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Dedicated to

Emmanuel (Mendel)
Karp

1905 - 1989
son of Bernard (Berl) and Rose (Rezele)

=

Manny Karp was the first of his family born in
the United States, in 1905. His first language
was Yiddish. Losing his mother to the Spanish
Flu shaped his resilience and commitment to
helping others, ultimately leading to a career
as a guidance counselor in Philadelphia public
schools. He also served many years as the

director of Camp Akiba in the Poconos.

Karp’s legacy is characterized by his optimism
and unwavering dedication to learning and

mentorship. Emmanuel Karp died in 1989.
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Adapted from sichos delivered on Shabbos Parshas Re'eh, 5710 (1950), and Shabbos Parshas Shemini, 5716 (1956)

Introduction

11 ou are what you eat” - this popular adage captures a basic truth recognized by both
modern nutritionists and ancient wisdom alike. But in Jewish tradition, this princi-
ple extends far beyond physical health to encompass spiritual wellbeing. The Torah’s

dietary laws aren’t merely arbitrary restrictions; they reflect profound spiritual realities that

shape not just our bodies but the spiritual dimensions of our characters.

In the following sichah, the Rebbe reveals how the signs identifying kosher animals serve
as a mystical blueprint for human conduct. The split hoof demonstrates the necessity to create
separation between ourselves and earthliness, while still allowing Divine light to penetrate our
material activities. Chewing the cud points to repeatedly “processing” our actions, examining
and re-examining our engagement with the physical world to ensure it aligns with Divine intent.

These insights transform our understanding of kashrus into a comprehensive approach to
life. Through these laws, the Torah guides us in refining the aspects of our physical nature so
they can be elevated to serve a higher purpose. By internalizing the principles that the laws of
kashrus embody, we learn to navigate material existence while maintaining our connection to
“G-d’s true oneness,”" ensuring that even our most earthly endeavors remain infused with Di-
vine light.

1. Tanya, Iggeres HaKodesh, Epistle 9.



5 PARSHAS SHEMINI ||

KOSHER SIGNS, A MYSTICAL IMPRINT

Kosher Signs, a Mystical Imprint

What Signs Say

1. This week’s Torah portion discusses the
kosher animals which one may eat and the
non-kosher animals which one may not eat. The
Torah provides two identifying signs for a ko-
sher animal: Tt must chew its cud and have split
hooves.

Regarding these signs, there is a scholarly in-
quiry' whether:

a) The signs are the cause of the animal’s kosher
or non-kosher status. In other words, because the
animal chews its cud and has split hooves, it is
kosher, while the lack of these signs causes the an-
imal to be non-kosher.

b) Alternatively, the signs are merely identify-
ing factors that indicate the kosher status of the
animal, while the status itself stems from other
causes. G-d endowed them with signs through
which we can identify their status so that we
know which animals are kosher.

What is the difference between these two ap-
proaches? The law is that an animal born from a
kosher animal is itself kosher even if it does not
have the signs of kosher status.” For example, an
animal born with uncloven hooves but born from
a kosher animal is kosher. Although it lacks any
signs of kosher status, nevertheless, it receives
that status since it comes from a kosher animal.

1. See the Rogatchover Gaon’s Tzaf-
nas Paneiach on Rambam, Hilchos

writes: “[An animal’s possession of]
the signs [that designate it as kosher]
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know which type of food is exempla-
ry and which is deplorable.” See also

Maachalos Assuros 1:1, which dis-
cusses all the following in elaborate
detail. Note Moreh Nevuchim, Vol.
3, ch. 48. In that source, Rambam

are not the reason it is permitted,
nor is a lack of those [signs] the
reason it is forbidden. Nevertheless,
they are signs {that enable us to}

Likkutei Sichos, Vol. 2, p. 375fF.

2. Bechoros 5b; Rambam, Hilchos
Maachalos Assuros 1:4-5.
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If we say, as with the second approach, that the signs
of kosher status are merely identifying signs, then this
law is also understandable from a logical perspective.
Since an animal was born from a kosher mother, the
presence or lack of kosher signs is not significant.

If, however, we say, as with the first approach, that
the signs are the cause of the animal’s kosher status,
then logically it should follow that [an animal with]
uncloven hooves should not be kosher. It is due sole-
ly to a Divine decree (gezeiras hakasuv) that the law
states that the animal is in fact kosher.

There is a practical difference in halachah wheth-
er an animal’s kosher status derives from logical
reasoning or from a Divine decree: It is forbidden
to use kosher food for amusement. When does this
apply? If the food derives from a kosher species. If,
however, its species is non-kosher, yet it is kosher
due to a Divine decree, then this prohibition does
not exist.

The proof for this is found in an explicit verse,’
“Leviathan, which You created to sport with...”
Since the Leviathan will be served to the righteous at
the feast to be held for them in the Ultimate Future,*
we know that it is kosher and, consequently, the Tal-
mud Yerushalmi® asks: How is it permitted to play
with a kosher creature? It answers that the Levia-
than is intrinsically a non-kosher creature but will
be permitted in the Ultimate Future by Divine decree
in exception to its [inherent] forbidden status. We
see from this that if a species’ kosher status is due to
a Divine decree, it is permitted to sport with it.

Signs and Significance

2. There are several proofs that the signs men-
tioned in the Torah are a cause of kosher status. This
is also implied from the language of the verse, which

3. Tehillim 104:26. 5. Talmud Yerushalmi, Shabbos,
the conclusion of ch. 9. See also

4. Bava Basra 74b-75a, et al.
the conclusion of ch. 3 in Trac-
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tate Chulin in the Talmud Bavli,
and[Maharsha’s Chidushei Aggados
on that source.
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states, “For it chews its cud but does not have a split
hoof, it is impure to you.”® The implication of the verse
is that because it lacks one of the signs of kosher status,
it is not placed in the kosher category.

There is also proof from the law that a swamp roost-
er’ is forbidden. Tosafos® explains that the principle “[an
animal born] from a kosher [animal] is kosher” does
not apply to the male of this species because the chick is
not born directly from the mother, but it is hatched from
an egg and is halachically considered as having grown
from the earth.’ Therefore, it is deemed non-kosher be-
cause it has the signs of a non-kosher fowl."

Were we to say that the signs are merely identify-
ing factors, then since we know that the mother of the
swamp rooster is kosher, why should it matter that it
has non-kosher signs? We must therefore say that the
signs are a cause of kosher status, and the principle
that “[a living creature born] from a kosher species
is kosher” is a Divine decree. Accordingly, since a
swamp rooster is deemed as having grown from the
earth, this principle does not apply to it.

Building on the above discussion, we need to under-
stand the relationship of chewing the cud and having
split hooves to an animal’s kosher status. In particular,
when considering the inner meaning of this matter
- even if we say that the signs are merely identifying
factors and not causes - it is well known that everything,
even worldly matters, comes about as a result of Divine
Providence. How much more so is this true regarding
matters concerning the Torah and its mitzvos. There-
fore, the very fact that these signs were established for
identifying an animal’s kosher status demonstrates that
they are [at least] related to kosher status - [if only] as
an effect of the animal being kosher, and not as a cause
in accordance with the first approach.

6. Vayikra 11:4. the male is not.

7. The identity of the fowl described
as a swamp rooster is a matter of
question. The Talmud states that the
female of this species is kosher, but

50b, s.v. tarnegolta.
9. See Temura 31a.

10 Although the Torah does not

8. The first opinion in Tosafos, Nidah
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mention the signs through which
fowl are designated as kosher, but
only lists those fowl that are not ko-
sher, our Sages (Chulin 59a, 60bfT.)
identified certain characteristics
found in these non-kosher fowl.
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Character Through Consumption

3. The food a person eats is transformed into
his flesh and blood. As such, one of the reasons'!
the Torah prohibits eating certain foods is so
that the characteristics of the forbidden animal
that are not desirable'*> do not become incorpo-
rated into the person’s body and character.

On this basis, it is possible to understand
that this applies also regarding the signs that
designate kosher and non-kosher status. The
prohibition against eating animals that do not
chew their cud and have split hooves exists so
that the undesirable traits and characteristics
identified with these animals should not be
transferred to the person partaking of them.
The implication is that a person’s conduct
should exemplify the qualities of having split
hooves and chewing cud.
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Signs of Character

4. As has been frequently stated, everything
in the Torah serves as a lesson, an instruction
for a person to apply in his life. Therefore, the
fact that the signs in an animal are, at the very
least, indications of the kosher status of the
animal, also teaches that the traits that parallel
chewing the cud and having split hooves reflect
positive virtues. Having or lacking qualities that
correspond to these characteristics clarify and
distinguish a person’s conduct, whether it is
pure, or the opposite (Heaven forbid).

There is yet another aspect to this: These
criteria and identifying signs for kosher status
pertain specifically to an animal. Similarly with
regard to a person, they apply to the “animal” in

11. Ramban on Vayikra 11:13. See
also the Shulchan Aruch, Yoreh
Deah 81:7. Both of these sources
emphasize the possibility of undesir-

eating non-kosher foods.

able character traits resulting from
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Rebbe does not refer to something
as “bad”

12. In his characteristic fashion, the
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his heart, the animal soul. [However,] these criteria and
identifying signs do not apply concerning the matters
of the Divine soul: The Torah and its commandments.
They are inherently good. Accordingly, whether the To-
rah and its mitzvos are carried out completely for their
own sake (lishmah) or with ulterior motives, external
criteria are not necessary to determine their acceptabil-
ity, because even when one acts with ulterior motives,
one should still study Torah and fulfill its command-
ments. As our Sages state,”* “One should always study
[Torah] and fulfill [its] commandments even [if] not
for their own sake, because from doing so not for their
own sake, one will eventually come to do so for their
own sake.” The criteria for a kosher animal used to clar-
ify the nature of a person’s actions are necessary only
regarding material matters that are connected with the
animal soul; one must discern whether the “animal” is
kosher or not.

The Torah mentions both types of animals, not only
the kosher animals but also the non-kosher animals.
This means that even when conducting oneself accord-
ing to Torah, one can also [behave as] a non-kosher
animal, so to speak. As Ramban says,'* one can be “a de-
generate with the permission of the Torah,” indulging
in permitted pleasures without restraint. It will appear
to the person that he is acting with the permission of
the Torah, for he is not transgressing any prohibitions.
In truth, however, he is violating the commandment,"
“You shall be holy,” which is a fundamental and pri-
mary commandment. To distinguish what is a kosher
animal, the Torah gives two signs: a) split hooves [and]
b) chewing cud. We must thus clarify [these signs’] cor-
responding qualities in our conduct.

13. Pesachim 50b; the Alter Rebbe’s
Shulchan Aruch, Hilchos Talmud
Torah 4:3; Tanya, ch. 39.

mentary. See also Tanya, ch. 30.

14. See Ramban’s commentary on
Vayikra 19:2.

15. Vayikra 19:2. see Ramban’s com-
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The Mystical Dimension of the Kosher Signs

5. To focus on the lesson derived from split
hooves: In general, there is a fundamental differ-
ence between an animal’s head and its feet - as is
also understood from the laws of tereifos, wounds
or illnesses that render an animal non-kosher.'* Even
in an animal, only the feet are close to the ground.
Metaphorically, this teaches that the lofty faculties
even of the animal soul should not be immersed
in physicality, i.e., involved with coarse and earthly
matters. One should engage in such activities only
with the faculties of action,'” and regarding those
faculties, only to the extent necessary.

It is related that the Rebbe (Rashab), of blessed
memory, once told a chassid who was intellectual-
ly talented and respected by his fellow chassidim,
but who had gone into the business of selling ga-
loshes, “Feet in galoshes I have seen, but a head in
galoshes...”

In addition, even regarding the foot’s connec-
tion with materiality, there must be a hoof (7095,
parsah with a hei) between the foot and the ground,
creating a separation even between the feet and
earthliness. The hoof, whose function is like a cur-
tain (X092, parsa with an alef) - a separation that
conceals, as mentioned above - must be split, al-
lowing light to pass through. This means that even
in earthly matters, there must be space for Divine
light to shine through - i.e., one should be able to
see G-dliness in them.

To refer to a somewhat parallel concept: Chassidus'®
explains the concept of hair as follows - regarding a

woman, her exposed hair is considered “nakedness,”*’

16. For example, even a slight perfo- ~ foot are not as severe.
ration in the membrane surrounding
the brain renders an animal fereifah
(Shulchan Aruch, Yoreh Deah 31:1).

The laws regarding a wound on the

pp. 611F. and 189ft.
18. Likkutei Torah, Vayikra, the

17. See also Likkutei Sichos, Vol. 1,
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and regarding the Levites, it is written,” “And they
shall pass a razor over their entire flesh,” implying that
hair is a negative factor that must be removed for them
to serve in the Sanctuary. Conversely, however, regard-
ing a Nazirite, it is written,”" “He shall let the hair of

»

his head grow;” and it is designated as holy.

The explanation for this apparent paradox - that
hair is sometimes holy and sometimes unholy - is that
when the flow of vitality and light is diminished, hair
is a deficiency. (The reason is that hair comes about
through a process of restriction, i.e., the life-force that
makes it grow must pass through - and while doing so
is constrained by - the barrier of the skull.) Howev-
er, when the spiritual vitality and light are abundant,
hair is necessary. Therefore, it is written regarding the
hair of a Nazirite,” “It shall be holy; he shall let his
hair grow wildly” Similarly, for an animal to be ko-
sher, its hoof must be split to allow G-dly light to pass
through.?

As stated in Tanya,” “Even {when involved} in

earthly matters, [the Jewish people] should not be
separate from echad haemes, “[G-d’s] true oneness.”*
Therefore - to allow G-dly light to permeate into even
the lowest dimensions of material existence — the hoof
must be entirely split, i.e., G-dliness should reach the
lowest dimensions of physical existence.

Only then can one transform the animal within one’s
ownbeinginto akosher animal. In other words, in this way,
one’s animal nature - the physical dimension of existence
that is necessary for the body - will be a pure animal.

20. Bamidbar 8:7.
21. Ibid. 6:5.

22. The Rebbe is emphasizing that
because material involvement — the
earth — can be a negative factor, a
person must be somewhat disen-
gaged, like the animal’s foot is cov-
ered by a hoof. However, the hoof
must be split; in other words, it must
allow Divine light to pass through

it. Hair serves as an analogy for this
process, because the skull separates

between the hairs and the source

of their nurture. Because of that
separation, the vitality that passes
into the hair is diminished. For that
reason, hair can be a negative factor.
However, when much light passes
through - as in the hairs of a Nazir-
ite — which grow wildly, the hair can
be a positive factor. Similarly, when
the cleft of the hoof passes from one
side to the other, G-dly light can
reach and permeate even material
matters.

KOSHER SIGNS, A MYSTICAL IMPRINT
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23. Tanya, Iggeres HaKodesh,
Epistle 9.

24. When we refer to G-d as “one” in
the Shema, our intent is not merely
that there is only one G-d, but that
G-d is one with all existence, even
the lowest forms of material entities
(Tanya, loc. cit.) by speaking of G-d’s
“true oneness, the Alter Rebbe in
Tanya - and the Rebbe here in the
sichah - is emphasizing this all-per-
vasive element of G-dliness.
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As stated in Kehilas Yaakov, composed by the author
of the book Melo HaRo’im, the word nnna (behei-
mah, animal) is an acronym for 2wl 11 T w2
(basar hayoreid min hashamayim, “flesh that de-
scends from Heaven”). Such flesh is certainly pure,
for “nothing impure descends from Heaven.”>
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Avoiding a Slippery Slope

6. There is another aspect to the sign of a split
hoof* - the hoof is split into two parts. This means
that the way one walks, i.e., proceeds on the earth
and involves himself with earthly matters, should
not be confined to a singular approach, but should
be characterized by two motifs, “the right hand
[that] draws near and the left hand [that] pushes

away.

There are some who operate only with “the
right hand [that] draws near;” without any re-
straint. They argue that in order to bring Jews
closer to Torah, it is worthwhile to compromise
certain aspects of the Torah and even to remake
the Torah according to the spirit of the times
(Heaven forbid).

The idea that we should bring all Jews closer to
Torah is indeed true. As has been discussed several
times,?® the mishnah that teaches,?” “Love the cre-
ated being and draw them close to Torah,” implies
that even those who are merely “created beings,”
i.e., who have no positive virtue other than being
G-d’s creations,* should also be brought closer to
Torah.

However, the argument that for this purpose
one should make modifications - which in truth
are corruptions of - in the Torah runs contrary to
the Torah’s path (Heaven forbid). As the wording

25. Sanhedrin 59b. Sichos, Vol. 2, p. 378.

26. The Rebbe explains an addition-
al lesson that can be derived from
the sign of a split hoof in Likkutei

27. Sotah 47a; Sanhedrin 107b.

28. See also Likkutei Sichos, Vol. 1,
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29. Avos 1:12.
30. Tanya, ch. 32.
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of that mishnah itself states, one must “bring them
closer to Torah.” They should be brought closer to
the Torah, but the Torah should not be drawn clos-
er to them and remade to fit their spirit.

Even if this argument - that by compromising
Torah principles one would bring Jews closer — were
valid, it is untenable according to our Torah tradi-
tion. This principle must be known: According to
Jewish Law, one is forbidden to change even the
smallest detail of Torah, whether it is a Scriptural
law, a Rabbinic law, or even an enactment estab-
lished by our Sages in recent generations.

The only exception would be a change initiated
by a true Prophet and only then as a temporary
measure. In such an instance, following the Proph-
et’s instructions would be mandated by the Torah
and, hence, like all mitzvos, would be obligatory.
The classic example is that of Prophet Eliyahu on
Mount Carmel, where he commanded the people to
offer a sacrifice even though it was not being offered
in the Beis HaMikdash. Since he was a Prophet and
commanded this only as a temporary measure, the
people were obligated to follow his directive.’ How-
ever, otherwise, one is forbidden to deviate even
the slightest degree from the Torah, regardless of
what might be accomplished by doing so.

Moreover, the truth is that not only will such
compromises not bring about any improvement
or draw Jews closer to Torah, but on the contrary,
they will make matters worse. The people making
such compromises will be subsumed within - and
overwhelmed by - those they are trying to influence
until, ultimately, they will completely deviate from
the Torah and Judaism.

There is a well-known analogy which my revered
father-in-law, the Rebbe Rayatz used to illustrate
this situation: A person who becomes lost in a for-

31. See Rambam, Hilchos Yesodei
HaTorah 9:3.

KOSHER SIGNS, A MYSTICAL IMPRINT
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est among predatory animals did not find himself
there suddenly; he did not leave his house and im-
mediately enter the depths of the forest. Instead,
it was a gradual process. He began walking on the
king’s highway - the path of the King of the Uni-
verse. Then, he turned a hairsbreadth off the king’s
highway, proceeded further, then deviated anoth-
er hairsbreadth, and yet another hairsbreadth. He
continued on his path until he realized that he was
deep in the forest, with predatory beasts all around
him.
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A Deeper Conception of Chewing the Cud

7. However, the sign of a split hoof alone is in-
sufficient for an animal to be considered kosher; it
must have an additional sign: chewing its cud.

There is a metaphoric dimension to this require-
ment. Before engaging in any physical activity one
is thinking of doing, he must thoroughly “chew it
over,” clarifying once and then again whether he
should do it, and how he should do it. Only then
will his actions be similar to a kosher animal.

According to Chassidus,** chewing the cud - fur-
ther chewing partially digested food — symbolizes the
general concept of birurim: The mission of refining
the world’s material substance that was given to hu-
manity. That task is twofold. The first stage involves
the refinement empowered by the Divine name with
the numerical equivalent of j3, ban, 52. This phase
comprises elevating the coarseness of physical ex-
istence. The second stage involves the refinement
empowered by the Divine name with the numerical
equivalent of 7w, mah, 45. This phase comprises a
further degree of refinement, enabling an entity that
had already been refined to undergo further refine-
ment and be absorbed within holiness.

32. See Likkutei Torah, Vayikra, p.
7aft, et al.
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KOSHER SIGNS, A MYSTICAL IMPRINT

When One's Own Knowledge Is Not Enough

8. There is also a lesson that can be derived from the
signs of a kosher fowl: The signs of a kosher fowl are not
explicitly mentioned in the Torah but rather were attested
to by our Sages. The Sages clarified that we cannot rely
on the signs alone; rather, there must be a tradition that
this species of fowl is kosher.*® When there is no known
tradition regarding whether a species of fowl is kosher, a
person’s word is accepted if he says, “My teacher (“Reb-

»34

be”) the hunter permitted this species:

On the surface, why is a tradition necessary? One
should be able to see the signs and know on one’s own.
Nevertheless, the point of the law is that a person cannot
rely on his own understanding. It is possible to study the
Shulchan Aruch® and - according to one’s own under-
standing - be committed to carrying out G-d’s law to the
extent that he thinks he is even conducting himself be-
yond the letter of the law, yet at that very moment to be
in the lowest depths. Every person must measure himself
against the objective yardstick of tradition.

Implied in the Hebrew word for “tradition,” mesorah,
is the meaning “dedication” and “devoted connection.”
To refer back to the passage from the Shulchan Aruch
mentioned above, to know what is kosher, it is necessary
to have a devoted connection to a Rebbe, “a Rebbe that
is a hunter,” [i.e.,] one who hunts for Jewish souls and is
actively involved in saving them. He is “expert in them
and their names,”** knowing how to protect them from
the counsel of the evil inclination.

33. Shulchan Aruch, Yoreh Deah 34. Ibid. 82:2.
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35. The Code of Jewish Law.
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SHEMINI IT | 2°3%

Adapted from a sichah delivered on Shabbos Parshas Shemini, 5710 (1950)

Introduction

here is a legendary story — quite possibly liberally embroidered — about Rambam at the
Sultan’s court.

A rival courtier claimed he could train a cat to act completely human. Rambam chal-
lenged him, insisting that an animal’s nature cannot be fundamentally changed. The Sultan
arranged for a demonstration, and as the appointed day approached, Rambam’s friends report-
ed seeing the cat walking on its hind legs, using its front paws as hands, and interacting with
onlookers.

Rambam grew concerned. If proven wrong, his standing at court could diminish, potentially
harming his ability to advocate for the Jewish community.

On the day of the trial, as Rambam was preparing to go to the court, a mouse unexpectedly
scurried into his snuff-box. Although at first slightly unnerved, Rambam appreciated that this
was Divine Providence, not coincidence, and brought the box with him to court.

The cat’s performance was indeed impressive — walking upright and balancing a tea tray with
remarkable poise. However, when Rambam opened his snuff-box and released the mouse, the
cat’s training instantly evaporated. It dropped the tray and bounded after the mouse on all fours,
reverting completely to its essential nature.

In the sichah that follows, the Rebbe communicates a similar message: No matter how spiri-
tually elevated we become, we must ground our conduct in kabbalas ol, the acceptance of G-d’s
yoke. Otherwise, it is possible that our base tendencies will take control.

Parshas Shemini spans the entire spiritual spectrum, from the Divine fire descending upon
the Sanctuary’s altar to warnings against consuming loathsome creatures. This juxtaposition
teaches us that without the foundation of kabbalas o, we risk falling precipitously from whatever
spiritual heights we might attain to pursue our most base inclinations, just as the well-trained cat
abandoned its human pretenses when confronted with its fundamental nature.
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From the Apex to the Nadir

Parshas Shemini’s Spiritual Spectrum

1. This week’s Torah portion discusses three sub-
jects in sequence: First, it speaks about the eighth
day of inauguration of the Sanctuary; then, about
the death of Aharon’s two sons. At the end of the
portion, it discusses kosher animals and the like,
and it concludes with the prohibition against eat-
ing loathsome creatures and crawling things.

The superiority of the eighth day of inaugu-
ration over the previous seven days is that on the
eighth day, “He, [Moshe], erected the Sanctuary
and did not dismantle it”' In contrast to the previ-
ous seven days when the Sanctuary was erected and
dismantled daily, on the eighth day, the Sanctuary
was erected and remained standing.

True, in a spiritual sense, everything carried out
according to the Torah’s command is permanent,
an eternal matter.” This also has ramifications in
the realm of halachah. For the above reason, even
though any knot that is destined to be untied is not
considered a permanent knot,® nevertheless, if the
Torah commanded that such a knot be made, the
knot is considered permanent.* The command of
the Torah endows it with permanence. While - like
all matters of this physical world - on this material
plane, the actual knot will continue to exist only for
a limited time, the matter itself is eternal.

Moreover, even when untying the knot will also
be done according to the Torah’s command - i.e.,
the Torah instructs that the knot should be untied
- nevertheless, during the time the knot [physical-

3. See the Alter Rebbe’s Shulchan
Aruch 314:17, 19, 317:1, et al.

4. See Likkutei Sichos, Vol. 14, p.

1. See Rashi, Bamidbar 7:1.

2. See Likkutei Sichos, Vol. 1, p.
218ff.
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ly] exists, it is an eternal matter. The act of untying
it - at its appropriate time - is also eternal, but that
applies at a different time.

The explanation of this concept resembles Tan-
ya’s® statement, “Above, [in the spiritual realms,]
this unity is eternal, [lasting] forever.... However,
below, [in this material world,] it is subject to time.”

This clarifies the custom of tying the knot of te-
fillin each day. According to those opinions® that
hold that one must tie and untie the knot daily and
retie it anew, it is nevertheless considered a per-
manent knot.

As such, it is understood that the erection of the
Sanctuary during the seven days of inauguration
was also an eternal matter. Even so, its timeless
quality is not equivalent to the erection [of the
Sanctuary] on the eighth day, when, in actual prac-
tice, “They erected it and did not dismantle it.”
This is especially true since on the eighth day, “fire
descended from heaven,”” which represents a lofty
spiritual level that was not present at all during the
previous days. Thus, the eight days of inauguration
collectively constitute a sublime spiritual matter,
with the eighth day marking its ultimate fulfillment.

Later, the Torah reading speaks about the death
of Aharon’s two sons, warning that measures be
taken so that such a tragedy should not recur. As
is well known,? the death of Aharon’s two sons re-
flects the spiritual motif of ratzo (a state of intense
yearning to ascend toward G-dliness) without shov,
(the complementary motif of returning to material
consciousness). From this, it is understood that, at
that time, the Jewish people on the whole were on
an extremely lofty spiritual level, to the extent that
they required caution lest their souls actually ex-
pire due to excessive spiritual ecstasy.

5. Tanya, ch. 25.

6. See Tosafos, Eiruvin 97a, s.v.
Abbaye; Menachos 35b, s.v. mishas;
Chulin 9a, s.v. ve’idach; Seder
HaDoros, year 4930.

on Bamidbar 7:1.

7. See Vayikra 9:24. The phrase used
in the main text is found in the Sifri

8. The mystical significance of the
death of Aharon’s sons is explained

FROM THE APEX TO THE NADIR
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at length in the maamarim entitled
Acharei Mos, 5649, and 5675 (the
latter is published in the series of
maamarim entitled BeShaah She-
hikdimu, 5672, Vol. 2, p. 967).



20w RN | Nnw ’mp‘?

Nevertheless, later in this same portion, the Torah
warns about eating loathsome creatures and crawling
things “which a person’s soul detests,” entities that
most human beings find repulsive. At first glance,
it is difficult to understand: How it is fitting for this
commandment to be positioned adjacent to the lofty
spiritual matters taught immediately beforehand?

In explanation, it could be said that although the
Torah portion discusses exceedingly lofty spiritual
levels, nevertheless, its conclusion emphasizes specif-
ically the [necessity of] accepting the yoke of Heaven,
as implied by the verse,'® “For I am G-d who brought
you up... [from the land of Egypt]” As Rashi'' ex-
plains, that phrase indicates that G-d took the Jews out
of Egypt, “on the condition that [they] accept [His]
commandments.” This stipulation is necessary because
our souls are housed in bodies.’> Hence, caution is
necessary.

(True, our soul’s connection to our bodies also leads
to a positive concept: The body derives from a G-dly
source that transcends intellect, comprehension, and
contemplation. Therefore, its essential connection is
to G-dly qualities that transcend comprehension.)

Nevertheless, the body’s inherent attraction to phys-
ical matters leads to the following practical lesson: We
must rely on [the fundamental approach of] accept-
ing the yoke of Heaven in all matters, regardless of our
spiritual standing, no matter how lofty it is. Without
the foundation of the acceptance of G-d’s yoke, we may
eventually stumble spiritually and fall - even to the lev-
el of eating loathsome creatures and similar paths of
undesirable conduct (G-d forbid).

9. See Vayikra 11:10-43. to the Alter Rebbe, about a vision
he had. He saw how Moshe was
explaining to young schoolchildren

the verse (Bereishis 17:17), “Avra-

10. Vayikra 11:45.
11. See Rashi, Sifra, on the above

verse.

12. This concept can be better
understood, based on the story
that the Maggid of Mezritch related

ham fell on his face and laughed...”
Moshe explained that all the
interpretations of the Torah are true
and “a verse never departs from its
simple meaning” (see Shabbos 63a).
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“If you will ask, ‘How is it possible
that Avraham would doubt G-d’s
statement?’” (See Bereishis Rabbah
47:4.) “This doubt stems from the
body. Even a holy body is still flesh.”
See HaTamim, Vol. 2, p. 71; Kovetz
Michtavim Bdvar Amiras Tehillim,
p- 197; the Igros Kodesh of the Reb-
be Rayatz, Vol. 3, p. 454-455.
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Adapted from a sichah delivered on Shabbos Parshas Shemini, 5715 (1955)

Introduction

11 erve G-d with joy”! is a theme frequently emphasized in Jewish thought. As Rambam
writes,? “The happiness with which a person should rejoice in the fulfillment of the
mitzvos and the love of G-d who commanded them is a great service.” The reciprocal

relationship between joy and Divine service is obvious. If our service to G-d is not joyous, that

means we do not truly appreciate the connection with G-d that our Divine service brings about.

Were we to feel that connection fully, how could we not be joyous?

Yet the experience of true joy remains elusive for many. We calculate, we measure, wonder-
ing how others will view us when we let loose. Such thoughts present barriers to the complete
self-transcendence that genuine joy requires. In the sichah that follows, the Rebbe gives us a
paradigm to emulate — and thus experience — unbounded happiness. King David’s uninhibited
dancing before the Ark of the Covenant shows us how the path to authentic joy lies precisely in
forgetting oneself entirely.

This teaching speaks directly to our spiritual journey today. How can we move beyond
self-consciousness in our Divine service and experience the liberation that comes when we set
aside our concern for how others perceive us?

The Rebbe shows us that the ultimate measure of spiritual greatness and inner happiness can
be attained through transcending our own importance and opening ourselves up to something
infinitely greater — an unrestricted connection with G-d.

1. Tehillim 100:2.

2. The conclusion of Hilchos Lulav.
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The Power of Selfless Joy

When a King Dances

1. The Haftarah of this week’s Torah portion re-
lates how King David led the Ark of G-d from the
house of Oved-Edom the Gittite to the City of David.

It relates that on the way to the City of David,
“David danced with all his might before G-d; and
David was girded with a linen ephod.”' Upon ar-
riving in the City of David, his joy increased; “King
David was leaping and dancing before G-d.”

We need to understand the significance of the
variations in the narrative between David’s actions
outside the city and those within the City of David:

a) Originally, the reading mentions, “David was
girded with a linen ephod,” however, when describ-
ing his actions while inside the City of David, this
detail is not mentioned.

b) Earlier on, it states only that “he was dancing”;
there is no mention made of leaping, but in the City
of David, he is described as “leaping and dancing”

The continuation of the narrative also requires
clarification. When David’s wife, Michal, the daugh-
ter of Shaul, saw “King David leaping and dancing,”
she looked down upon him with disdain for acting in
what she considered an unbecoming manner, and she
rebuked him for it. David answered her, “Before G-d,
who chose me over your father... I will demean my-
self even more than this”* Why did David preface
his response with mention of G-d’s choice of him over
Shaul? He only needed to explain the reason for his

joy.

1. II Shmuel 6:14. As stated later, an was also worn by those seeking
ephod is one of the eight garments of ~ prophecy.
the Kohen Gadol. A similar garment

PO DI WT PR WX
TTUPURIYT A0 WL
Oy7 UTDY3 LRI TopT M7 M
DITX 721V N°2 11D D°PPRI 11X
AYN IR LTIT Y I P
2721 M7 IR 0PIYIYT U
TIOR A7 T 7 07 1Y Yo2
LPVY TIT PY PR PTIVR T2
79790 DD M7 77077 W
/707

OYT TPLWIND YR NT
2127 W2 DY 0T PR D)
TIT Y L PY? I ey
LIRRWT VWD WD R
Y PR PR 72 TIDR M NN
JLIRPIYT L1 ORT LW MY
PR 99791 NI V1LY YD (2
27911 1790 - T PY PR

ORI LWIRD [¥1 INT PIN
N0 VPTRIYT VYN OY
IV} LR 2IRY N2 P2°n Nywa
TORI,1D79M1 DR N Tona M
TIT PR UK].OK 1D URDWYIDN
>33 TR 71 7197, VIWDLIYY)
J13 DRI TIY ONivRI 1 PNy
VIV O2TPR Ty LRI ORI 20718
IRT ORI I 22N °2 M2 WK
120 7 1IY7RIYT UDINTYI X
DY 171 11D

2. 1bid. 6:16.
3. 1bid. 6:21-22.
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Why Was David Wearing a Linen Ephod?

2. Regarding a linen ephod, Rambam* emphasiz-
es that this ephod was not the ephod which was one
of the eight priestly garments worn by the Kohen
Gadol,” because the ephod of the priestly garments
was not only made of linen but also of “sky-blue
wool, purple wool...” To substantiate that state-
ment, he brings proof from the Prophet Shmuel,
who was a Levite,” yet the verse itself states that
Shmuel was “a youth girded with a linen ephod.”®

Rambam concludes that the linen ephod was
worn by the disciples of the prophets and by those
worthy of having the Divine spirit rest upon them
to indicate that they had reached “the level of the
Kohen Gadol who speaks by means of the ephod
and the breastplate® with Divine inspiration.™

In other words, prophecy is an extremely lofty
level. As our Sages state,'® “The Divine Presence
rests only upon one who is wise, mighty, wealthy,
and of [impressive] stature”; they further enumerate
other qualities. Nevertheless, even for a person who
embodies these qualities, garments and their nature
are significant. As such, we find that when the pro-
phetic spirit rested upon a person, “[he] removed
his garments”" Therefore, as a sign that one is pre-
pared and worthy for the Divine spirit to rest upon
him, he would gird himself with a linen ephod.
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4. Hilchos Klei HaMikdash 10:13.

5. Obviously, King David was not
wearing one of the Kohen Gadol’s
garments. The Rebbe is emphasizing
that this ephod was of a differ-

ent type and worn for a different
purpose.

5. Seemingly, Rambam could have
proved his point even more pow-
erfully by citing the story of King
David here, for David was not even
of the tribe of Levi and thus was not
at all connected to the service in the
Sanctuary.

As explained in the sichos of Shab-

bos Parshas Shemini, 5715, Rambam
did not cite David’s wearing an
ephod because David’s era was an in-
termediate phase between the era of
the Sanctuary of Shiloh and the Beis
HaMikdash. As such, at this time,
the prohibition against a non-kohen
wearing the priestly garments was
not as severe as in the era of Shmuel
when the Sanctuary of Shiloh was
standing. See Toras Menachem, Vol.
14, p. 62Af.

7. See I Divrei HaYamim 6:18-22.
8.1 Shmuel 2:18.
9. Regarding the Kohen Gadol

speaking with Divine inspiration, see
Rambam, loc. cit. 10:11.

10. Shabbos 92a.

11. I Shmuel 19:24; see the maamar
entitled Basi LeGani, 5710, sec. 5.

In chassidic thought, garments refer
to a person’s thought, speech, and
action (Tanya, ch. 3) and also his
self-perception (Basi LeGani, loc.
cit.). The intent appears to be that to
achieve prophecy, a person’s thought,
speech, and action must be flawless.
Even then, however, he must
“remove his garments,” and divest
himself of his self-perception.
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This concept cited by Rambam is sourced in
the Talmud Yerushalmi,'> which relates that in
Nov, the city of kohanim, there were 85 kohanim
who wore a linen ephod. The Talmud Yerushalmi
asks: How is that possible when there is only one
Kohen Gadol? Tt answers that wearing the linen
ephod served as a sign of their stature: “All of them
were worthy to be Kohanim Gedolim.” This aligns
precisely with Rambam’s explanation cited above.

THE POWER OF SELFLESS JOY
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When Joy Has No Ulterior Motive

3. One of the preparations for prophecy is
seclusion; generally, that is practiced outside a
city. David made his primary preparations for
prophecy while he was on the way to, but still
outside the City of David. Accordingly, the nar-
rative relates that there, he was wearing a linen

ephod.

This also explains [why he was] “dancing
with all his might before G-d,” since “the Divine
Presence rests only amid joy”"* Also, the term
mecharker, translated as “dancing,” also means
“praising”'* David was reciting psalms and
praises to G-d to elicit the revelation of proph-
ecy, for praises and laudations evoke Divine
potentials that are usually hidden, too sublime
to be revealed, as is well known."®

When describing the joy in the City of David,
the text also mentions that David was “leaping,’
indicating exuberant dancing.'® Outside the
city, his dancing was not exuberant; possibly
he did not dance at all.'” As explained in Chas-
sidus,'® dancing stems from joy permeating the

12. Sanhedrin 10:2.
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mecharker. However, Radak - as

13. Shabbos 30b.

14. See Targum Yonason and the
second interpretation of Radak cited
in footnote 15 below.

15. Torah Or, Hosafos, Parshas

Vayechi; Derech Mitzvosecha, mitz-
vas Hallel.

16. See Radak on II Shmuel 6:16,
which interprets mecharker as
“danced exuberantly” and also notes
that I Divrei Hayamim 15:29 uses the
term misachek (“rejoice”) rather than

does Targum Yonason — also men-
tions the interpretation “praise.”

17. e, according to the interpreta-
tion of mecharker as “praising””

18. Shaar HaEmunabh, p. 106a, et al.
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person thoroughly, to the extent that it affects even
the feet.

That is why the term “leaping” is mentioned
specifically in the second verse. David’s joy outside
the city had a specific purpose; he sought to elic-
it prophecy, that the Divine Presence would rest
upon him. Since his joy had a purpose and a goal, it
was limited and did not permeate him entirely. In
the City of David, by contrast, his joy had no ulte-
rior motive and, consequently, was unlimited. As
such, there, he was also “leaping.”

26
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Royal Dignity and Unbridled Joy

4. This also explains why Michal, the daughter of
King Shaul, could not accept that David was “leap-
ing and dancing before G-d” in the City of David.

She could have accepted an expression of joy that
is measured and calculated. True, “a king should

not be seen”"®

while he is involved in matters that
weaken the fulfillment of the command,? “You shall
surely set a king over yourself,” which is interpret-
ed” as meaning “that you shall regard him with
fear” Thus, even his dancing outside the city might
have seemed inappropriate for a king. Nevertheless,
since that expression of joy had a specific purpose -
the attainment of prophecy - it was rooted in logic
and reason and was intellectually acceptable. How-
ever, his “leaping and dancing” in the City of David
with such joy transcended limitations of logic and
reason - and that Michal could not accept with
equanimity.
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The Primary Characteristic of Leadership

5. This also explains why, in his response to Mi-
chal, David stated that he danced before G-d,? “Who
chose me over your father” With these words, he

19. Sanhedrin 22a. In that source,
the Talmud gives examples of when
it is inappropriate to see a king:

naked, and when bathing.
20. Devarim 17:15.

when he is taking a haircut, when
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21. Sanhedrin 20b, 22a,
22. I Shmuel 6:21.
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pointed out the difference in their approaches to
Divine service. Shaul’s Divine service was measured
- structured according to logic and reason. For this
reason, Shaul did not want to utterly destroy every-
thing belonging to the nation of Amalek. According
to his logic, it was - as he told Shmuel - appropriate
to keep “the best of the sheep and cattle to sacrifice
them to the L-rd your G-d*

This is what David meant by noting that it was
G-d, “Who chose me over your father... to appoint
me as a ruler” The kingship was taken from Shaul
who “followed his reason”** and given specifically to
David because David’s Divine service was based on
the acceptance of the yoke [of Heaven], as it is writ-
ten,” “My servant David.”

G-d’s choice of David emphasizes that the estab-
lishment of an enduring monarchy must be based on
accepting the yoke of Heaven. The king must have no
sense of individual importance, as David continued,?
“I will demean myself even more than this... and I
will be humble...,” showing a dedication to G-d that
went beyond the limitations of the intellect.

THE POWER OF SELFLESS JOY
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To Proceed to Mashiach with Joy

6. The above concepts also provide support for the
chassidic custom - practiced by the Rebbeim as well
- to dance, clap hands, and the like, on Shabbosos
and festivals. True, such conduct requires a special
explanation according to nigleh, the revealed, pri-
marily legalistic dimension of Torah, to show how
it fits with the ruling of the Mishnah.” Nevertheless,
chassidim do this without hesitation.

23. 1 Shmuel 15:15. 27. See Beitzah 36b, which states

24. Or Hatorah, Devarim, Vol. 2, p.
622; Sefer HaMaamarim 5629, p. 283.
See Likkutei Sichos, Vol. 3, p. 913ff.
(translated in Selections from Likkutei
Sichos, Festivals, Vol. 1, p. 440ft.).

slap his hand on his thighs, nor
dance on Shabbos and festivals.
Note, however, Rama, Shulchan
Aruch, Orach Chayim 339:3, who

25. Yechezkel 37:24.

26. II Shinuel 6:22. clapping and dancing on Shabbos

that one should not clap his hands,

writes that although in the Talmudic
era, restrictions were placed against
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and festivals, there is a basis for
permitting such practices in the
present era. Minchas Elazar, Vol. 1,
responsum 29, states that although
Rama did not explicitly permit such
practices, there is a time-honored
custom of rejoicing in such a man-
ner within the chassidic community.
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The inner reason for such conduct is that it is
based on the concept that we are constantly draw-
ing closer to Mashiach.

Indeed, immediately after the destruction of
the Beis HaMikdash, the Jewish people had already
embarked on the path leading to the coming of
Mashiach. Thus, the Midrash relates®® that from
the moment of the destruction, it took only “as
long as the bellowing of an ox” before “the re-
deemer of Israel was born” From that time onward,
from moment to moment, we draw ever closer to
the time when it will be as G-d declared, “My ser-
vant David will be king over them” - over all Israel
- as “aleader for them forever”*

Therefore - following Rambam’s®® ruling - the
[chassidic] practice is to follow the approach of
“My servant David” - to express joy in our Divine
service, “leaping and dancing before G-d.”
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28. Eichah Rabbah 1:51. See Likkutei

Sichos, Vol. 2, p. 359ff.
29. Yechezkel 37:24-25.

30. At the conclusion of Hilchos
Lulav, Rambam writes:

The happiness with which a
person should rejoice in the
fulfillment of the mitzvos and the
love of G-d... is a great service....
Thus, David, King of Israel,
declared (II Shmuel 6:22), “T will

demean myself even more than
this;” because there is no greatness
or honor other than rejoicing
before G-d, as (II Shmuel 6:16)
states, “King David was leaping
and dancing before G-d”
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