Behold, the 

place where the animal soul of Israel, deriving from the "Shell" of 
Nogah, dwells is in the left ventricle of the heart, which is full of 
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blood. It is written: "For the blood is the soul" (Deut. xii. 23). 
Consequently, all lust, vanity and anger and their like are in the 
heart and from the heart they extend to the whole body and ascend, 
too, into the brain so that one thinks about them and reflects on 
them and becomes skilful in them, just as the blo.od has its seat in 
the heart and is diffused from the heart to all the limbs and ascends 
to the brain. But the divine soul dwells in the brain. From here it 
extends to all the limbs and also into the heart, in the right ventricle 
where there is no blood. At. it is written: "A wise man's heart is at 
his right side" (Eccl. x. 2). This refers to the love of God which burns 
as the sparks of a flame in the hearts of those who understand and 
who use their intellect to reflect on those subjects which awaken 
love. This refers, also, to the heart's joy in God's splendour and the 
majesty of His greatness when the intellectual eye of the soul gazes 
on the glory of the King and on His unfathomable, limitless, un
bounded splendour of greatness, as we have explained elsewhere. 
And so, too, the other holy traits of heart are derived from the 
lfokhmah, Binah and Da'ath of the intellect. However, it is written: 
"And the one people shall be stronger than the other people" 
(Gen. xxv. 23). For the body is called "a little city" (EccL ix. 14). 
When two kings struggle to possess a certain city each of them 
desires to win it for himself and rule over it, that is to say, to control 
the lives of those who dwell there that they should obey all his de
crees. So it is with regard to the two souls, the divine soul and the 
vital, animal soul of the "Shell". They struggle for possession 
of the body and its limbs. The divine soul wills and desires that she 
alone should rule the body and control it so that all its limbs obey 
her, become completely abnegated to her, and as a chariot for her, 
and that they should become a garment for her ten categories and 
three garments, mentioned above; that all these should be clothed 
by the limbs of the body and that the body be filled only with them 
no stranger being allowed to enter, God forfend. This means that 
the three parts of the brain should be filled with the lfokhmah, 
Binah and Da'ath of the divine soul. This refers to the divine 
wisdom and the act of contemplation on His unfathomable and limit
less greatness, Thus, by means of knowledge (Da'ath) they (lfokhmah 
and Binah) give birth to the fear of God in the mind and the dread 
of God in the heart, as well as the love of God. like a fire burning 
in the heart, like sparks of flame, so that the soul longs and yearns 
with desire to cleave to Him, to the light of 'En Soph, blessed be 
He, with all heart, soul and might, from the depths of the heart in 
the right ventricle. There should be such an overflow of love that it 
extends even to the left ventricle to subdue the "Other Side", the 
element of evil waters contained therein, the lust of which derives 
from the "Shell" of Nogah, to change and transform it from delight 
in worldly pleasures to the love of God'. 
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116 'Liqqute Torah', Deut., Vilna, 1878, pp. 75-76. Cf. 'Tanya', 

Liqqute 'A.marim, Chapter IX, p. 27. 
67 V. Hielmann's 'Beth Rabbi', Part II, p. 3. 
&a V. 'Beth Rabbi', Part m. 
69 V. 'Beth Rabbi', Part II, p. 1 note 5. 
80 In an interesting letter to Moses Maiseles (in D. Z. Hillman's 

collection, p. 238) Schneor ZaJman writes: 'During the additional 
prayer on Rosh Ha-Shanah they showed me (i.e. from Heaven) 
that if B.P. (Bonaparte) is victorious the horn of Israel will be 
exalted and wealth will increase in Israel but the heart of Israel will 
be separated and removed from their Father in Heaven. But if A.A. 
(' A.donenu Alexander, "our lord, Alexander", the Czar) is victorious, 
even though the horn of Israel may be brought low and poverty 
increase in Israel, the heart of Israel will be joined and attached to 
their Father in Heaven'. 

e1 'Beth Rabbi', Part I, p. 46. 
82 'Beth Rabbi', Part I, p. 46 note 2. 
88 V. supra, p. 11. Further investigation is required into the question 

of how far Schneor Zalman's two main disciples were original 
thinkers and how far they were merely copyists expressing their 
master's views. For instance, the lengthy exposition by Schneor 
Zalman of the verse: 'Let royal apparel be brought which the king 
useth to wear'. (Esther vi. 8) is to be found in Schneor Zalman's 
'Torah 'Or', Exodus, Lomberg, 1851, in Dobh Baer's 'Sha'are 'Orah', 
Kopust 1822, photographed ed. New York, 1948, p. 54af. and in 
Aaron of Staroselye's ''A.bhodath Ha-Levi', Lemberg, 1861, Part II, 
p. 286f. 

114 A popular, well-written (but rather uncritical) account of 
IJabad in the past and in the present is E. Steinmann's 'IJasiduth 
IJabad', Tel-Aviv, (no date). 

86 V. 'Beth Rabbi', Part II, p. 4f. 
88 'Beth Rabbi', Part II, p. 5 note 1. 
87 On the economic background to this letter v. S. M. Dubnow's 

'History of the Jews in Russia and Poland', Vol. I, Philadelphia, 
Jewish Publication Society, 1916, 'Economic and Agricultural 
Experiments', p. 359f. 

88 'Beth Rabbi', Part II, Chapter 3, p. 11f. 
88 V. 'Beth Rabbi', Part II, Chapter 6, p. 21f. Dobh Baer died in 

the town of Nyezhin in the government of Chernigov. 
10 'Beth Rabbi', Part II, p. 4. Dobh Baer's biographers (e.g. Jacob 

Kadanir: 'Sippurim Nora'im', Lemberg, 1875, and Hielmann 'Beth 
Rabbi', Part II, p. 4) are at pains to defend him against the charge 
of comparative ignorance of the vast Talmudic-Rabbinic legal 
literature. Their retort is that Dobh Baer, in his humility, preserved a 
silence on this aspect of Jewish learning, though he was well-versed in 
it. One might have been sceptical of this defence were it not for the 
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fact that there has recently been published a little work of Dobh 
Baer on the standard legal Code, the Shulkhan 'Arukh (entitled 
'Pisqe Dinim', New York, 1959) in which there is sufficient evidence 
that he was at home in this literature. Obviously a man whose main 
scholarly life was in a quite different field would not have the expertise 
in the legal literature possessed by one whose sole efforts where con
fined to this field. 

71 'Beth Rabbi', Part 11, Chapter IV, p. 17f. 
72 'Bad Qodesh', Warsaw, 1871, where the work is ascribed to 

Schneor Zalman. In 1946 the little book was published in a new 
edition by the Kehot Publication Society, New York, and correctly 
attributed to Dobh Baer, v. the Introduction to this edition. 

73 'Beth Rabbi' Part 11, Chapter 6, p. 21f. 
74 'Beth Rabbi' (Part I, p. 112f., Part 11, p. 25f.) gives full details of 

Dobh Baer's family. There is surprisingly little information about his 
wife. I have been unable to discover either her name or that of her 
family. Dobh Baer's mother was named Sterna. Hielmann records 
(Part I, p. 109) that on one occasion she quarrelled with Dobh Baer 
and that when he came to ask her forgiveness she rebuked him by 
recalling that she had been married to Schneor Zalman for fifty 
years and therefore had had greater access to his spiritual teachings 
than her son. Dobh Baer had two brothers and three sisters. One of 
his brothers, l;layyim Abraham, helped him in the leadership of the 
lfabad group.l;layyim Abraham died in Lubavitch in 1848. There is 
mystery surrounding the life of the second brother, Moses. There 
are strong rumours that he was converted to Christianity, some say 
out of pique at the choice of Dobh Baer to be the lfabad leader. 
Hielmann ('Beth Rabbi', Part I, p. 113) hints darkly at this: 'It is 
known what happened to him (Moses) and it caused much grief 
to our teachers and the members of our fraternity. By the help of 
God they managed to save him after much toil and from that time 
onwards no one knows what became of him'. Hielmann adds that 
in recent years it has become known that Moses sent his family to 
Palestine and that he lived as a hermit, begging for his frugal meals. 
He is said to have died in a little town near Zhitomer. He instructed 
the burial society to inscribe on his tombstone: 'Here lies Moses' 
When the members of the society asked him for his father's name he 
instructed them to record that the father of the departed was un
known! Dobh Baer's six daughters were all married to prominent 
members of the lfabad sect. Hielmann op. cit. gives a list of the more 
important disciples of Dobh Baer and their works. 

75 In addition to the 'Tract on Ecstasy' the published works of 
Dobh Baer are: 

(a) 'Qunteros Ha-Hithbonanuth' ('Tract on Contemplation') 
printed as the second part of Dobh Baer's 'Ner Mitzwah 
We-Torah 'Or', Kapust, 1820 and as an appendix to Schneor 




