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Shiur #9a: "Where is the Place of Your Glory?"


In the previous shiur, we studied the first path suggested by R. Nachman for a person who has sunk into the mire of doubt and heresy.  We explained that such a person has to reveal the Divine light within himself that is to be found in that very place that he has sunk to and thereby to come back to the dialogue between himself and the Creator, redeeming himself from that darkness. R. Nachman, as we learned, advises the person to speak "words of holiness" – even when he finds himself, from a spiritual point of view, in "polluted places," and thereby to connect himself with the inner point.

Sometimes, however, his fall is so great and so deep that even "words of holiness" are completely beyond his capability, and any spark of Godliness is so thickly veiled and concealed that it cannot be uncovered. There, admits R. Nachman, even words of holiness are impossible – but even so, he does not despair of the possibility of continuing to maintain constant dialogue with the Creator of the world:

…The level of teshuva (repentance) is extremely great. Even when people fall very far, heaven forefend, and each has fallen to the place where he has fallen, nevertheless – it is forbidden for him to despair. For teshuva is higher even than the Torah, and therefore there is no room for despair, for if he is worthy, his sins will be turned into something else altogether. As our Sages of blessed memory taught (Yoma 56b), "His sins will be counted as merits." This matter contains the deepest of secrets. But the general principle is that from every fall and descent in the world, heaven forefend, one may still easily return to the Holy One, for His greatness is unfathomable. The main principle is that everything depends on him, and therefore that he doesn't despair of crying out to Hashem, beseeching Him, and praying to Him constantly… (Sichot Morahan 3).

R. Nachman teaches here that a person must never despair, even if he has fallen to a very low place indeed. He finds support in the teaching of Chazal that if one becomes worthy all of one's sins can be turned into merits.

This principle, to his view, is based on two assumptions that he brings in this sicha, both of which require explanation:
i.		"For teshuva is higher even than the Torah, therefore there is no room for despair…."
ii.	"The general principle is that from every fall and descent in the world, heaven forefend, one may still easily return to the Holy One, for His greatness is unfathomable."

In other words, the reasons that make it possible to return to the Holy One, even from the lowest of places, are the facts that teshuva is higher than the Torah and that the greatness of the Holy One is unfathomable.

What is the meaning of these statements, and how do they make teshuva possible even from a place of great degradation? The answers to these questions are clarified in one of R. Nachman's most beautiful and important teachings. Let us examine it carefully, step by step:

…The root of all of Creation is (Hashem's) glory, for all that the Holy One created was created only for His glory, as it is written, "Everything is called in My Name, and for My glory I have created it…" And since everything was created for His glory, His glory is therefore the root of all of Creation. And even though He is all Oneness, nevertheless in Creation there are divisions, and every part of Creation contains some special aspect of glory which is its root, as explained above. And this is the meaning of the Sages teaching, "With ten utterances the world was created."  Could it all not have been created with a single utterance? (Surely so,) but for the sake of reward and punishment it was created with ten utterances. Each utterance contains some special aspect of His glory, which is its root, for His glory is the root of everything, as explained above. And this is the meaning of, "In His Temple, everything declares – Glory." That each utterance clothes the glory of Hashem, for it is through this that the world was created, for the whole world is filled with His glory.

In this excerpt R. Nachman addresses the tension between Unity and multiplicity. This tension increases when we create a connection and continuity between the Infinite and the bound, delineated reality. From the transcendental persepective Divinity is Unity, while in the world that exists outside of it and far removed from it, multiplicity reigns. But from the Immanent perspective, which perceives the Divine glory as pervading everything, the glory is "all Unity." How, then, can we speak of multiplicity? Because Creation has divisions, or parts, and each part is pervaded with its unique glory, which is its root and which maintains its existence. This principle, in R. Nachman's view, finds expression in the fact that the world was created with ten utterances rather than by a single one. This to teaches us that there are different aspects to reality, but what is common to all is that their root is a Divine utterance that beats within them and gives them life at all times.

R. Nachman also hints that the purpose of multiplicity and concealment is reward and punishment. Here, I believe, R. Nachman touches on the issue of man's free choice.

In a REVEALED reality, described by the statement "there is no place that is devoid of Him," there is no choice. The Divinity that exists in everything coerces a person. "Where shall I go from Your spirit, and to where shall I run from Your face? If I reach up to the heavens – there You are; if I go down to Sheol – behold, You are here" (Tehillim 139:7-8). Even if a person wants to escape Godliness, to erase it from his consciousness, to decide that it does not exist, to ignore its utterances and commands, he is unable to do so.

But if the statement, "there is no place that is devoid of Him," is not necessarily a revealed reality; if Divinity exists in everything, but this Presence is not always revealed and visible; if a person has to attune his ear and to deepen his gaze in order to detect it, then the possibility of free choice is granted to him anew, even though "the whole world is full of His glory."

R. Nachman continues his teaching as follows:

Even in sins and evil things, heaven forefend, where there is no glory of Hashem, as it says, "I shall not give My glory to another" – i.e., His glory is bounded such that it may not extend to there, even though "the whole world is filled with His glory" – nevertheless, there is a boundary when it comes to such places, that it should not extend to there, as it says, "I shall not give My glory to another."

Here R. Nachman presents the contradiction in all its polarity. "The whole world is filled with His glory," in contrast with "I shall not give My glory to another." There are places, admits R. Nachman, where it is not possible to speak of the glory of Hashem as appearing there.

Sometimes the Divine glory waits for a person who is forced – owing to his material nature – to descend to the depths of his physicality. But despite this descent, he cannot ignore the calls that continue to echo, "The whole world is filled with His glory," and "There is no place that is devoid of Him." And it is this contradiction that R. Nachman addresses further on in his teaching:

But know that although this is so, even they must certainly receive their vitality from Hashem; even polluted places or temples of idolatry must also receive their vitality from Him. But know that they receive it from the aspect of a "sealed utterance," which is "Bereishit" ("In the beginning") – a sealed utterance that includes all the other utterances within itself, and they all receive their vitality from it. And the glory of this sealed utterance is sealed off and esoteric in the most hidden way possible, and it is from there that they receive their vitality. For from the glory and the revealed utterances it is impossible for them to receive vitality, following the principle that "I shall not give My glory to another." It is only from a sealed utterance, which is hidden in the greatest concealment, that they receive vitality. And this matter is impossible to understand, and it is forbidden to ponder it at all.

We have already seen, in previous shiurim, that R. Nachman accepts the principle of the Ba'al Shem Tov that there is no existence in the world for any creature or any object without Divine vitality. As such we must conclude that even polluted places and temples of idolatry receive vitality from Hashem. Godliness is to be found in them too. But R. Nachman differentiates between the source of Divinity that exists in Creation as a whole, as we have seen in the previous excerpts, and the source of Divinity that exists in those polluted places.

While the source of glory in the world is in the ten utterances by means of which the world was created, the source of Godliness in polluted places is in a "sealed utterance." The source for this expression is to be found in the Zohar, and R. Nachman provides no further explanation for it. However, from the above excerpt we may deduce three things concerning it:

1.  It is higher than the glory.
2.  It is entirely esoteric, and it is impossible to make any substantial statement concerning it.
3.  It includes all the other utterances, and they all receive from it.
We are speaking here of abstract Godliness that is not garbed in its own form and substance. It is unintelligible, undefined, and cannot be garbed in substance.

And therefore, if a person should fall, heaven forefend, to the aspect of polluted places, and falls to great doubts and quandary and confusion, and then begins to look at himself and sees that he is very far removed from Hashem and asks and seeks, "Where is the place of His glory?" – then since he sees that he is far from Hashem's glory because he has fallen to such places, heaven forefend, then this itself is the essence of his repair and ascent, following the principle of "a descent for the purpose of ascent," as discussed in the holy writings. For "where" (ayeh) is the place of His glory – by this itself he returns and ascends to the Supreme Glory, which is called "Where" (ayeh), and which – by virtue of its great concealment and hiddenness – keeps such places in existence. And now, by having fallen to there and then having asked, "Where (ayeh) is the place of His glory?," by means of this he returns and cleaves to there, and revives his fall, and ascends the most absolute ascent. 

This is the significance of a burnt offering that atones for wayward thoughts of the heart, as our Sages of blessed memory taught, "It is written, 'And what rises (ha-oleh) upon your spirit' – that a burnt offering (olah) atones for thoughts of the heart." For there is an aspect of "My heart flutters (seharhar)" – for there is a shell (kelipa) that bends and winds the heart in many bends and turns and confusions, and this is the "kelipat noga," and therefore it is called "seharhar," which means "around." It winds around about, "and the 'noga' is around it," for this is a translation, as quoted – and therefore it is written in the language of the Targum (translation of Tanakh into Aramaic). And when a person falls to there, representing the polluted places, and then seeks and cries out "Where (ayeh) is the place of His glory," then this itself is his repair, for he returns to the Supreme Glory, which is called "ayeh," as explained above. And this is the meaning of the burnt offering, as in (Yitzchak's question to Avraham, as they walked together to the binding of Yitzchak as commanded by Hashem,) "Where (ayeh) is the sheep for the burnt offering?" For the aspect of 'ayeh' is the aspect of the sheep for the burnt offering – to repair and atone for wayward thoughts of the heart, which come about from polluted places. For it is through the 'ayeh' that he is repaired and from there that he ascends. And this is the meaning of what is brought at the end of the "tikkunim" of Creation, "bara tayish" – "He created a goat" (a permutation of the letters of the word "bereishit," in the beginning), i.e., the sheep for the burnt offering, which is achieved through 'ayeh', which reflects "bereishit," the sealed utterance.

The impossibility of understanding, of defining, of sensing and seeing are the characteristics of the "sealed utterance," and these are what characterize the Godliness that is to be found in such polluted places – the Divinity whose source is in the sealed utterance.

R. Nachman contends that there is a reality in which Godliness is not only hidden, but actually impossible to find. He calls this reality, in kabbalistic terminology, the "kelipa" (shell) – or, more accurately, the "aspect of the kelipat noga." We shall not discuss the exact definition of these terms and the place they occupy in the process of the coming-into-being of the world according to the kabbalistic teachings of the Ari z"l. We shall limit ourselves to a few general points.

Firstly, the coming-into-being of the kelipot (shells) is a result of shattering and falling. Hence we are speaking of a reality that is an expression of a catastrophe that took place. It is possible that in a harmonious reality – if such a reality were to develop – there would be no room for this type of entity to come about. This disharmony and shattering, however, are not a sort of "work accident" in the coming-into-being of the world, but rather a function of the structural tension between the "lights," i.e., the Infinite Divinity, and the "vessels," i.e., the limited reality. Nevertheless, the manifestation of the emergence of the kelipot remains a description born out of shattering and disaster.

Secondly, even though this catastrophe took place, the impression within limited vessels of the harmonious reality (in which Godliness is easily detected), remains even in the shards left over after that shattering – and especially in the "kelipat noga" mentioned by R. Nachman. But it is a muffled echo a hidden spark that sometimes is undetectable at all.

It is about this very reality that R. Nachman is speaking. It is a reality that man encounters out of shattering, fall, and tremors. And here begins the challenge.

The kelipot, as we shall see in future shiurim, are the source of every negative reality in which Divinity is concealed. And in this category we find different types of concealment, which give rise to different ways of dealing with the task of revealing that Divinity. In the previous shiur we encountered a reality in which Divinity hid itself in such a way that the substance and the significance were recognizable, and by means of words of holiness they could be sought out. Now R. Nachman describes a reality of kelipot, in which the manner of concealment is different from that which we have seen thus far.

The person now stands in a place where he is unable even to speak words of holiness. A place where it is impossible to find that inner point. Utterances of holiness have a positive significance of Divinity. They are comprised of sentences, and the sentences are made of words, which are comprised of letters, that have definitions and boundaries. However, teaches R. Nachman there is a place where a person opens his mouth, and all that emerges is the "hidden aleph." A letter with no sound, with no definition. This is not silence, insists R. Nachman. We shall encounter silence in the next shiur, but here we are dealing with an utterance.  A "sealed utterance" is devoid of specific significance, but still remains an utterance.

This is a state of inability to understand, to define and to locate the Divinity concealed within the polluted reality, but once again R. Nachman turns that very inability – the total concealment, the absence of encounter – into part of the dialogue, by insisting that that is the essence and nature of the Godliness that exists in that place. Its nature is such that it allows for no encounter, that it cannot be defined, seen, heard or felt. Not because it doesn't exist there, heaven forbid, and not even because it is decreed that man cannot encounter it, but because that is its nature. When a person internalizes the invisibility and intangibility, processes them and is distressed by them to the point of calling out "Where?" (ayeh), then at that moment he encounters the supreme Godliness whose nature is 'ayeh.' 

In this context R. Nachman mentions the binding of Yitzchak and his apparently innocent question, "Where is the sheep for the burnt offering," which – with perspective – turns into a shout echoing between heaven and earth. Avraham, on his way to slaughter his son, does not comprehend and does not identify with the command. Godliness, the significance that stands at its foundation, is completely hidden. The sense of "ayeh" is the heart of the "akeda." The faith that the Holy One is to be found behind this command is the aim. The Holy One has no interest in any more than this. He has no wish for Yitzchak as a sacrifice. He desires the sense of "ayeh" from Avraham and his son. A sense of lack of understanding, giving rise to the cry, "Where is Your mercy? Where is Your promise?" There is no response! Avraham and Yitzchak must be content with the cry that assumes and believes that the Holy One is nevertheless concealed and hidden behind this command. That is the essence of the command. Once this aim has been achieved, there is no longer any need for the "akeida," and the ram takes Yitzchak's place. In R. Nachman's words, "Bara tayish - He created the ram (i.e., the sheep) for the burnt offering that was performed through this 'ayeh.'

Even heresy, when it turns into a cry, when it is directed towards the Holy One, becomes part of the dialogue between man and Hashem. As we saw in the previous shiur, in certain places the utterances of holiness reveal the Divinity that is concealed there, and the nature of that Divinity is the nature of those utterances - they are the inner point. In other places it is the lack of possibility for utterances of holiness, the lack of ability to define or to locate the Divinity, that itself is the inner point. of that place. That inability itself, when directed towards Hashem, is the encounter and dialogue with that point. 

