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SUMMARY

One of the mogt innovative and origind Haddic leaders and thinkers, Rabbi
Nachman of Bradav (1772 — 1810), related thirteen long, complex fables during the fina
four years of his life. This doctora thesis presents an andysis of the quest for the Logt
Princessin Rabbi Nachman of Bradav's “Book of Storiesin Ancient Times.” The image of
the Logt Princess and the quest to find and rescue her, which appear in four of these stories
(including the firgt and the last ones), are central symbols in Rabbi Nachman's thought. The
mogt important key to an andysis of this image and theme lies in undergtanding the symbols
and concepts of the Jewish mydtica tradition (the Kabbaah), as Rabbi Nachman himsdlf
suggested.
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CHAPTER ONE:

Introduction
Thisintroduction to my doctora thesiswill be divided into four parts. They are:
A) Preface
B) Biographica Background
C) TheLiterary Legecy of Braslav Hasidism
D) Rabbi Nachman's “Book of Stories from Ancient Times’ —an
andysis of what motivated Rabbi Nachman to create and narrate these stories.

A) Preface

Rabbi Nachman of Bradav (1772 - 1810) was one of the most profound Hasidic
thinkers and leadas. Living inthe Ukraine dl hislife and basing himsdlf on traditiond Jewish
sources and texts, Rabbi Nachman was nonetheless able to create a very unique and
innovative approach to traditiona Jewish vaues, and to produce an extremdly origina body
of literature and thought. He succeeded in presenting many of the key concepts of the
Jawish mydticd tradition (the Kabbaah) in a new form of long, dlegoricd fary-tales or
fables that aso bear the imprint of his own unique persondity and crestive imegination.

During the lagt four years of his life, from July 1806 till April 1810 (3x months
before his deeth), Rabbi Nachman relaed thirteen long fables to his followers ordly in
Yiddish. These dtories were put down in writing and trandated into Hebrew by Rabbi
Nachman’s scribe and most important disciple, Rabbi Nathan Sternherz of Nemirov (1780
- 1845). After Rabbi Nachman's death, Rabbi Nathan published them as “The Book of
Stories from Ancient Times’
in 1816. The mgor theme of hisfirst story isthe quest to find and to rescue alost princess.
This theme returns, with important developments and variaions, in three other Stories,

including the last one. The most important key to an analysis of thisimage and themeliesin



understanding the symbols and concepts of the Jewish mysticd tradition (the Kabbalah), as
Rabbi Nachman himsdlf suggested. Thisisthe subject of this doctord thesis.

Throughout this thesis | will be using the Harvard Reference System.  Therefore, the
full names of dl books and texts quoted will appear in the bibliography. | dso wish to point
out that dl the trandations of Hebrew texts into English are my own (unless otherwise
specified). Regarding spelling, because most of the secondary sources that | will be quoting
were written by scholars and researchers from the United States, | will be usng the
American speling convention exclusively throughout this thess, in order to prevent spdling
discrepancies from occurring. In terms of tranditeration, the Hebrew letter  will dwaysbe
written as“h” if it isthe first |etter of the Hebrew word (like‘Hasd = ), and as“ch’ if it
isnot thefird letter (like‘Nachman' = ); the Hebrew letter  will dwaysbetranditerated
as “tz” In addition, there is a glossry a the end of the dissertation that contains the
Hebrew words (as well as the Kabbalistic and Hasidic concepts) that require clarification.
These words or terms are usudly tranditerated and written in italics when they gppear in the

text.

Thefallowing outline presents the generd structure of this paper:

1. Chapter One: Introduction

2. Chapter Two: Basic concepts of the Kabbaah which are rdevant to
understanding Rabbi Nachman's sories

3. The quest for the Lost Princess in Rabbi Nachman's gtory: “The Losing of the
King s Daughter”

4. The quest for the Lost Princess in Rabbi Nachman's story: “The Merchant and
the Pauper”

5. The quest for the Lost Princess in Rabbi Nachman's s story: “The Master of
Prayer”

6. The quest for the Lost Princess in Rabbi Nachman's dtory: “The Seven
Beggars’

7. Concluson

8. Glossary
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9. Appendixes there are four gppendixes; each gppendix is an English

trandation of one of the four stories that focus on the Lost Princess.,

10. Bibliography

I would like to point out that the bibliography is divided into four parts. The first
part consists of the primary sources in Hebrew composed (A) by Rabbi Nachman himself,
(B) by his scribe Rabbi Nathan (whom | mentioned earlier), and (C) by the leaders and
scholars of the traditiondl Bradav Hasdic community during the latter haf of the nineteenth
century, as well as the twentieth century. It is crucia to emphasize the importance of Rabbi
Nathan of Nemirov, who emerged as the leader of Bradav Hasidism after Rabbi
Nachman's death and dedicated the remaining thirty-five years of his life to meticuloudy
compiling, editing, and publishing Rabbi Nachman's remaining manuscripts, writings, ord
traditions, homiletic teachings and sermons, as well as his biography. He was d<o the first
important commentator and interpreter of Rabbi Nachman's legacy.

The second section of the bibliography includes classcal Judaic texts in Hebrew that
are frequently quoted in Rabbi Nachman's own works, and which provide the basis of his
Kabbdigtic and Hasdic world-view. The third part of the bibliography conssts of the
contributions of modern scholarship (in both English and Hebrew), as well as the academic
and critical anadlysis and study of Rabbi Nachman, his literary and philosophical writings, and
the larger milieu of mydicism, Hasdism, and Kabbaah. Findly, the last section is an
addendum consisting of additiona books which | consulted, but which are not quoted or
cited from directly in this text.

Among the different authors whose works | consulted and studied while coing
research for this dissertation, | fed that there are three scholars whose depth and sengtivity
have been especidly hdpful in my atempts to understand Rabbi Nachman's stories more
thoroughly. | believe that | owe these three writers a specia debt and a specid gratitude for
ther indghts. They are

1) Rabbi Adin Steinsdtz of Jerusdlem (1938 - )

2) Rabbi Aryeh Kaplan of New York (1935 - 1983)



3) Hilld Zeitlin from Russa and Poland (1871 - 1942), who was killed in the
Holocaust and whose mgjor works have never been trandated into English.

B) Biographica Background

Although the main thrust of this dissartation is an andyss of four of Rabbi
Nachman's longest and mogt intricate dories, it is crucid to undersand the life and
background of Rabbi Nachman. Very thorough and detalled biographies of Rabbi
Nachman of Bradav have been written by Green (1981), Greenbaum (1987), Kaplan
(1980) and Steinman (1951), as listed in the bibliography. | will therefore present only the
besc outline of hislife in the framework of thisintroduction.

Rabbi Nachman was born to avery prestigious family on the first of Nissan 5532 (4
April 1772) in the town of Medzhibozh, the Ukraine, in the heartland of the Haddic
movement. His materna great grandfather was the actua founder of Hasidism, Rabbi Isradl
Baal ShemTov (1700 - 1760), dso known as the Besht. His paterna grandfather was
Rabbi Nachman of Horodenka (1711 - 1780), an important disciple of the Besht and an
influentid figure in his own right in the eerly Hasidic movement.

In his early teens, a marriage was arranged for him with Sosa, the daughter of a
respected tax-farmer who lived in a village two hundred miles (320 kilometers) further eest.
In later years, Rabbi Nachman aways spoke with great warmth about those early years of
his marriage spent close to the forests, lakes, and streams that surrounded the village. In
1792, even before he had reached the age of twenty, Rabbi Nachman began to function as
a rebbe (a Hasdic leader) in the town of Medvedka. In the spring of 1798, Rabbi
Nachman decided that the time had come to make a pilgrimage to the Land of Isragl (which
had been invaded at that time by Napoleon in his wars with the Turks). Thislong, arduous
journey, together with the actual sojourn in the Holy Land (Rabbi Nachman resded mainly
in the towns of Tiberias and Zefat [Safed] in the Gdlilee) lasted over a year, and seems to
have been a pivotd turning-point in his spiritua development. Rabbi Nachman fdlt that he
had achieved a degree of spiritua enlightenment there that enabled him to reach otherwise
inaccessible spiritua heights. He wrote that “dl holiness comes by way of the Land of
Isadl. Only there can one ascend the ladder of holiness to higher and higher levels’
(Likkutei Eytzot 1979:19, section 7).



A year and a hdf after his return to the Ukraine, Rabbi Nachman decided to leave
Medvedka and to sttle in the larger town of Zlotopolye, in August 1800. It was there that
a terrible controversy erupted concerning Rabbi Nachman's pasondity and teechings. |
would like to discuss this controversy in some detail, since it proved to have a decisve
impact on Rabbi Nachman's life and thought.

The opposition to Rabbi Nachman was led by a much older Hasidic leader, Rabbi
Aryeh Leib from Shpola (1725 - 1811), usudly cdled the Zeide (grandfather) of Shpola
This controversy haunted Rabbi Nachman for the rest of his life, and caused both him and
his Hasidim great suffering. Indeed, this controversy surrounding Rabbi Nachman, and the
severe persecution of Bradav Hasdim it engendered, continued wdll into the latter half of the
nineteenth century.

Although the results of this terrible disoute are well-documented, it is very unclear
what the actua accusations leveled againgt Rabbi Nachman were. Bradav literature and
traditions are extremely reticent about this, and so atempts a uncovering the source of this
controversy have engendered much discussion among twentieth century scholars.

Steinsdtz (1993:xi) seems to represent the main consensus among contemporary
scholars when he writes:  “Rabbi Nachman was accused of arrogance, of messanic
pretensons, and of propagating semi-heretica doctrines akin to Sabbatianism and
Frankism” It isworthwhile to examine each of these three accusations, and | would liketo
dart with the third one. Two important scholars, Piekarz (1972:75) and Liebes (1995:238-
261), have come across two documents that hint at a possible connection between Rabbi
Nachman and certain idess taught by the followers of Shabbatai Zvi (afase messah of the
sventeenth century who lived in Turkey) and Jacob Frank (a false messah of the
eighteenth century who lived in Poland). These documents have led Piekarz (but not
Liebes) to suggest that what triggered the controversy was a suspicion that Rabbi Nachman
might have been a secret follower of the Sabbatean movement. Green (1981:103, 126-
128), however, proves conclusvely that the documents that Piekarz has brought are
forgeries and completely unrdligble. Weiss (1974:5-34) too does not think that anybody,
even the Zeide of Shpola, could actually have suspected Rabbi Nachman of being a secret
Sabbatean or Frankist. Weiss, Liebes, and Green dl show that Rabbi Nachman was
familiar with the teachings of these two fdse messiahs only in order to combeat them. In fact,



Liebes (1995:238-253) brings solid evidence to bolster his claim that he believes that Rabbi
Nachman fdt that part of his main misson in life was to sruggle againgt, and rectify, the
ideas and the sins of the Sabbatean movement.

Regarding the second accusation (of messanic pretensions), it is very worthwhile to
pay close atention to one of Hilld Zeitlin's mgor articles that was firgt published in Warsaw,
Poland, in 1936, and re-published in Israd in 1965. In my opinion, Hilld Zetlin was the
most perceptive and most penetrating scholar to study Bradav Hasidism before World War
Two. Hilld Zetlin (1965a327) dresses that the yearning for messianic redemption was a
the very heart of Rabbi Nachman's vision, and that the figure of the Messiah was of great
sgnificance to Rabbi Nachman. Although Rabbi Nachman never clamed that he was the
Messiah, it is dill possble thet the Zeide of Shpola, or other of his opponents, may have
misunderstood him or mignterpreted him. Liebes (1995:238) and Green (1981:182-231)
both write that the dream of messianic redemption was a centrd factor in Rabbi Nachman's
thought, more so than any other contemporary Hasdic leeder or thinker. There is in
addition, one fascinating passage, in which Rabbi Nachman is quoted as having said, “What
will become of me, | do not know. However, | have achieved this ... the Messah will be
one of my descendants’ (Hayei Moharan 1974:2, section 13). The Zeide of Shpolamight
have suspected that Rabbi Nachman harbored messanic aspirations about himsdf (or his
children), and was determined that the nineteenth century should not witness the emergence
of another false messiah like Shabbatai Zvi or Jacob Frank.

Seinsdtz's firsg hypothesis about arrogance deserves close attention.  Rabbi
Nachman devoted much of his thought to the subject of (tzaddik ha-dor ), namdly,
the one righteous leader of each generation whose teachings provide the spiritud sustenance
for that generation. There is little doubt thet the Bradav Hasdim (and Rabbi Nachman
himsdlf) believed that Rabbi Nachman was the one true tzaddik (righteous leader) of their
generation.  Such an attitude would necessarily mean that other contemporary Hasidic
leaders were o lesser sature. For an older man like the Zeide of Shpola, who was forty-
seven years old when Rabbi Nachman was born and had been functioning as a rebbe for
decades, it would have been very insulting and arrogant for a young upstart like Rabbi
Nachman to assert that he wastzaddik ha-dor and to place himsdlf a such ahigh leve.
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There are other theories too. Pietchnik (1990:95-96) believes that the controversy
semmed from different perceptions of the concept of redemption. By the year 1800,
Hasdism was mainly occupied with the redemption of the individud and with bringing him
closer to God; it no longer focused on the redemption of the world, or even of the Jewish
people. Pietchnik (1990:96) writes that “the tzaddikim had turned their attention to the
individual and away from the grester redemption of the people as awhole, in order to help
each person rise spiritudly... Rabbi Nachman did not agree with this new way, especidly
with the fact thet his contemporary tzaddikim were busy setting up their own courts and
dynasties; each tzaddik was concerned only with his own private group of Hasdim...” In
contrast to his contemporaries, Rabbi Nachman inssted that redemption must occur on
three pardld levels. theindividud, the nationd (Jewish), and the universa.

Green suggests an additiona possbility. He believes that the controversy centered
on what path the Hasdic movement should take in the future. According to Green
(1981:104), the Zeide of Shpola represented an older, much more conservative generation
of Hasidic leaders who believed that Hasidism had achieved its gods. “The ways of intense
piety and enthusiastic prayer as taught by the Hasidic masters had deeply influenced the lives
of thousands of Jews. The tzaddikim were widdy revered, and countless young men were
flocking to ther courts..” In contrast, Rabbi Nachman believed that Hasdism was
becoming fossilized and was, in fact, concentrating on externd manifestations of piety, rather
than demanding true inner change and the demand that each person find his own way to
truthfully serve God. Rabbi Nachman accuraely foresaw that Hasidism, under the
leedership of men like the Zeide of Shpola, was evolving into a rather rigid pattern of norms
centered on the adulation of the tzaddik; Rabbi Nachman was totaly opposed to this
development.

There is no way to prove which of these different theories is the most accurate,
unless or until additiona historical documents or authentic texts are found.

The town of Zlotopolye was quite close to Shpola, and by 1802 Rabbi Nachman
fdt that he had to disance himsdf and his followers from the Zeide of Shpola He moved
westward to Bradav, where he resided for seven years. It wasin this smdl city that he was
able to develop and advance his rdigious and literary teachings. However, he dso suffered
great persond tragedy in this city which gave its name to his Hasidic movement: the degths



1C

of hisfirg wife and four of his eight children (induding his son Shlomo Ephraim who Rabbi
Nachman had hoped was destined to have a great future), and his own contraction of
tuberculosis. Knowing his death to be imminent, he moved to the larger and more important
city of Uman in May 1810 in order to be buried in the cemetery of that city, close to the
graves of the thousands of Jews who had been martyred there in 1768. He died in October
1810 (18 Tishrei 5571).

C) The Literary L egacy of Bradav Hasidism

Rabbi Nachman created an impressive body of literature and thought. His two most
important works are “The Book of Stories from Ancient Times’ (which | will discuss at
length in section D of this introduction) and “Likkutei Moharan” ( - “The
Collected Works of Rabbi Nachman™).

1.Likkutei Moharan isbascaly a collection of homilies and discourses delivered by
Rabbi Nachman on Sabbaths and the festivals. This very large book is divided into two
volumes Thefirg volume wasfirst published in 1808 in Ostraha (Ostrog), Russia, by Rabbi

Nachman himsdf and contains 286 sermons and discourses, ranging in length from a few
paragraphs to more than twenty pages. The second volume was compiled and published
after Rabbi Nachman's death by Rabbi Nathan in 1811 in Mohilev (Mogilev), Russa, and
contains an additiona 125 sermons and teachings that were composed by Rabbi Nachman
mainly between 1808 and 1810, but it does include earlier materid aswell. This book isthe
mog fundamenta source of Rabbi Nachman's thought and philosophy.

2.Sefer Hamiddot ( - “The Book of Mord Qualities”) is a short book of
gphorisms and proverbs arranged aphabeticaly according to various subjects. It was
published in Mogilev, Russain 1811.

After Rabbi Nachman's death, Rabbi Nathan worked unceasingly to collect as
much as he could of Rabbi Nachman's oral and written teachings and have them printed. In
1816 in Odraha, a the same time and place in which he succeeded in publishing Rabbi
Nachman's gtories, he aso published two other important books, ‘Schot HaRan” and
“Shivchei HaRan.”

3.9chot HaRan ( - “The Discourses of Rabbi Nachman”) is a collection
of shorter statements, quotations, and teachings of Rabbi Nachman. Some of these
quotations refer to a larger sermon that appears in Likkutei Moharan, but in any case they
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ded with many of the themes that occupied Rabbi Nachman's thought (especidly
redemption). An expanded edition which contained additional quotations and materid was
published in Zolkiev, Russain 1850.

4.Shivchei HaRan ( - “Praises of Rabbi Nachman”) is the first biography

of Rabbi Nachman, and contains a detailed description of Rabbi Nachman's pilgrimage to
the Land of Isradl in 1798.
5.Hayei Moharan ( - “The Life of Rabbi Nachman”) isalarger and more

comprehengve biography that Rabbi Nathan wrote many years later and was first published
in Lemberg (Lvov), Audtria-Hungary in 1874.

Rabbi Nathan of Nemirov was not only a compiler of Rabbi Nachman's writings
and ord traditions. He wrote severd important works of his own; athough they were al
based on Rabbi Nachman's teachings, he tried to expand these teachings by giving them a
different form, as| will immediady demondrate.

6.Likkutel Tefilot ( - “Collected Prayers’) was composed by Rabbi
Nathan and firgt published in Lemberg (Lvov), Austria-Hungary in 1845. This book is
based on a passage in Likkutei Moharan 2:25, where Rabbi Nachman wrote:  “After
learning or hearing a discourse from a true tzaddik, a person should try to turn it into a
prayer. A person should ask God to help him attain everything that was taught in this
discourse.” Rabbi Nathan understood this literally, and composed persond prayers based
on Rabbi Nachman's teachingsin Likkutei Moharan. This book of prayersis divided into
two parts, 152 prayersin Part One and 58 prayersin Part Two, with each prayer ranging in
length from half a page to over ten.

7.Likkutei Halachot ( - “Collected Laws’) is Rabbi Nathan's magnum

opus and mogt important origind work. This eight-volume collection of Rabbi Nathan's
own homilies and discourses uses the format of the Shulchan Aruch as the framework in
which he comments on Rabbi Nachman's stories, discourses, lessons and teachings. Each
volume was origindly printed separately between 1841 and 1859 in Russia

8.Alim LeTrufah ( - “The Collected Letters of Rabbi Nathan”) isa
collection of about 450 |etters that Rabbi Nathan wrote from 1821 till his death in 1845,
mainly to hisson. Many of these letters dedl with his own insights and ideas concerning

Rabbi Nachman's stories and teachings. It was firgt published in Berdichev, Russain 1896.



9.Likkutei Eytzot ( - “Collected Advice") isavery concise and
abbreviated anthology of different sayings and pieces of advice that Rabbi Nathan culled
from al of Rabbi Nachman'swritings. These quotations are arranged according to subjects
(like faith, prayer, repentance, holiness, music, €c.); the subjects themselves are arranged
aphabeticaly. Rabbi Nathan began working on this book in 1826, but it was first published
only in 1843. After Rabbi Nathan's desth, his most important disciple (Rabbi Nachman of
Tcherin) re-edited this anthology and published it in Lemberg (Lvov), Austria- Hungary in
1874.

10.Yemei Moharnat ( - “The Autobiography of Rabbi Nathan of

Nemirov”) is Rabbi Nathan's autobiography, from his childhood until the year 1835, but
deds mainly with the years he spent with Rabbi Nachman (1802 -1810). The book was
firgt published in 1856 in Lemberg (Lvov), Audria- Hungary.

In addition to al these primary sources composed by Rabbi Nachman and/or Rabbi
Nathan, additiond books were written and published by different leaders of the Bradav
Hasdim during the nineteenth and twentieth century; these books appear in section (C) of
Part One of the bibliography. It is important to note that some of these books contain
authentic ord traditions or authentic written materia that had been preserved in manuscript
form and left unpublished for decades. This does not need to surprise us. It isimportant to
remember that the controversy that surrounded Rabbi Nachman, and which | discussed
ealier, did not cease with his desth. It flared up again in the 1830's when one of the most
influentid Hasdic leaders in the Ukraine during this period, Rabbi Moshe Zvi of Sdfran,
decided to excommunicate Rabbi Nathan, and indeed, dl the Bradav Hasdim. These
opponents turned to the Czarist authorities and had Rabbi Nathan imprisoned; he was
almost sent to Siberia.  Furthermore, there was even an assassnation atempt on his life.
For more than fifteen years the Czarist government forbade any of Rabbi Nachman's books
to be published in Russa (this is the reason why the Bradav leaders decided to go to
Lemberg, which was in the more tolerant Austrian-Hungarian Empire, in order to publish
severd of Rabbi Nachman's and Rabbi Nathan's books).

All these waves of persecution by the officid Hasidic establishment, as well as by
the Czarist authorities, caused the Bradav Hasidim to turn inward. There therefore existed
two contradictory trends within the world of Bradav Hasidism during most of the nineteenth



century. They fdt that it was dsolutdy imperative to publish and publicize Rabbi
Nachman's teachings, on the other hand, historical redlity and sociological consderations
had shown them just how dangerous this was. All this caused the Bradav Hasidim
(especidly their spiritud leadership) to undertake a policy of sdf-censorship: they continued
to print and publish, but not dl the materid that Rabbi Nachman had |eft behind him. They
would also sometimes omit certain sentences or passages from the books that they did
publish. Only towards the very end of the nineteenth century and the beginning of the
twentieth century did this policy begin to rdent. Thus, we find that an important story of
Rabbi Nachman's ( - “The Story of Trugt in God”), was firgt published only in
1905 (in Jerusdem), dthough it had been origindly told by Rabbi Nachman a century earlier
in August 1806.

Till this very day, we know of a least two origind manuscripts that are drculated
only among the Bradav lders, and have not been dlowed to be made public.

D) “The Book of Stariesfrom Ancient Times’: an andysis of what motivated Rabbi

Nachman to create and to narrate these stories

This doctord thes's focuses on the image of the Lost Princess in Rabbi Nachman's
“Book of Stories from Ancient Times” Before | begin a detailed andyss of the theme of
the quest for the Lost Princess, | would first like to discuss this book in generd, and
specificaly, what motivated Rabbi Nachman of Bradav to narrate these stories, and thereby
create thisunique literary genre.

Thefirg of these thirteen stories, “The Losing of the King’'s Daughter” (

), was told on the eleventh of Av, 5566 (25 July, 1806), two days after thefast day
of Tisha B’ Av (the ninth day of the Hebrew month of Av). Thelast and longest story, “The
Seven Beggars,” was narrated about six months before his death, starting on 30 March,
1810, and told in ingdlments during the firt week of April. As | have previoudy
mentioned, Rabbi Nathan of Nemirov published these thirteen stories (in both Hebrew and
Yiddish) in Mogilev (Mohilev), Russa in 1816. By this time (dx years after Rabbi
Nachman's death), Rabbi Nathan had emerged as the undisputed leader of the Bradav
Hasdim, who lived in smdl groups scattered in the different towns of the western Ukraine.

Although Jewish literature throughout the centuries abounds with parables, the
thirteen long dlegoricd fables that Rabbi Nachman created are hs own unique genre,
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without precedent. Martin Buber (1956:44-45) writes that “Rabbi Nachman found an
dready exiding tradition of Jewish folktdes and joined with it. But he is the firs red
gorytdler among the Jews. All earlier tdes were anonymous cregtions, here there is
present, for the firgt time, the person: persond intention and persond formation.”

Professor Dan points out (Band 1978: xiii-xiv) that “Haddic literature — unlike
Hagdic theology — is a very conservdive literature in everything concerning its form. The
teachers of Hasdism, the tzaddikim chose as their main means of expression the form of
homiletics, which was a centrd vehicle for expressing Jewish religious idess for nearly two
millennia and became the dominant literary form in Eastern Europe in the centuries preceding
the gppearance of Hagidic literature in the eighteenth century..... Rabbi Nachman of Bradav
was no exception. His main ideas were expressed in his massive Likkutei Moharan, a
collection of sermons and homilies written down by his faithful disciple, Rabbi Nathan....
When viewing the very large literary production of Rabbi Nachman’s school, one does not
notice any new literary dement which differs from the smilar production of other Hasidic
schools or even pre-Hasdic Jewish ethica and homiletical groups — that is, until one arrives
a the tales of Rabbi Nachman ... These tales present a unique phenomenon, completely
dissmilar to any previous Jewish mystica expresson.”

Firg and foremost, the subject matter of Rabbi Nachman's stories is unique, and
different from other Hasidic stories.  The vast mgority of Hasidic sories are essentidly
hagiographic, focusing upon specific, historicd individuds (pecificaly, the different leaders
of the Hasdic movement) and relate their deeds, saintliness, and words of wisdom. Rabbi
Nachman's dories, on the other hand, ded with a host of characters like warriors,
exchanged children, giants, paupers, merchants, emperors, and pirates. It is unclear (and
irrelevant) when and where these stories were supposed to occur, and what nationality or
religious group the characters were supposed to belong to. As Professor A. Green
(1981.:343-344, 338-339) wrote in his scholarly biography of Rabbi Nachman, “... thereis
no pretence that the events narrated actually ever took place. Nowhere is the name of any
historic personage, place, or time, tied into the tale. There is not the dightest attempt at
realism in the character, plot, or narrative sequence.... And yet the Sories are hardly smple
entertainments.  they have about them an air of utter seriousness, and a sense that they
contain a truth in them somehow other and higher than the truth of higtory.... The dories



take place in adimension of redity other than our own. At the sametime, thisredity dams
to have a higher status or represent a deeper truth than that world which is the object of our
everyday experience.... [Rabbi] Nachman’s taes did congtitute a mgjor innovation. In the
early days of Hasidism, taes were told about the masters rather than by them. [Rabbi]
Nachman is the author ... of the taes he tdls. The vast mgority of Hasdic stories
concerned the lives of the tzaddikim [Rabbi] Nachman's tales dedlt rather with such figures
as bewitched princesses, kings and heroes, wood- spirits and wizards, mysterious beggars,
and the like. In most of histaes it seems unlikely that the characters are Jews, at leest the
issue never comes up ... These Sppurei Ma’ asiot [which | have trandated as * Stories from
Anciert Times] are dearly disinguishable from the entire corpus of Hasidic hagiographic
legends and parables. Nothing dseisquite like them”

Another important contemporary critic of Rabbi Nachman's literary works, Y oav
Elstein, (1984:7) points out that “Rabbi Nachman is the firgt surredistic writer in Hebrew
literature.... His stories are unique in terms of their themes, language, the use of nonJewish
folk themes, structure, and the complexity of hisideas” Perhagps the most gpt comparison
would bethe stories of Franz Kafka written a century after Rabbi Nachman.

Seinsdtz (1993.viii) adds, “Of dl Rabbi Nachman's works, the Taes ... may be
congdered the pesk of his creetive life, both for the origindity of their form and content, and
for the profundity of their underlying idess” Findly, | would like to quote the words of
Pinchas Sadeh (1981:241), a nonOrthodox Isragli poet and literary critic: “I have cometo
the conclusion ... that it is possible that Rabbi Nachman is not only perhaps the greatest
writer in modern Hebrew literature, but is one of the grestest creetive writers in the history
of world literature.”

It is essentia to uncover the true reasons that motivated Rabbi Nachman of Bradav
to create these alegorica fairy-tdes which he narrated to his Hasidim, and which set him
gpart from dl other Haddic rebbes. To find the answer, it is best to turn to the explanations
that Rabbi Nachman himsalf gives.

The firgt passage thet | will bring is from Likkutei Moharan 1:164 (which means
Volume Oneg, discourse 164). Rabbi Nachman writes:

“In regard to the tories told by the true tzaddik, | will use aparable of afolk-hedler
who had become ill, and had to be taken care of by a great physcian. The folk-heder
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would like to be given the fak-medicines and trestment with which he is familiar, like
extracting a tooth or shaving him.  However, the grest physcian has knowledge of truly
vauable and effective remedies and treatments that are necessary to give him in order to
hed him.

Smilarly, a person may come into contact with a Torah scholar who is the true
tzaddik of that generation ( ), who isaphysician of aling souls. That person wants
the tzaddik to give him amedicine (namdy, spiritua guidance and spiritua advice) according
to what that person has knowledge of. However, thetzaddik hasreal medicines, remedies,
and true guidance that can hed that person, and lead him to hedlth.

It sometimes occurs that the tzaddik must give the Sck person a certain potion;  if
he were to give it undiluted, that person would certainly die. Therefore the tzaddik must mix
that potion with other compounds in order for it to be beneficid and not harmful.

Inasmilar fashion, there are [sick] people to whom it would be impossible to reved
the inner essence of the Torah [= the Kabbaah] which they require in order be healed and
become spiritualy well. For the Torah islikened to medicine, asit iswritten in Proverbs 3:8:
‘It shal be a medicine to your core’ And the Torah has two [contradictory] forces. a
potion of life and a potion of death, as the TAmudic Sages teach us (Tdmud, Y oma 72b):
‘For a person who merits it, it [= the Torah] becomes a potion of life; for a person who
does not merit it, it becomes a potion of death.’

Therefore, if the [inner essence of the] Torah were to be revealed to such a person
in its pure, undiluted form, that person would undoubtedly die, because for a person who
does not merit it, it would be a potion of death. Therefore, it has become necessary to
disguise and wrap ( ) the inner essence of the Torah [= the Kabbdistic teachings] for
such a person with other words of Torah. And sometimes, this person cannot yet receiveit,
even if and when it is enwrapped in other words of Torah.

Therefore we must disguise the [inner essence of the] Torah in secular tales, in order
to enable people to receive the hidden remedies tha are contained within them. For even
the Torah itsdf is enwrapped within stories and fables, otherwise, it would be impossible to
adminigter [the medicing] asitis.”



This teaching is highly Sgnificant. Frs of dl, Rabbi Nachman accepts completely
the very ancient tradition that the study of the Kabbaah (which he terms ‘the inner essence
of the Torah') can be dangerous for many individuds, as in the wel-known Tamudic
passage of four great sages who entered the Pardes (the orchard of mystical knowledge),
and of whom only one (Rabbi Akiva) was able to enter in peace and emerge in peace, sane
and well-balanced (Talmud, Hagigah 14b). Nonetheless, Rabbi Nachman firmly believes
that it is precisdy this mystical knowledge of the Kabbaah which can hed the spiritua
aflictions of many people. His dilemma is how to adminigter this medicine (namely, the
knowledge and teachings of the Kabbaah) without hurting these people. Rabbi Nachman's
conclusion is extremdy innovaive: he has decided to teach the Kabbalah not in its esoteric
and philosophica terminology, but rather in an indirect manner by enwrapping and disguising
( ) Kabbalistic concepts and idess in the garments of stories, fables, and fairy-tales,
thereby making the Kabbaah more paatable and comprehensive.

Commenting on Rabbi Nachman's gpproach, Steinsdtz (1993:276) writes:  “In
order to absorb knowledge and a message from a well-constructed and direct Torah
teaching [of the Kabbaah], one has firgt of dl to be knowledgesble to a certain extent.
More than that, one has to make a conscious effort to learn while one hears any direct
datements. At the same time, one has to have a willingness to accept what one hears....
Rabbi Nachman avoids the possibility of evoking antagonism from the reader who might
react to or be unable to accept direct statements. His stories seep in and later do their
work. Because of that, even though the tories can be misunderstood, somehow the inner
content does not get logt, and afterward, in one way or another, it has some impact on the
reader.”

Rabbi Nachman offers an even more explicit explanation for, and justificetion of, the
need of the tzaddik to relate stories. In Likkutei Moharan 1:60 (section 6), Rabbi
Nachman writes:

“There are people who deegp away their entire lives, and even though it seemsto the
world that they are serving God and are busy with Torah and prayer, still God is not pleased
with their service, for their service remains below and they are unable to ascend spiritudly....

There are people who have fdlen adegp due to their lusts and evil deeds, and there are
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[dso] fine, decent people who have nonetheless fdlen adeep due to what they have
spiritudly digested....

Such a person must be awakened from his deep ... and when one wants to awaken
such a person and to show him the inner essence of the Torah, one must disguise the inner
essence of the Torah with stories ( ).... For there are 70 aspects of Torah,
corresponding to 70 years [of a person’s life-time, based on Psalms 90:10], each one being
different and unique.

There are three reasons why the inner essence of the Torah must be enwrapped and
covered over. The firgt reason is the same as when a blind person is being cured [of his
blindness]. He must be kept in a darkened room to make sure that he will not [be exposed
to, and] see the light suddenly; he must be exposed to the light gradudly, because he can be
hurt if he sees the light suddenly. In the same manner, when a person has been in the dark
[spiritualy] and adeep for along time, and one wants to show him the inner essence of the
Torah and awaken him, then one must enwrap the inner essence of the Torah in stories, to
meake sure thet the light [of the Torah] will not suddenly hurt him....

This means that when one wants to reved the deeper words of Torah, it is
impossible to reved them as they stand; they must be veiled in alower and smdler form of

Torah ... namdy dories ... namey Stories from Ancient Times (

)

In this discourse, Rabbi Nachman does not compare the person who is in need of
the inner essence of the Torah (in other words, the Kabbalah) to a sick person, but rather to
someone who isblind or adeep. This person has to be enlightened or awakened spiritudly,
but Rabbi Nachman constantly stresses that this process of enlightenment and spiritua
awakening must be gradua in order to be both effective and beneficid. The meansto attain
this is by reveding the inner, dbegper meaning and the profundity of the Torah through the
medium of “Stories from Ancient Times,” which are the ‘fairy-taes that Rabbi Nachman
narrated to hisfollowers.

It is very dgnificant to point out that we know the exact date when Rabbi Nachman
delivered this homily (ikkutei Moharan 1:60), namely on 12 September 1806, less than
two months after he told the firgt story, “The Lost Princess” This discourse therefore



should be understood as Rabbi Nachman's own explanation to his Hasdim why he had
initiated this new policy of narrating fantastic Stories. In addition, it ssemsto be directly and
specificdly reaed to this particular story, which | will andyze in Chepter Three. The main
character in this story isthe king's chamberlain, who is seeking the king' s daughter (the Lost
Princess) who had been abducted by the forces of evil. In acentral scene in the story, the
viceroy drinks from afountain of wine and fals adeep for saventy years, as Rabbi Nachman
mentioned in this discourse. This viceroy needs to wake up in order to rescue the Lost
Princess, but nobody in the sory is adle to awaken him from his seventy years dumber.

Rabbi Nachman seems to be implying that only the narration of his fables could awaken

such a person from his spiritua stupor.

The third passage | would like to bring in order to help clarify Rabbi Nachman's
motivations for creating these stories was not written by Rabbi Nachman, but by his chief
disciple, Rabbi Nathan. When Rabbi Nathan published his master's gtories in 1816, he
wrote a very important introduction. (He aso wrote a second, longer introduction before
his desth, which was printed when the stories were published a second time in 1850). In the
firgt introduction, Rabbi Nathan (Sppurei Ma’ asiot 1996:5-7) wrote the following:

“...[Rabbi Nachman] wrapped and velled the most powerful and sublime idess that
are found in the [thirteen] gtories in a most awe ingpiring and wonderful fashion, just as it
was done in ancient times ‘through redemption and exchenging’ (Ruth 4:7). [In ancient
times,] when people wanted to speak about God's hidden secrets, they used to speak in
parables and dlegories, disguising and dressing ( ) the secrets of the Torah from the
treasure- house of the King with many diverse garments. Thus, after rdating the story, ‘The
Son of the King and the Son of the Maidservant who were Exchanged,” Rabbi Nachman
sad that in ancient times, when the sages discussed Kabbalah, they would speak in this
manner [talking in parables and fables], for until the time of Rabbi Shimon Bar Yohai, one
did not discuss Kabbaah explicitly....

..[Rabbi Nachman] dso sad that these dtories are very awe-inspiring and
wonderful innovations ( ) and revelations; they contain pathways and secrets, and are
very profound. They are worthy of being preached in public; one can stand in a synagogue

and narrate each one of these stories, for they are very sublime and awesome revelations.
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A whole-hearted person who is well-versed in the holy books, and especidly in the
Zohar and the writings of the Ari, will be able to comprehend and understand a small
portion of the hints and dlusions found in these Sories, if he should put his heart and mind to
it. Moreover, these stories possess a wonderful ethica effect which can cause, in many
parts[of these Sories], aspiritua awakening. A discerning person will comprehend them by
himsdlf, since nearly dl of them cause the heart to draw closer to Gd. [These Stories]
cause one to sincerdly repent, to engage soldly in the study of Torah and divine service a dl
times, and to turn away completely from the vanities of thisworld....

Before he [Rabbi Nachman| began narrating the firgt ory in this book, he said: ‘In
the fables and stories that are told in the world, there are many hidden meanings and very
sublimeideas. However, these stories have become impaired and imperfect; they aretold in
a confused and incorrect order, and what belongs in the beginning is put at the end, and vice
versa. But the truth is that these tales that are narrated in the world contain very sublime,
hidden concepts' ... The Rebbe spoke further on this subject, and then began to relate the
following story [ The Losing of the King’' s Daughter']...

He [Rabbi Nachman] told these stories from his heart and his holy knowledge,
according to the supreme perceptiveness he had attained through his holy spirit ( ).
He would enwrap this perception in the garment [ = through the medium] of astory; and the
gory itsef is an awe ingpiring vison and an extremey sublime perception that he attained ...
He would sometimes narrate a tory that would be smilar to a certain fok-tde, but he
would make many additions and would change and rectify () the order....

When the Rebbe began rdating these stories, he would say explicitly, ‘I am now
dating to narrate stories’ his intention in this was as if to say: [‘| have to relate stories
becauss] my sermons and discourses have not been effective in bringing you to turn to
God.” All hislife he labored with dl his might to make us turn to God in truth, but when dl
of thiswas of little benefit, he Sarted to engage in telling Sories.”

I would like to summarize. According to the two passages from Likkutei Moharan
which | quoted, Rabbi Nachman himsdf explained why he found the need to cregte his
dories. In the firgt passage, he stated his belief that many people were in need of a spiritua
cureto hed their spiritud allments; the truths of the Kabbaah, given in the dosage or form of
“Stories from Ancient Times,” have the ability and power to cure them. In asmilar fashion,
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in the second passage Reabbi Nachman writes that many people live in spiritua darkness or
even blindness; the light of the Kabbaah can give them the gift of spiritud sght and inaght,
but this light must be exposed to them in a gradud and veiled fashion. These people may
aso be compared to someone who isin a deep, spiritua dumber; these Stories can awaken
such a person.

The third passage, written by Rabbi Nathan and taken from his introduction to the
firgt edition of “The Book of Stories from Ancient Times,” adds some further observations.
Firg of dl, Rabbi Nathan seems to fed the necessity to “legitimize’ these stories by saying
that in ancient times, the great Jewish mystics of the Kabbaah used to relate smilar kinds of
alegories when they would teach the inner essence of the Torah. Secondly, Rabbi Nathan
quotes Rabbi Nachman's belief that these fables are a rectification () of ancient Sories
and truths that have somehow become garbled and mixed up. According to this
perspective, Rabbi Nachman is re-arranging these folk -tales in the correct order and the
proper fashion o that the true, profound intention of these stories can become apparent.
Findly, Rabbi Nathan claims that these tories were created through the ingpiration of the
holy spirit ( ), and are thus akin to prophecy. Therefore, these fables are not the
mere product of one person’s imagination, but stlem from a much higher source and are
indeed far more sacred.

Although Rabbi Nathan was convinced that these fables are a lofty manifestation
and revelation of the truths of the Kabbaah, he bdieved that they could dso benefit even
people who were not well-versed in thisarea of study. Rabbi Nathan ended his introduction
with these words: “In most cases, even the smple meaning of these stories can bring about
agreat awakening towards God. Even though they are in fact awe-ingpiring mysteries, they
have the power to inspire everyone [to turn] towards God.”

All serious scholars dedling with Rabbi Nachman's legacy acknowledge that the
basis for Rabbi Nachman's “Book of Stories from Ancient Times,” both in terms of the
symboals themsdaves and the ideas and concepts behind these symbols, are based on the
Kabbdah. Professor Dan, one of the world's leading experts in the fiedd of Hasidic
literature, writes explicitly (1975:137) that “the main materia's which form the basic building-
blocks for understanding the meaning of Rabbi Nachman's stories are taken from the world



of the Kabbaah and its symbols.... There is no doubt about the centrality of the Kabbalistic
sources that Rabbi Nachman used.”

It isimportant to clarify why Rabbi Nachman felt it was necessary for him to teach
the ideas of the Kabbaah to his contemporaries. As | have shown, Rabbi Nachman writes
that only the spiritud truths of the Kabbaah will be an effective cure for the spiritud alments
of his generation. Therefore, we must look carefully to understand and uncover in what way
he bdieved his generation differed from previous ones, and why he was obligated to creste
the nnovation of a new genre of rdigious literature like “The Book of Stories from Ancient
Times”

The answer, in my opinion, lies in the fact that Rabbi Nachman lived during the
period of the French Revolution and the Napoleonic Wars, he was a contemporary of the
overthrow of the ‘Old Order’ (the ancien regime) which had dominated Western culture for
centuries and he was a witness to the dawn of the Enlightenment, the Emancipation, the
Industrial Revolution, and the processes of modernization and secularization which were to
sweep over Europe. “Even today in the middle of the twentieth century, despite dl that has
happened in the lifetime of men not yet old, and even here in America or in any other part of
the world in which the countries of Europe no longer enjoy their former commanding
pogtion, it is Hill possble to say that the French Revolution &t the end of the eighteenth
century was the greet turning point of modern civilization” (Lefebvre 1947:v). This birth of
the modern world was beginning to shake European civilizetion (and the Jewish communities
of Europe) to the core. The leaders of the Hasidic movement in Eastern Europe during the
first decade of the nineteenth century were divided in their attitude towards Napoleon and
the values of the French Revolution which he was introducing throughout the continent, as
documented in Professor Martin Buber’s book, “Gog and Magog”. Rabbi Nachman was
among the most outspoken opponents among these Hasidic leaders; he bdieved that the key
to a brighter future did not lie in the Revolution’s promises of a secular Enlightenment or the
hope of an externd Emancipation.

Among dl the new intelectud currents of thought that were expanding al over
Eurape, the one that most darmed Rabbi Nachman was the growing power of rationaism,
which Rabbi Nachman feared would lead to secularism, atheism and heresy. This rationdism
found expression in the assartion (typicd of the French Revolution and the Enlightenment)



that man could and would achieve redemption without God, traditiona religion, or religious
fath. “In the domain of religion the autonomy of reason involved the rgjection of dl dogma,
authority, and tradition, every individua being declared to be the sole judge of his bdliefs....
The Enlightenment reeched France where, assuming a violent form, it culminated in the
Revolution which, with its declaration of the Rights of Man, broke down the barriers
whereby the Church and State kept the Jews apart from their neighbors. From France the
movement spread to Germany and other countries in Europe up to the Volga’ (Epstein
1964:287). This raionaism and the conviction that mankind could redeem itself would give
birth to the ‘isms that would dominate the nineteenth and twentieth centuries:  liberdism,
nationalism, socidism, communiam, (and among the Jews) secular Zionism, Bundism, and
radicdism. Rabbi Nachman warned his Hasidim, “A great wave of atheism and heresy (

) is going to engulf the world... Fortunate is he who will be &ble to retain his
religious faith in these times... | am informing you of thisin order to help you remain strong in
your [religious] bdief and faith. The amal minority who will remain fathful to reigion will
have to endure great inner spiritua and intellectud turmoil...” (Schot HaRan 36).

Rabbi Nachman understood, with amazing foresight, that new times demand new
medicines, and that the Smpler faith of the Besht’s generation decades earlier had to be
reinforced by new methods to strengthen traditional belief in God. One method that could
ingpire and reinforce bdief in God and God's blue-print for the redemption of humanity
would be the narration of “Stories from Ancient Times” As Rabbi Nachman sad
succinctly, “Know that the stories told by tzaddikimare avery sublimething. Through these
stories the heart is awakened and yearns with the strongest possible yearnings for God”
(Likkutei Moharan 1:248).

Rabbi Nachman dludes to the unique nature of “ Stories from Ancient Times

” in an important homily that he gave in the summer of 1806. Quoating
a verse from the prophet Habbakuk which he proceeds to expound, he writes (Likkutei

Moharan 1:60): “Thisisthe meaning of the verse, ‘Lord, revive Your work in the midst of

years [ ]’ (Habbakuk 3:2). Rashi interprets ‘revive’ to mean ‘wake
up;’ the words *Y our work’ mean ‘gories ( );” and the expression ‘the midst of

years refers to stories that take place during the seventy years [of a person’s lifetime] and

to stories that relate to the seventy aspects of Torah. Thus, you can awaken a person by
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means of telling him agtory, namely a story [which occurg] in ‘the midst of years, namely a
story that derives from the seventy aspects of Torah.

However, there are people who have fdlen below these seventy aspects of Torah;
they have fdlen so low that they cannot be awakened by such means. It is possble to
awaken them only by tdling them ‘Stories from Ancient Times’ fram which dl seventy
aspects of the Torah and the seventy years [of a person’s lifetime] derive their sustenance...
Thus, when a learned person narrates stories which happen ‘in the midst of years’ he is
doing an act of mercy. But when a learned person narrates a * Story from Ancient Times’
heis doing an act of great mercy [my emphasis], since al seventy aspects of Torah and dll
acts of mercy receive their sustenance from there.”

This passage is seen by Green (1981:346) as an atempt to distinguish between two
different categories of dtories. (a) dtories “in the midst of years’ ( ), and (b)
“gories from ancient times’ ( ). Green (1981:346) writes that the
first category contains stories that “are accounts of actud events, things which happened
within the ‘seventy years’ This desgnation, referring ostensbly to the lifespan of an
individua, dso has a hidden meaning, however. Seventy years, like seven days, isaway of
referring to the seven lower sefirot, each of which contains ten aspects.. It is through the
seven lower sefirot that the divine takes on specific content and becomes the object of
knowledge. The God of seventy years has some relation to the world of time and space; the
God beyond these seventy is seemingly one of utter abdtraction, nothing other than the
prima processitself. But now [Rabbi] Nachman makes an important switch; some people,
he says, are so deeply adeep that they cannot be awakened through any of the seventy
faces; these people may be approached only by taes that themsalves come from the redlm
beyond. But how is that realm, representing the hidden godhead [namely, the three highest
sefirot], which is prior to space and time themsdlves, trandated into stories? Such gtories
must be of a uniquely mysterious quality, representing a narrative account of that which is
itself beyond the very notion of event The God beyond the seventy manifestations cannot
be known or described, indeed can hardly be reached at al —yet [Rabbi] Nachman dams
both the need and the ahility to turn it into Sory ... Surdly it involves a Sretching of the mind
and of narrative language beyond where they ordinarily reach. And that is precisdy what
[Rabhi] Nachman sought — away to achieve the impossible task of giving verba expresson



to the impossible depths. So he tells sippurei ma’asiot mi-shanim kadmoniot: of the
innermost hidden rungs of divinity he fashions a prose narrdive... If [Rabbi] Nachman's
stories seem to pesk of a different dimension n time and space, it is because they come
from arealm that precedes both the spatia and tempora orders as we know them.”

Green emphasizes here that the outstanding characteristic of this category of stories (

) is precisdly this qudity of belonging to a reddm beyond the
ordinary boundaries of time and space as we experience them; this is one of the reasons that
no character is given a name and no dates are ever recorded in these fables.

It is necessary to remember that Bradav literature mentions 66 stories that Rabbi
Nachman narrated to his followers during his lifetime. Most of these Sories are in fact short
parables ranging in length from a few paragraphs to a few pages. The bBrge mgority of
them were written down and can be found scettered in the different works of Rabbi
Nachman and Rabbi Nathan (athough it should be noted that severd of them have been
preserved only in very fragmentary form).

Only thirteen stories were consdered to belong to a unique class of literature which
was termed “ Stories from Ancient Times” | have brought Green's andysis in which he
atempted to darify what exactly distinguishes and defines this officid canon of “ Stories from
Ancient Times” and separates them from Rabbi Nachman's other works.  Another
important scholar, Band, dso grappled with this question, and reached conclusions smilar to
Green's, dthough he worked independently of him. Band (1978:34-35) writes that dl of
Rabbi Nachman's works of fiction should be divided into the following three categories:
“(a) standard tales with no specific Sefirotic assodiation; (b) tales classified as “in the midst
of days” thus connected with the lower seven spheres Befirot]; () taes clasdfied as
“gories from ancient times” thus associated with the upper three spheres. Tales in the
second group recount greet acts of divine beneficence in the past, such as the stories of the
Petriarchs or the exodus from Egypt; taes from the third groyp predict the great act of
redemption in the future. Taes of the second group are connected with lower spheres since
they present accounts of incomplete redemption, a fact attested to by our experience in this
imperfect world. Taes of the third, redemptive group are logicaly associated with the upper
three spheres, but since the find redemption has not yet taken place and the messiah has not
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yet come, these sories are usudly left unfinished, for example, ‘The Losing of the King's
Daughter’ and ‘ The Seven Beggars' .”

Both Band and Green dtress the difference between the officid canon of the thirteen
stories which comprise “The Book of Stories from Ancient Times,” and dl the other literary
works of Rabbi Nachman. This differentiation and divison is strengthened, in my opinion,
by a careful examination of Rabbi Nachman's discourse in Likkutei Moharan 1:60. Rabbi
Nachman continues in this long homily to andyze a passage from the Tamud that spesks
about Honi the Circle-Maker ( ), a semi-legendary rabbinica figure who is reputed
to have lived in the Land of Israd a the beginning of the Second Commonwedth period;
Rabbi Nachman comments on the following anecdote (Tamud, Ta anit 23a):

“Rabbi Yochanan said:  All his ife this tzaddik [Honi the Cirde-Maker] found it
difficult to comprehend thisverses ‘A Song of Ascents. When God returned us to Zion, we
were as dreamers (Psdm 126:1). He would say, ‘Is there redly anyone who deeps
seventy yearsin adream?

One day Honi was walking dong and saw a man planting a carob tree. He asked
the old man, ‘How long will it teke till this tree bears fruit? The old man answered,
‘Seventy years” Honi then asked, ‘Do you redly believe that you will live another seventy
years? The old man responded, ‘I found a world full of carob trees; just as my fathers
planted them for me, | will plant them for my children!’

Honi sat down to eat bread. Seep overwhemed him. Rocks sprang up and
enveloped him; he was [hidden and] unseen, and he dept seventy years. When he awoke,
he saw a man picking carob fruit from the tree. Honi asked him, ‘Are you the man who
planted this tree? The man answered him, ‘No, I'm his grandson.” Honi responded, ‘I
must have dept seventy years” He went to look for his donkey, and discovered it had
given birth to [generations and] flocks of donkeys.”

Rabbi Nachman proceeds to analyze and interpret this Tdmudic passage in a very
origind fashion. The man who was picking the carob-fruit from the tree, and whom Honi
met after having dept for seventy years, wastelling “ Stories from Ancient Times,” according
to Rabbi Nachman. Rabbi Nachman writes that the following didogue ensued between
them (Likkutei Moharan 1974:1:60):



“When Honi saw this man he asked him, ‘Why are you telling * Stories from Ancient
Times ? Isit not possible to awaken people by narrating stories ‘in the midst of years , that
isto say, Sories that take place in the seventy years (of a person’s lifetime) and the seventy
aspects of Torah? The man answered him, ‘No, it is incumbent upon meto relate * Stories
from Ancient Times.”

In my opinion, Rabbi Nachman is using this TaAmudic anecdote in order to spesk
about the reason why he needed to relate “Stories from Ancient Times,” wheress earlier
generdions of Hagdic leaders (and specifically his great grandfather, the Badl- Shem Tov)
did not. The Baa-ShemTov was born gpproximately seventy years before Rabbi
Nachman, and is represented by the old man who planted the carob-tree at the beginning of
the passage; Rabbi Nachman is portrayed by the grandson. Rabbi Nachman seems to be
implying that the smpler Hasidic parables and stories narrated by the Baak Shem Tov and
the earlier generations of Hasdim (namely the category of literature which heterms“ stories
in the midst of years’ - ) were potent enough to awaken people from their
spiritud dumber in earlier generations. However, by Rabbi Nachman's time, things had
changed and now the smpler category of “stories in the midst of years’ was no longer
effective and would no longer suffice; Rabbi Nachman had no choice but to turn to the
highest and most spiritua category of fables (“Stories from Ancient Times’), which stem
from the highest spheres of the Kabbaah and ded with the secrets of redemption in order to
arouse peopleto turn to God.

| said that by Rabbi Nachman's time, things had changed; as | wrote earlier, when
Rabbi Nachman began telling his long Kabbdigtic fables in the summer of 1806, Europe
was undergoing turmoil. If we look at European history, this was the peak of Napoleon's
success. Napoleon had become emperor of France on 28 May, 1804, and in the following
years of the first decade of the nineteenth century, the armies of revolutionary France had
conquered most of Europe. In October 1805 the French emerged victoriousin the Battle of
Ulm and the French army entered Vienna on 13 November 1805. One month later, on 2
December 1805, the French defeated the combined forces of the Austrians and the
Russansin the Battle of Augterlitz. This decisive battle led Ngpoleon to establish a sevies of
dlied dates based on the principles of the French Revolution: equdity, fraternity, and
liberty. Thus, in July 1806, dl of western Germany was unified in the Confederation of the
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Rhine, which granted freedom to the Jews of Germany and broke down the ghetto walls,

both literdly and figuraively. This was quite sgnificant, because this brought the
Emancipation nat only to the reaively smal Jewish community of France, but aso to the
larger and more influentia Jewish population of western Germany. | therefore believe that it
is no coincidence that Rabbi Nachman began relating the very firgt “Story from Ancient
Times (The Losng of the King's Daughter)” exactly at this time, July 1806. “Napoleon

Bonaparte ... carried on the tradition of the French republican revolutionary armies, which
had brought equdity to Jews in the Netherlands, in Itdy, and in German cities and
principdities.... Emancipation was granted only to Jews as individuas—which, spelled out
in practice, meant only to Jews ready and willing to leave their own culture and ...

assmilae’ (Ben-Sasson 1974:69). This attitude would prove to be extremely detrimentd to
traditiond Judaism. “Within this vortex of socid and economic change the Jews were
caught unawares. A crisis of the first magnitude thereupon ensued for the Jewish people....
A large number solved the problem for themsdves by deserting to the dominant faith
[Chridianity]. Mary others, on the other hand, saw a solution in the process of assmilation
which, concelving Judaism as a merely absiract creed based on the three Mendel ssohnian
postulates, alowed for attachment to the Jewish religion and the Jewish religious community
while, a the same time, carrying with it adenid of dl distinctive nationa dementsin Judaism.
Even the name ‘Jew’ was to be rejected. They were no longer Jews as such but merdly
‘Germans, Frenchmen, Englishmen,’ etc., of the Mosac persuason.  Asamilaory
tendencies involving the renunciation of religious and nationd traditions thus developed with
great rapidity” (Epstein 1964:290-291).

In October 1806, the Prussians were defested in the Battles of Jena and Auerstadt,
and the Russians were defeated yet again in June 1807 in the Béttle of Friedland. This led
to the extremely important Treaty of Tilgt in July 1807 in which both Russa and Prussia
became dlied with revolutionary France, and which created the French vassal Sates of the
Kingdom of Westphdia in northern Germany, and more importantly, the Grand Duchy of
Warsaw in Poland. The establishment of the Grand Duchy of Warsaw was especidly
significant, from Rabbi Nachman's paint of view, since this brought the vaues of the French
Revolution to the heartland of East European Jewry. The principles and vaues of the



French Revolution seemed invincible, and this caused Rabbi Nachman to search for new
waysto fortify treditiond faith.

We have clear proof that links the higtorica figure of Ngpoleon and his military
success to the narration of one of Rabbi Nachman's most important stories in “The Book of
Stories from Ancient Times,” namey Story Number Eleven, “The Son of the King and the
Son of the Madservant who were Exchanged.” Rabbi Nathan tegtifies that on Saturday
night, 14 October 1809, he and his good friend Rabbi Naftai had gone to vist Rabbi
Nachman who asked them to tell him the current news. Rabbi Naftali began rdating the
news about Napoleon's latest military and diplomatic victories, and his negotiations with the
Audrians.  After this conversation, Rabbi Nachman began to narrate his story (Yeme
Moharnat 1962:30b and Hayei Moharan 1974:15d).

This date is highly significant. It was on that very day (14 October 1809) that the
Audrians and the French signed the Treaty of Schonbrun, which awarded al of Audtrian-
controlled Poland to Ngpoleon; negatiations had been going on between diplomats from
France and Audtria ever snce Austria s defeat on 11 August (De Meneva 1910:585).
Thus the ideds and vaues of the French Revolution, which had adready brought the
Emancipation to the Jews of France and Germany, were now meant to be implemented
among the Jews of Eastern Europe, in an area very close to the Russan Ukraine where
Rabbi Nachman and the mgjority of Hasidic Jews resided; furthermore, it was expected that
sooner or later the victorious French would invede Russaitsdlf.

Only after Rabbi Nachman's death in 1810 did Napoleon’s downfal begin (starting
with his disastrous invason of Russain 1812 and ending in the Battle of Waterloo in 1815).
In the years 1806 — 1810, it seemed that the vaues of the French Revolution would indeed
dominate not only Western Europe, but would dso infiltrate dl of East Europe aswell.

Rabbi Nachman believed deeply that a better future depended upon a spiritua
renaissance within Judaism based upon the ingghts and teachings of the Jewish mydtica
tradition, the Kabbaah. Rabbi Nachman thought that only the knowledge of the Kabbaah
could hed the spiritud alments of histime. However, his dilemma was how to administer
this “medicing’ (to use the term he himsaf employed when he referred to the knowledge of
the Kabbalah) in the correct dosage and in the correct manifestation that would most benefit

his generetion.
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Due to his recognition that new higtorica redlities demand new ways of coping with
these new challenges, Rabbi Nachman decided to teach the Kabbaah not in its esoteric and
philosophical terminology, but rather to convey te idess of this tradition in an indirect
manner by “enwrapping” Kabbalistic concepts and ideas in the “garment” of alegories and
fables, thereby making the Kabbaah more accessble and comprehensve to his

contemporaries.

| wish to emphasize that in order to understand Rabbi Nachman's dories, it is
crucid to understand how each oneisilluminated and enriched by comparing it to the others.
Although these thirteen stories were composed over a four year period and narrated on
different occasions, each story throws light upon the others; only an andysisthat attemptsto
show how each fable interrelates with the others, thereby presenting a comprehensive but
detailed overview, alows the reader to fathom Rabbi Nachman's message and meaning.
“The Book of Stories from Ancient Times’ should be approached as an integrd whole in
order to better comprehend its different components.

We do not need to be surprised by this. The literary legacy of dl great writers
should be andyzed and understood as one integra unit. One of the greatest Shakespeare
scholars of the twentieth century, Professor Harold C. Goddard (1967:viii) wrote that
“ Shakespeare deserves to be consdered as a whole.... | mean tha his plays and poems
deserve to be considered integrally, as chapters, so to spesk, of asingle work. And there
again, | do not have in mind just finding passages in Henry V, for example, thet illuminate
Julius Caesar, or vice versa. That practice, while valuable, has long been indulged in. |
mean treating Shakespeare’' s works as an organism. No one would dream of pretending to
understand the fifth act of Antony and Cleopatra without taking the other four into account.
If, as | believe, Shakespeareisone, it will bejust as usdessto try to understand Antony and
Cleopatra as a whole without catching its relation to, say, Romeo and Juliet, Troilus and
Cressida, Othello, and King Lear. Not to imply that Shakespeare planned or was fully
conscious of this degper unity. The imagination does not work that way.... Nonetheless,
that deeper unity isthere.”

What Goddard wrote about Shakespeare is relevant for Dickens, Dostoevsky, and

Thomas Mann. And it istrue of Rabbi Nachman of Bradav aswell.
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| think it is relevant to point out that this gpproach is the same gpproech that the
Sages of the TaAmud had to the Bible. A good example can be found be found on the very
first pages of the Tdmud. The firg Mishnah opens by discussing from what time the Svma
may be recited in the evenings, and in the Gemara Berachot 2a), the Sages of the Tmud
bring verses from Deuteronomy 6:6 and Geness 1.5. A little while later in their discusson
(Berachot 2b), the Sages bring two verses from Nehemiah 4:15-16 to show that the
evening begins with the gppearance of the gars in the night-Sky, even though Book of
Nehemiah was written many years after the Book of Geness and the Book of
Deuteronomy. All the books of the Bible were believed to be divindy inspired and to
possess a sacred unity and integrity; therefore, it is necessary to refer to dl or any of themin
order to clarify or eucidate a particular point or concept.

| believe it is fitting to end this introduction to my doctord thesis by quoting
Steinsdtz (1993viii, xvi, and Xix):

“These gories, which are essentidly fairy-taes dating from [Rabbi] Nachman's last
years, are amixture of intellectua and poetic imagination, smplicity of form, and complexity
of content. On the one hand, any child can read them as one would a tale of ancient days,
as the author himsdlf put it; and on the other hand, one can as an adult read them again and
again, andyze and study them, and congtantly discover in them layer upon layer of hitherto
unrevesled symbol and meaning.... [Rabbi] Nachman's stories include highly compressed
and clearly defined Torah teaching — just as do his other works — expressed in literary
and poetic form.... [Rabbi] Nachman himself has said that they try to ‘express the seventy
faces of Torah;’ and indeed, in many instances, one may discern more than one meaning and

even severd layers of meaning.”

CHAPTER TWO:
Basic concepts of the Kabbalah which are rdevant to understanding Rabbi Nachman's

stories

In this chapter, | will present those basic concepts of the Kabbaah that will prove
cruciad in our attempt to alve into, decode, and decipher Rabbi Nachman's “Book of



Stories from Ancient Times” This is not meant to be a comprehensve and dl-indusve
summary of Kabbdigic teachings, which of course would require a book in itsdf.
However, because al of Rabbi Nachman's thirteen “Stories from Ancient Times’ are
themsalves an effort to “enwrap” ( ) the inner essence of the Torah in adifferent form,
as | have shown in Chapter One of this thess, | do fed that it is critical and necessary to
clarify those key ideas of the Kabbaah which are most rdevant for understanding and
andyzing both the content and the symbols found in Rabbi Nachman’s stories.

In Franz Rosenzweig’'s monumenta work, “The Star of Redemption” (first
published in German in 1919), Rosanzweig (1886 - 1929) presents his theory that Judaism
is based on three primary concepts (God, world, and man) and three primary relationships:
the relationship between God and the world being Crestion; the relaionship between God
and man being Revdation (the Torah); and the relationship between man and the world
being Redemption. “Crestion, Revelation, Redemption; these are the ‘paths’ that link the
‘dements Man, World, God ... Pictoridly, God, World, and Man are represented by one
triangle; Creation, Revelation, and Redemption by another. Combined they form a six-
pointed star” (Rosenzweig 1972:xv-xvi).

As Rosenzweig suggests, his theory concerning the six foundations of Judaism may
be presented pictorialy (as can be seen in the diagram on the next page).

Although Rosenzweig's deegp involvement with, and immersion in, Judaism did not
gem from a sudy in Hasdism per se, | think thet his insght that Judaism focuses on these
Sx pointsis not only extremely perceptive, but dso vaid and accurate for the mystic trends
in Judaism aswdl. Therefore, in this chapter | will use the framework of Rosenzweig's six-

pointed star as my frame of reference when | focus on these Six
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primary concepts of Jewish mystica thought which form the bass for an andyss of Rabbi
Nachman’s “Book of Stories from Ancient Times.” This chapter, in consequence, will be
divided into Sx sub-sections, as well as a seventh sub-section which will dedl with the one
centrd image of the Shechinah. At the beginning of each sub-section | will bring a
quotation from aclassica Kabbdigtic text, and then clarify that concept which gppearsin the
text. The classcd Kabbaigtic sources | will quote from will be “The Zohar,” “Pardes
Rimmonim’ and “EytzHaChaim”

“The Zohar” ( - ‘The Book of Splendor’) is the most important and
fundarrenta text in the Kabbaah. It first became public in manuscript form in Spain around
the year 1300, dthough it is attributed to Rabbi Shimon Bar- Y ochai (a very important rabbi
and mystic who lived in the Land of Isradl in the second century) and his disciples, many
modern scholars believe that it was edited and redacted in its present form by Rabbi Moses
de Leon (1240 - 1305), amystic who lived in Spain. “Pardes Rimmonind ( -
‘The Orchard of Pomegranates’) by Rabbi Moshe Cordevero (1522 - 1570), and “Eyz
HaChaini ( - ‘The Tree of Life') by Rabbi Haim Vita (1542 - 1620), were written
at the end of the sixteenth century in the city of Zefat (Safed) in the Gdileein the Land of
Israel. Rabbis Moshe Cordevero and Haim Vital were the outstanding colleagues and
disciples of Rabbi Yitzchak Luria (1534 - 1572, usudly cdled the Ari), who was the most
important Jewish mydtic in the Sixteenth century. He himsdlf wrote very little, and it was
mainly through the writings of his two main associates thet his ideas became so widespread
and influentid.

Concept Number One:. The World
“The world, from its prima point to its degpest depth, was created level after levd,
by the Holy One, blessed be He. The universes began when the essence of the King of
kings made a wondrous descent ... and al creation was divided into four [universes]. The




highegt is the world of the sefirot, and is caled [the world of] emanation ( ). Bdow
this is the second universe, “the Chariot” or “the Throne,” which is more sublime and
gpiritud than [the world of] the angels.... This [world of the] Throne is called [the world of]
creation (). Bedow this lies ... the world of the angels, which is more materid and
subgtantiad than the Throne; therefore the angdls are they that support the Throne.... This
world of the angels is cdled [the world of] formation (). And beow thisisthe physcd
universe, [theworld of] action ()" (Cordevero 1974:Sixteenth Gate, Chapter Nine).

The Kabbaah teaches that there are three ‘higher’, additiona dimensions of
existence beyond the physical universe of molecules and atoms which can be perceived by
us through our five senses and the indruments which mankind has invented, from
microscope to telescope. “The physical world in which we live, the objectively observed
universe around us, is only a part of an inconceivably vast system of worlds. Most of these
worlds are spiritud in essarce; they are of a different order from our known world. This
does not necessarily mean thet they exist somewhere ese, but means rather that they exist in
different dimensonsof being” (Steinsatz 1980:3).

I would now like to describe these four dimensions of being, from the lowest to the
highest. The universe which we inhabit is cdled “the world of action” ( ), and
includes not only the physical universe of matter, but also the redlms of ideas and concepts
based on the laws of nature.

Above the world of action we find “the world of formation” ( ), whichisa
world of emation, inhabited by what we cdl angds. “The world of formation may be said to
be, in its essence, a world of feding. It is a world whose main substance, or type of
experience, is emation.... The living beings in it are conscious manifestations of particular
impulses.... The living cregtures of the world of formation, the beings that function in it as we
function in the world of action, are called... ‘angdls .... Thered difference between man and
angd is not the fact that man has a body, because the essentia comparison is between the
human soul and the angd. The soul of man is most complex ... while the angel is a being of
[a single essence [emotion] ” (Steinsdtz 1980:7 - 9).

Above this world is “the world of creation” ( ), which is a universe of
thought, “aworld of pure mind. This mind qudity of the world of creation is not a merely
intellectuad essence but rather expresses itsdlf as the power and capacity to grasp thingswith



a genuine, inner understanding; it is, in other words, the mind as creator as well as that
which registers and absorbs knowledge” (Steinsdtz 1980:17). Another name for the world
of credtion is the world of the [Diving] Throne, or Chariot, based on the vison found in the
first chapter of the Book of Ezekid. The Chariot “isthe foca point a which the plenty risng
from the lower worlds and the plenty descending from the higher worlds meet and enter into
some sort of rdation with each other. Hence an understanding of the “way of the Chariot” [

] — that is, an understanding of the way the Divine Throne operates —is the
highest secret of the esoteric doctring’ (Steinsaltz 1980:18). The beings that inhabit this
higher universe or dimension of being are caled seraphim ( ), and they are beings of
pure intelligence, pure thought.

The fourth and highest world is “the world of emanation” ( ), which isthe
dimension of being ‘closes’ to God Himsdlf, or as the Kabbdids frequently cal Him: the
Infinite One, blessed be He ( ). This redm of existence is not inhabited by
crestures with asense of sdlf (be they people, angels, or seraphim), Sinceit isimpossible for
any sense of sdfhood or separate ego to exist when so close to the infinite presence of
God'slight. Insteed, thisrealm of existence is defined by divine manifestations caled the ten
sefirot ( ), which can perhaps be understood as the vehicles of expression through
which God reveds His will and His atributes. | will discuss the world of emanation in
greater detail later on, in the sub- section of Concept Number Three: God.

Concept Number Two: Man
“And Noah begot three sons ...(Genesis 6:10).
Rabbi Hiyyah said to Rabbi Yehudah: | will tel you what | overheard said about

this verse. We can compare this to a man who entered the depths of a cave, and two or

three children came out, having different characteridtics.... Similarly, there are three threads
of spirit, which move in different directions and are drawn from three different worlds. The
neshama () emerges and goes among the mountain paths, where it is joined by the
ruach (). Thenit descends further below, and the nefesh () joinsthe ruach; thethree
are linked together.... The nefesh stands close to the body, sustaining it and supporting it; it
[the nefesh] is the first awakening. If it is worthy, it becomes the throne upon which the
ruach may rest ... When these two [the nefesh and the ruach] have prepared themselves
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sufficiently, they may become worthy to receive the neshama.... The neshama is supreme,
but cannot be perceived” (Zohar 1.62a and 1.83b).

Man is a fuson of body and soul. However, according to the traditions of the
Kabbaah, the human soul itsdf is quite complex snce it is composed of different
components, with each component being linked to each of the four worlds which | discussed
earlier in this chepter. Freud divided the human psyche into the id, the ego, and the
superego; in contrast, the Kabbaah teaches that each of the different forces within a person
isanchored in a different world (thet isto say, a different dimension of being).

The lowest and most basic component of the human psyche is labeled the nefesh (

) and is sometimes termed the anima-soul; it is rooted in the world of action (

). According to Steinsdtz (1980:56), “... it is pardld to the souls of other living
cregtures and functions, thinks, and is aware of itsdf as being concentrated in a particular
vessd, the vessdl of the body. At the same time, as we have seen, this soul, the primary,
natural, anima soul of man [the nefesh], is not necessarily connected only with animal needs
or with physicd aspects of life, being asiit is the source of those aspects or qualities peculiar
to one as a person.”

The second and higher component of the human soul is cdled ruach (), and
gems from the world of formation ( ). The ruach is considered by the Kabbalah
to be pure spirit, “a spark of a higher perception, of a superior aspiration” (Steinsatz
1980:56), and is badcaly a manifestation of emotion. This level of the human psyche, the
ruach, is of course not directly linked to the physica redity of the world of action, and in
order to make contact with physica redlity, it must firgt influence the nefesh, which will then
in turn function in the world of action. Although the ruach is pure spirit, there is a subtle
didtinction between it and the next higher leved (the neshama). The ruach influences a
person to express and direct his emotions towards a nont physical god, but not necessarily
towards God. Theruach thereforeisthe force within us that creates music, art, and poetry,
but not necessaily rdigion.

In fact, it is the third level of soul, the neshama (), which isrooted in the world
of creation ( ) and which is totaly focused on God and yearns only for sanctity
and holiness. The neshama is in its essence pure thought; it can perhaps be defined as a



thought of God that is (hopefully) linked to, and guiding, the two lower components, ruach
and nefesh. | again quote another passage from the Zohar (1.206):

“The nefesh is the lowest of them; ruach exists in order to control the nefesh, and
ison ahigher levd; [but] the neshama is supreme over both, and rules both of them. These
three levels exis among human beings who have purified themselves to serve their Magter....
When God sees that a person is griving to purify himself and redeem himsdf, then God
enwrgps that person with ruach.... When that person ascends further in the service of his
Master through [both] his nefesh and his ruach, then God will justify enwrgpping him with a
neshama, which isaleved of supreme haliness, to rule them and to reign over them.”

Hilld Zeitlin (1965a:174) clarifies the rdationship between these three levels when
he writes “A person’s primary serviceisin his nefesh; with it and through it he must refine
and purify dl his thoughts, words, and deeds. After a person has perfected and redeemed
his nefesh, the upper worlds give him ruach as a gift, through the overflowing of the divine
grace and the divine plenty. Thisruach islike acrown or halo that envelopes such a person.
If that person guards this divine crown in sanctity and in purity, an even more precious gift is
givento him: theneshama.”

It is important to emphasize that for most people, the levels of ruach and neshama
are completely dormant, and exist only as a potentid that is rardly, if ever, redized or
manifested in ther lives. One of Rabbi Nachman's ams in narraing his stories was to
awaken these dormant eements in the ouls of his listeners, and to teach them how to re-
gtructure the relationship between the nefesh-ruach-neshama within themsdves in amore
pogitive fashion.

However, there is yet greater potentia within the human soul. Above the neshama
isdtll another, higher level called haya (), which isrooted in the world of emanation (

). And findly, there is the fifth, holiest, and purest form of soul which is cdled
yechida (), which is anchored in the highest sefirah in the world of emanation and
which has hardly ever been atained by any human being.

I would like to suggest that one possible way of understanding the Kabbdistic
perception of the human soul is by comparing it to a trangstor radio. The box and wires
within it are like the nefesh; the batteries are pardld to the ruach, and the antennais Smilar

to the neshama. A trangstor radio that has batteries within it, as well as an antennathet is



3€

properly aigned, can pick up and let one hear the radio waves which are present around us
but which one would otherwise be completely unaware of. In asmilar fashion, God' s divine
presence is condantly “broadcasting” to humanity, but most of us are unaware of His
presence; not only do we not hear the message being broadcast to us, but we are not even
aware that a message is being sent. However, if a person does have his nefesh-ruach-
neshama in proper working order, then it is possble for that person to “pick up,” and

become aware of, God's presence addressing itsalf to each human being.

Concept Number Three: God

“The Holy One blessed be He ( ), concedled beyond al concealment,
separate and remote, unlike anything ese; yet He cleaves to everything: for dl cleave to
Him and He deaves to dl and He is in everything. He is ancient beyond dl ancients,
unknowable beyond dl unknowables, envdoping Himsdf in everything and yet not
enveloped a dl. He enwrgps Himsdf in order to sudan al existence, yet He is not
enwrapped by anything because He cannot be perceived or grasped at al.

When He enwrapped Himsdf, He emanated ten shining lights to be His ‘ garments’
These lights shine and burn from Him, disperang in al directions like a candle whose rays of
light disperse in dl directions. When one tries to percelve these rays of light, one can
perceive nothing except for the candle. The Ancient Holy One, the Sublime Candle,
concealed beyond al concealment; - His essence cannot be perceived at dl, but rather He
is reveded only by the [ten] lights that emanate fom Him, both the hidden and the reveded
[lights]” (Zohar 3.128, from the Idra Zutra).

According to the Zohar and the classicd teachings of the Kabbalah, God Himsdf is
beyond human perception, as Rabbi Shneour Zaman of Liadi (1760-1813, the first
Lubavitcher Rebbe and a contemporary and colleague of Rabbi Nachman of Bradav) wrote
in his most important book, the Tanya (1979:2:9, 86b): “Just as a [physical] hand cannot
grasp a thought, so too a human thought cannot grasp God.” The Zohar itsdf gates the
same idea, “No thought can grasp You” (Tikkunei Zohar 17a). Thisisone reason why the
Kabbalah often terms God as “the Infinite One, blessed be He” ( - ) judtas

we cannot grasp infinity, so too we cannot comprehend God.



Y et there is another side to the coin. According to Hille Zeitlin (1965b:95), one of
the fundamenta pillars of the Kabbdah is the principle that “the light of the Infinite One
saturates everything [as well as] and encompasses everything” ( -

). If onetriesto comprehend this paradox, one concludes that on the one hand,
God is understood to be completely transcendentd ( = ); Heistotdly above and
beyond us and our universe. On the other hand, He is dso immanent; thet is to say, Hefills
and indeed saturates the universe and everything it contains (= ).

In contrast to the earlier Kabbalistic emphass onthe transcendenta aspect of God,
Hasdic thought in generd, and Rabbi Nachman in particular, stressed the immanence of
God and how close He is to al who cal upon Him. God's presence (the Shechinah)
dwdls in this world, and therefore gives meaning to our lives. “The world would be an
illuson, unred, if it were not grounded in God, the source of dl being. But the universeisno
illuson. By being grounded in God, every thing or event, even the mogt trivid, mirrors God
.. dl redity isin God” (Bergman 1963:126, 124).

| have earlier discussed in the firgt sub-section of this chapter how the Kabbaah
posits four different but parald worlds of dimensions of being (action, formation, creation,
and emanation), and how each world is progressively higher in the sensethat it islessveiled
or less concedled from the light of God's essence. In this context | wish to elaborate upon
the world of emanation in greater detail. It is absolutely crucid to emphasize a the outset
that God Himsdlf is above thisworld of emanation, just as He is above and beyond the other
three lower worlds. However, while we are completely unable to fathom or know His
essence even in the world of emanation, it isin the world of emanation where His essenceis
the least veiled and thusiit is possible (at the leve of this world) to comprehend, to some
degree at leadt, His atributes, or what Steinsdtz terms “ divine manifestations.” In order to
darify this, we can say that this world of emanation is not “inhabited” by separate beings
with a sense of sdf (like people or angels); for how can there be a sense of separate
sdfhood when being bathed in the overwhelming divine light? Rether, the divine light of the
Infinite One is channded, as it were, into different “containers’ or orbs (spheres), each of
which manifests a different agpect of the divine plenty () and the divine will. These ten
basc manifedations, or containers, of the divine light are cdled in the Kabbdah the ten
sefirot ( ). These ten sefirot “are in the nature of an instrument or a vehicle of



expression.... Just as a man's true soul, his ingpprehensible sdf, is never reveded to others
but manifests itsdlf through his mind, emotions, and body, s0 is the Salf of God not reveded
in His origind essence except through the ten sefirot The ten sefirot taken together
congtitute a fundamentd and dl-inclusve Redlity; moreover, the pattern of this Redity is
organic; each of the sefirot has a unique function, complements each of the others, and is
essentid for the redizaion, or fulfillment of the others, and of the whole’ (Steinsdiz
1980:37, 38).
At thispoint | will list theten sefirot, according to their order:

Keter ( )

Bineh( ) Hochmeah ( )
[Daa( )]

Gevurah ( ) Hesed ()
Tiferet ( )

Hod( ) Netzach ()
Yesod( )
Malchut ( )

The nature of each one of the ten sefirot and the relationship between them are a
maor area of study in the classical Kabbalah; literally hundreds of books have been written
about the sefirot. “Mogt if not adl Kabbalistic speculation and doctrine is concerned with
the redm of the divine emanations or sefirot, in which God's cregtive power unfolds....
Insofar as God reveds Himsdf, He does so through the creative power of the sefirot”
(Scholem 1970:35).

However, it is essentia to point out thet there is a vast difference between the earlier
Kabbalistic texts and later Hasidic literature. Mogt Hasidic literature was much less involved
or interested in defining the esoteric and detaled relaionships between the sefirot in the
world of emanation, and much more emphasized the problems that human beings encounter
here in the world of action ( ). Thisisin contrast to the older Kabbdlidtic xts,
where the mystics and scholars of the traditiona Kabbalah tried to unfathom the secrets of
the world of emanation, namely the ten sefirot, even though they too acknowledged that
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human beings are incapable of seeing God or perceiving His true essence. Theten sefirot
were held to be the key to understanding God' s attributes and His relaionship to the world,
and above dl, the key to redemption.

Concept Number Four: Cresgtion

“Know that before the sefirot were emanated and anything at al was created, the
light of the Infinite One filled everything and there was not any empty space whatsoever. All
wasfilled with the infinite light; it had no beginning and no end....

When it arose in God' s will to create the worlds, ... He then contracted Himself....
He contracted the light, and it was withdrawn.... Thus there was left an empty space ... [this
means that] an empty space was formed, in which it would be possible to create [the worlds
of] emanation, cregtion, formation, and action” (Vitd 1972: Chapter 1, p.8).

The very important school of Kabbdigtic thought founded by the Ari in Zefat
(Safed), Israd in the 1500's and known as the Lurianic Kabbaah tried to resolve a very
difficult dilemma if God is truly infinite and His light pervades dl, then how and where did
God cregte afinite world? If God is truly infinite and omnipresent, then how isit possblein
fact for anything dseto exist a dl?

The solution proposed by the Ari and his colleagues is the concept of tzimtzum (

), which is God's contraction or sdf-withdrawd into Himsdf in order to create an
‘empty space’ void of His presence into which something else (namely, the crested universe)
could be placed and formed. Steinsaltz bdieves that the concept of tamtzumis crudd in
order to understand the process of cregtion. He (1980:37) writes: “God hides Himsdlf,
putting asde His essentid infiniteness and withholding His endless light to the extent
necessary in order that the world may exist.  Within the actual divine light nothing can
maintain its own existence; the world becomes possible only through the specid act of divine
withdrawd or contraction. Such divine non-being, or concealment, is thus the eementary
condition for the existence of thet which is finite” Seen in this manner, the act of tamtzumis
an act of God's grace and of supreme loving-kindness. God's concedment dlows the
world(s) to emerge and to be revealed.

| have thought about an andogy that may help us understand how the concept of
tzmtzum clarifies the important Kabbdigtic principle | quoted earlier on page 39, namdy



that “the light of the Infinite One saturates everything as well as encompasses everything.”

This andogy is based on nucdlear physics. It is known that within each atom thereisavoid
between the nucleus at the center and the shells of dectrons which orbit the nucleus. In

addition, there is absolutdly nothing between the different atoms of each molecule; and again,
there is atota vacuum between the molecules which condtitute the matter of every object in
the physicd universe ( ). In fact, modern physics teaches us that “ solid” matter is
actualy more than 99% emptiness and vacuum.

This being the case, let us imagine that what we perceive to be vacuum is actudly
God's (hidden) presence filling and dwelling in every molecule of our exisence. Thus, on
the one hand, God' s presence does indeed fill and saturate al existence ( ), while
on the other hand, since His presence is undetectable for us, He indeed transcends our
world and is beyond our world of matter and our perception ( ). Inthisfashion,
the paradox of God's immanence and His transcendence is resolved through the concept of
tzmtzum From God's point of view, as it were, the protons, eectrons, and neutrons of our
world are actudly idands of empty space surrounded and encompassed by an “ocean” of
God's immanence and His presence. “... When the divine plenty is manifested in its
complete fullness there is no room for the existence of anything ese. A world can exist only
asaresult of the concealment of its Crestor” (Steinsdtz 1980:21).

There is another important doctrine of the Kabbaah which is very prominent in the
teachings of the Ari and recurs over and over again in Rabbi Nachman's stories. Thisisthe
concept of “the breaking of the vesdls’ ( ). After the process of tzmtzum hed
come into effect and there was now a “void” in which to create the worlds, God's light was
ill too overwhelming for the created world to interact with, just as a human eye is too
fragie to Sare at the sun. God's light filled crestion, but cregtion (namely, the “vessdls’
intended to contain His light) “broke” Professor Bokser (1993:18) summarizes the
concept of “the breaking of the vessdls’ asfollows:

“Into the realm of ‘emptiness’ formed by the withdrawd of the Ein Sof [ ], the
divine light which was to engender cregtion began to stream in great profuson. But the
‘vesdls that were to effectuate the particularization of finite existence could not contain that
light, and they broke, begetting a state of disorder n which ‘holy sparks were everywhere
surrounded by kelipot, husks of gross substance of a lower order which impeded the light.
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This cogmic disorder is the root of al human problems. The exile of the Jewish people is a
phase of this disorder. But it is not only they who are in exile. God Himsdlf, and the holy
goarks of divine light, are aso in exile. It is the vocation of the Jew ... to redress this
condition, to effect restoration, or tikkun, perfection.”

The two theories of tzmtzum and “the breaking of the vessds’ dlow us to
understand how evil was created and how evil continuesto exist in a universe created by the
God of mercy and loving-kindness. Because God withdrew and contracted Himself and His
light, there is now room for darkness and for evil. Sparks of holiness are therefore held
captive, as it were, by the forces of evil and impurity, and need to be redeemed. It is the
job of mankind to redeem these sparks of holiness which have falen into the realm of evil.

The crucid question is clear: how? How isit possible to redeem the fallen sparks
of holiness and thereby to return al the worlds to a sate of tikkun (), which isakey
word that means smultaneoudy restoretion, repair, perfection, and redemption?

The answer to this question is aso unequivocaly clear. God has reveded the way
for humanity to bring about the world's tikkun; this way has been reveded by God through,
and in, the Torah. Because the Torah is the guidebook on how to redeem the world, the
Jewish people (as the naiona community which recelved and accepted the Torah) is
perceived by the Kabbaah to be not only the custodians of this guide-book, but also to be
the centra actor in the cosmic drama of the world's redemption.

I will therefore now turn to he fifth centra concept in the next sub-section, the
concept of Revelation (Torah).

Concept Number Five: Reveation (Torah)

“Rabbi Shimon said: *Alas to the man who says that the Torah has come [merdly]
to relate stories and everyday matters. If suchwere the case, even we today would be able
to compile such a “torah” treating with everyday matters, and indeed even a better one! If
its purpose were judt to relate mundane matters, even the secular books and man-made
collections contain higher vaues, should we go after these books and make a“ torah” out of
them? Rather, the Torah and dl its words are [in redlity] sublime matters and supreme

SECrets....



The world could not have endured the Torah if it had not enwrapped and disguised
it=f in the garments of thisworld. Therefore, the stories related in the Torah are only its
outer garments. If a person thinks that this outer garment is the red Torah and that there is
nothing else — das for such a person, and he has no portion in the World -to-Come” (Zohar
111.152a).

“Come and look: when the Holy One, blessed be He, decided and made His will
[manifest] to create the world, He looked into the Torah and then He created it [the world].
In every sngle act of credtion that He did in the world, the Holy One, blessed be He,
looked into the Torah and then created it.... The Holy One, blessed be He, said to the world
in the hour in which He created man: *Oh world, oh world, you and dl you contain exist
only by merit of the Torah. For that reason | have created Man, in order for him to engage
in Torah. If he does not do that, then | [will] return you to cheos.... Every person who
engages in Torah causestheworld to exist ...” (Zohar 1.134a)

One of the most basic and fundamentd pillars of Jewish thought (in al periods of
Jewish history and wherever the Jewish people have found themsealves, in the Diaspora as
well asin the Land of Igrad) is the bdief that God reveds His will to humanity, and this
revelation is found in the Torah. In its more narrow sense, the word Torah refers to the five
Books of Moses in the Bible. However, the concept of Torah usudly has a much wider
connotation and includes not only the entire Bible, but dso the whole, vast redlm of the Oral
Law, which includes the Mishnah, the Babylonian Tamud, the Jerusdem Tamud, and the
collections and anthologies of the Tamudic Sages like Midrash Rabbah, Midrash
Tanchuma, and Yadkut Shimoni, etc.. In fact, the term “Torah” has come to encompass the
entire wedlth of Jewish rdigious literature, athough of course the heart of the Torah isindeed
the five Books of Moses.

Moreover, the Kabbaah inssts that there are different layers of depth and meaning
in the text of the Torah, the firgt five books of the Bible. The first passage which | quoted
from the Zohar (Zohar 111.152a) stresses this belief that people should not think that the
sample reading of the text of the Torah is its main meaning and its main purpose. Rather,
people mugt strive to reed deeper into the text in order to uncover its profound significance
and its depth. The Kabbaah teaches that the Torah has in fact four different levels of
meaning. For example, in the Zohar Hadash 833, in the section entitled the Midrash Ha-



Ne'dam, we read: “The words of the Torah are ikened to a nut. How is this to be
understood? Just as a nut has an outer shell and a kernel, so too each word of the Torah
contains ma’'aseh [or peshat: ], midrash [or derash: ], haggadah [or remez
andsod [ ], each one of which is deegper in its meaning than the previous[level].” Thefirst
letters of these four words spell out the word “Pardes’ (), which means ‘orchard’ but is
aso the root word for ‘paradise’  This is connected to the very important and famous
passage in the TAmud (Hagigah 14b) which | referred to earlier (in Chapter One, on page
17), concerning four grest rabbis who lived in the second century inthe Land of Isradl; they
entered the Pardes (the orchard of mystica experiences or mysticad knowledge) and this
Tdmudic passage relates what happened to them afterwards. “One saw and died; the
second saw and became insane; the third destroyed the young plants [lost his fith or
became a heretic]; only Rabbi Akiva entered in peace and came out in peace.” Professor
G. Scholem (1970:57) explains that the Zohar “... employed this highly suggestive term
[Parded, so rich in shades of meaning, as a cipher for the four levels of interpretation. Each
consonant of the word PaRDeS denotes one of the levels: P stands for peshat, the literd
meaning, R for remez, the dlegoricd meaning, D for derash, the TAmudic and Aggadic
interpretation, S for sod, the mysticd meaning. The Pardes into which the four ancient
scholars entered thus came to denote specul ations concerning the true meaning of the Torah
on dl four leves”

Furthermore, one can say that these four levels of interpreting and perceiving the
Torah correspond to the four different, pardld worlds discussed in the first sub-section of
this chapter. Peshat is the level and the manifestation of the Torah in our world of action;
derash is the way the Torah manifests itsdf in the world of formation; remez is the
manifedation of the Torah in the world of cregtion; and sod is the degpest, most profound
perception and manifestation of the Torah, rooted in the world of emanation.

Scholem (1970:73) explainsthisin the following manner: “... [The Kabbaah] spoke
of four worlds which conditute such a spiritud hierarchy, the world of divine emanation,
‘atsilut, the world of crestion, beri’yah; the world of formation, yetsirah; and the world of
activation, ‘asiyah. These worlds are not successive but exist smultaneoudy ard form the
different stages by which the cregtive power of God materidizes. The revedion of the

Torah asthe organ of Creation must necessarily have cometo al these worlds in some form,
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and indeed we learn certain things abouit its structure in these stages. Texts origingting in the
school of Israd Saruk (c. 1600) develop the following idear in the highest world, the world
of ‘atsilut, the Torah was merely a sequence of dl the combinations of consonants that can
be derived from the Hebrew dphabet. This ... contained the germs of dl the possibilities
included in this linguistic movement. It is only in the second [highest] world thet the Torah is
manifested as a sequence of holy names of God.... In the third world the Torah appearsas a
sequence d angdic names and powers, in accordance with the law of this world that is
inhabited by angdlic beings. Only in the fourth and last world could the Torah appear asiit
doesto us”

It can thus be said that the written words of the Torah which people see and read
are only the tip of the iceberg. The Kabbadah teaches that mankind must work hard to
uncover the deeper, hidden levels of Torah, which are in fact the most essentid. There is
even an extremely strong tradition thet there are invisible parts of the Torah that are as yet
unreveded. Scholem (1970:81-82) writes that “this notion of invisble parts of the Torah
which will one day be made manifest endured for centuries in a number of variants and was
taken into the Hasidic tradition. Rabbi Levi Issac of Berdichev [1740 - 1809], one of the
most celebrated mygtics of this movement, gives a particularly daring and impressive
formulation of this idea. He dtarts by feigning surprise a the Midrashic interpretation of
Isaiah 51:4: ‘A Torah will go forth from Me," taking it to mean: ‘A new Torah will go forth
from Me’ How is this possble when it is an aticle of Jewish faith thet there is no other
Torah beside the one given to Moses, which cannot be exchanged for any other? Why, it is
even forbiddento change so much asasingle letter. ‘But the truth is that dso the white, the
spacesin the scroll of the Torah, consist of |etters, only that we are not able to read them as
we read the black letters. But in the Messanic Age God will dso reved to usthe white of
the Torah, whose letters have become invisible to us, and that is what is meant by the
Statement about the *new Torah'.”

Rabbi Levi Isaac of Berdichev was not only a contemporary of Rabbi Nachman,
but he was dso one of his closest friends and supportersin the controversy that surrounded
Rabbi Nachman and his teachings. Rabbi Nachman's stories were an attempt to make

visble parts of the hidden, unseen essence of the Torah.



The second quotation that | brought from the Zohar at the beginning of this sub-
section of Concept Number Five: Revelation (Zohar 1.134a, on page 44) stated that when
God cregted the world, He first looked into the Torah. This concept that the Torah is the
blueprint of the world is intrinsic to Rabbi Nachman's thought, and is in fact a very ancient
and deeply-rooted ideain traditional Judaism. The Sages of the TAmud () had stressed
the centrality of the Torah by describing it as the blueprint of the world, as can be seenin the
very firgt passage in Midrash Rabbah, which contains this parable:

“The Torah says. | was the blueprint ( ) for God. It is cusomary in the
world, that when a king of flesh and blood builds a paace, he does not congruct it by
himsdf done ( ), but only after consulting a craftsman.  The craftsman, too, does
not congruct it by himsaf done, but he has his blueprints and diagrams ingtructing him how
to build the rooms and corridors. Similarly, the Holy One, blessed be He, looked into the
Torah and created the world” (Bereshit Rabbah 1:1).

This idea (that the Torah is the blueprint of the world) means that not only does the
Torah explain how the world was created, but aso implies that the Torah contains al of
human history as well as the secrets of how the world will be redeemed. One of the find
gphorisms in Pirkel Avot (perhaps the most well-known and popular tractate of the
Mishnah) dludes to this belief: “Ben BagBag says. Delveinto it [into the Torah] over and
over agan, for dl isinit” (Pirkei Avot 5:22). This belief, so crucid to the Kabbaah of the
Ari, finds clear and bold expresson in Rabbi Nachman's stories. The most explicit and
most detailed example can be found in his story, “The Magter of Prayer,” where the king
(who represents God) has a map of the world in the form of a hand with five fingers, which
is an dlusion to the Torah (composed of the five Books of Moses). This hand- shaped map
reveds not only every place in the world, but al events that have ever happened and that
ever will happen. A deailed andysis of this image can be found in Chepter Five of this
thes's, where | andyze thisgtory in detail.

As Rabbi Nachman understandsit, the Torah not only prescribes how a Jew should
live his life (by following the commandments of the Torah), but so constitutes the key to
deciphering the secrets of creation ( ) and the secrets of the redemption
( ). This key is undersood when learning and andyzing the Torah in its higher

levesof sod and remez.



In the previous sub-section (Concept Number Four: Cresation), | have shown that

the Kabbalah teaches that through God' s withdrawal from the world (in order to create it),
the sparks of holiness have become logt and are in need of redemption; evil holds dominion
over part of the world. Fortunately, there is the Torah, which is perceived to be the map
and the guide which can reveal how to remedy this Stuation and bring redemption to the
world. Because the Jewish people received the Torah and have become the custodians of
the map, they are the key playersin the world's redemption. This dl leads to the next sub-
section: Redemption.

Concept Number Six: Redemption

“Think of aking who in his anger againg his queen expelled her from his castle for a
period of time. After that period of time was over, she was able to return to the king. This
happened afew times. But then there happened a period of time when the king expelled her
from his cadtle for an extremely long period of time. Theking said, ‘ Thistime is not like the
previous times when she was able to return to me. [Therefore)] | will now go out to look for
her, taking al my followers” And when he found her, she was [sitting] in the dust.” (Zohar
111.68)

Mankind's mission is to bring about the redemption of the world. Of al God's
creatures, he done inhabits al four dimensions of being, snce his body and nefesh are
rooted in the world of action whereas the higher levels of his soul are anchored in the higher
worlds. He done is capable of restoring the falen sparks of holiness to God; he aone can
perform the task of tikkun olam ( . the redemption of the world). Professor Y.
Jacobsen of Te-Aviv Universty (1985:45-47) writes that according to the Kabbalah:
“The whole world is now in agtate of chaos, agtate of chaotic intermingling, for nothing isin
itsplace: the divine sparks whose natura place should be above, in the upper worlds, in the
more divine dimensons — these sparks have been captured and broken asunder and have
fdlen bdow to a place where they should not be. At the same time, impurity, which
kidnapped the sparks of holiness, has been continuoudy increasing its strength, expanding
and overreaching its limits. The upper forces have descended and the lower forces have
ascended, and dl of exigence is in a date of being topsy-turvy; — and the process of
tikkun isintended to rectify this condition....



The task of humanity isto rescue the sparks of holiness that have been taken captive
by the kelipot [ . the externa, outer husks of impurity] and to return them to their
rightful placein the upper worlds.”

We can find this same idea in the words of Rabbi Haim Vita (1963:32): “It was
necessary to creste Man, for he would include al of cregtion and dl of the emanations.
Man would link all the worlds, to the lowest parts of the earth.... When he acts according to
perfection, he can transfer the abundance of the ten sefirot to himsdf; and from himsdf to
the angels; from there to the kelipot, in order thet the sparks of holiness there may be sifted
out.”

This task is incumbent upon al humanity; but according to the Kabbdigtic world-
view, it is above dl the duty of the Jewish people, for they were given the Torah. Since the
Jawish people is perceived as the custodians of the map of the world, they must not only
learn the Torah, but they must dso fallow its indructions. These indructions, which are in
fact guidelines for redeeming the world and raising the fdlen sparks of holiness, are the
mitzvot, the positive and negeative commandments which encompass al spheres of life. “The
Torah provides guidance on correcting or mending the divine throne and makes it clear that
only smdl adjusments are required, not destroying and remaking. These smdl symbolic
adjusments, the minor changes in redity, are the mitzvot Each individud mitzvahisonly a
minute part of the whole process, but when al the mitzvot are performed properly and at the
right time, the whole world can be perfected” (Steinsaltz 1979.72).

The Kabbaah traditiondly saw the task of uplifting the falen sparks of holiness as
incumbent upon every Jew. Professor Jacobsen (1984:47) stresses that “this task of
searching [for the sparks of holiness] was placed upon every Jew as an earth shettering task
of monumental consequences. This grest misson is given to every member of the Jewish
people — and not only to unique individuds or the spiritud dite...” In thisrespect, Hasidism
depats from traditiond Kabbaah. While the generd trend of Haddic thought
acknowledges that the task of redemption is theoreticaly the duty of every Jew, the
emphasis is nonetheless that the task of redemption is in fact the duty and mission of the
tzaddikim the righteous Baging itsdf on the Biblicd verse: “The righteous person is the
foundation of the world — " (Proverbs 10:25), Hasidism in generd and Rabbi
Nachman in particular greetly enhanced the centrdity of the tzaddik in the task of
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redemption. As | have dready emphasized, redemption itsdf lies on three pardld planes.
Firg of dl, hereisthe plane of the individud. Every person experiences pain, sorrow, and
distance from God; most people fed inner conflicts, and are psychologicaly divided and
pulled in different (and often opposing) directions; it is difficult for most human keingsto
focus their lives squarely on God. The firgt task of the tzaddik, therefore, is to help each
individud to find the right balance between his nefesh-ruach-neshama, and to assist each
individua to focus hislife on God.

In Likkutei Moharan 1:65, Rabbi Nachman composed a beautiful parable in which
he compared the tzaddik to a gardener or a master of afield, whose job is to take care of
the different trees and plants growing in the field.

“Know that there is a fidd, in which grow trees and plants of great beauty. It is
impossible to describe the beauty and preciousness of this field and its plants. Happy isthe
eye that seesit. These trees and plants — they are the holy souls. [However,] there are
many naked souls that wander outside of the fied, wating and expecting their tikkun
[rectification or redemption], so that they will be able to return and come to their proper
place. Even a great soul, on whom other souls are dependent, sometimes stays outside of
the fidd and finds it difficult to return. They al yearn and wait for the master of the field to
come and engage in the task of their tikkun....

Whoever wants to gird his loins and to function as the magter of the fidd must be a
person of greet stature, brave, courageous, wise — and avery great tzaddik; he must be a
great, exceptiond person.... Much suffering and affliction may befdl him, but due to his
exceptiond qualities and his grestness he will overcome them al, and will take care of the
fidd asit should be [taken care of].

This master of the field watches over, and always makes sure to water the trees and
to raise them, as well asto attend to the other needs of the fidld.... And know, thet when the
souls do the will of God, they bear fruit; and the eyes of the master of thefield shine ... but
when they do not do the will of God, then his eyes become darkened.... When his eyes
shine, he [the masgter of the field] can look into each and every soul, and bring that soul to
redize and fulfill its god.”

The firg plane of redemption, then, which the tzaddik must ded with is the
redemption of the soul of each individud person. Most Hasidic rebbes emphasized this
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plane of redemption, and this one aone. The Hasdic rebbe (who was aso termed the
“tzaddik”) would concentraie on helping his followers attain a higher spiritud leve. It seems
to me that at least part of the controversy surrounding Rabbi Nachman might have been due
to the fact that he saw his role as being greater than this, and that he dedlt with the two
additiona planes of redemption.

The second level of redemption is the redemption of Isradl. The people of Isradl are
in exile; exile means not only living in the Diagpora, but so means that there is no sacred
Temple in Jerusdem, no prophecy, and no kingship of the lineage of the House of David.
Exile means that the Jews, dispersed throughout the world without a permanent home or
homeland, are mocked at, and are often oppressed and persecuted. The task of the true
tzaddik, therefore, is to help bring abaut the concrete redemption of the Jewish people asa
whole, and not only to asss individuds in ataining a higher, more spiritud life.

Thethird leve, of course, is the redemption of the entire world.

In an atide origindly printed in Warsaw in 1936 (and which, in my opinion, is
exceptiondly perceptive), Hilld Zeitlin (1965a:327) wrote: “It is widdy accepted by dl
who investigate and learn Haddic literature — be they people for whom Hasidism isaway
of life, or be they researchers and historians— that the most basic, main point in the books of
Rabbi Nachman is the tzaddik.... But | dare to declare, after having studied in great depth
and with grest attentiveness al the ideas and innovations in the writings of Rabbi Nachman,
that the crux of the matter, the most dementary and primary concept in the thought and
world -view of Rabbi Nachman is not the tzaddik — but rather the Messiah.... The tzaddik,
for dl his importance and greetness, is important for Rabbi Nachman only because he [the
tzaddik] isatrangt point on the way to the Messiah, ... or to phrase it more accurately, isan
early manifestation of the Messah himsdf.”

| believe that Hilld Zeitlin hit the nail on the heed. Rabbi Nachman, far more than
most other Hasidic leaders, was extremely concerned with redemption on the two highest
planes. the redemption of the Jewish people; and that which is very connected to this, the
redemption of the world (indeed, of al the worlds). The tzaddik (or more correctly, Rabbi
Nachman uses theterm : the tzaddik of the generation) comes to pave the way for
the Messiah. “The true tzaddik, or the tzaddik of the generation, is the one who opens new



gates in the upper chambers, ... reveding holy splendor which was hidden during many
generatiors. The tzaddik isthe key to dl the worlds from beginning to end.... According to
Rabbi Nathan, Rabbi Nachman himsdlf was the lagt of the path-finders who would pave the
way before the coming of the Messiah. There would be no additiona tzaddik of the
generation of his cdiber till the Messiah himsdlf would arrive’ (Zeitlin 1965a:326).

There is no question that Rabbi Nachman writes a great dedl about the tzaddik.
Using Hilld Zetlin'singght, one can conclude that the concept of the tzaddik is o centrd in
Rabbi Nachman's thought because the true tzaddik is indeed a precursor of the Messiah.
Rabbi Nachman wrote: “In every true tzaddik there is a manifestation of the Messah, a
qudity of the Messiah which is [in fact] an agpect of Moses, namely that he is very modest
and knows his unworthiness in comparison to the grandeur and importance of Isragl, to such
a degree that he would be ready to die as a martyr for Isradl.... Every tzaddik of the
generdion is an agpect of Messiah-Maoses, who reveds new concepts in the Torah; ... and
just as the Messiah suffers for the sake of Israel and for the sake of the world, so does the
tzaddik of the generation.... Just as on a superficia level, people see no difference between
the way the Land of Israel appears and the way dl other countries gppear —this despite the
fact that the Land of Isradl is so intensdly holy; so too is the tzaddik different from dl other
people. People see no physical difference between atzaddik and other human beings. On
asuperficid leve, the tzaddik appears to be no different physicdly; yet in point of fact, the
tzaddikimare totaly and completely different from other people’ (Likkutel Eytzot 76:17,
77:35).

The tzaddik hes a task that is crucid and unique he mugt assg in bringing
redemption to Isragl and to the world. Rabbi Nachman taught that “the Holy One, blessed
be He, is not like flesh and blood. If a person has a garment, when it is new it is important
for him; as it gets older and worn out, it becomes unimportant and is discarded. But the
Holy One, blessed be He, is different. He created the world but amost immediately, in the
very beginning, it became didfigured ( ). Only afterwards, dowly but surely, did the
world become mended and become more important in His eteem. This is due to the
appearance of Abraham, Isaac, and Jacob; and after they died came Moses, etc.; and each
time there came [additiondl] tzaddikim They have been rectifying the world more and



more, until in the end, the Messah will corre and complete the redemption of the world”
(Schot HaRan 58:2).

In one of his earliest studies on Rabbi Nachman (first printed in Warsaw in 1910),
Hilld Zeitlin (1965a294-325) demonstrated his belief that Rabbi Nachman's god was “to
prepare the ground for the Messianic redemption, the complete and total redemption for
which the soul of Rabbi Nachman, the seer of Bradav, yearned.” | believe that Rabbi
Nachman unfolds his search for redemption more clearly in his “Book of Stories from
Ancient Times’ han in any of his other works. One way this search for redemption is

portrayed in this book is the quest for the Lost Princess.

Concept Number Seven: The Shechinah

“Commenting on the verse: ‘| am arose of Sharon, alily of the valeys [Canticles
2], Rabbi Shimon said: ‘The Holy One, blessed be He, has greet love for the Community
of lsrael ( ), which is the Shechinah. He is dways praisng her, while she
congtantly sings His praises from the store of hymns and songs she keeps for the King.
Because she flowers so beatifully in the Garden of Eden, the Community of Isragl is named
‘the rose of Sharon.” Because she yearns to be watered from the deep river which is the
source of dl the spiritud rivers, sheiscdled ‘thelily of the valeys” The Shechinah iscdled
‘the lily of the valeys aso due to the fact that she is found in the deepest place. In the
beginning she is a rose with ydlow petds, and only afterwards does she become a lily of
two colors, white and red, going from one color to the other. Sheisdesignated ‘rose’ when
ghe is going to join with the King, and afterwards, when she has come to Him with her
kisses, sheis designated ‘lily of thevaleys’ (Zohar 111.107a)

| have dready touched upon the concept of the Shechinah on page 39 where |
wrote that the Shechinah represents the immanence of God; in other words, God's
presence that dwells in this world with His cregtures. Indeed, the word Shechinah
comes from the root word ‘to dwell’

The Shechinah is a fundamenta concept in Kabbdigtic thought, but it is a term that
was often used in the Tdmud and throughout Rabbinic literature. In earlier Rabbinic
thought, “the Shechinah is an expression used to denote the presence of God Himsdlf in the

world and is no more than a name for that presence’ (Scholem 1974:31). In his magnum



opus, Prof. Urbach (1987:40) writes that for the Sages of the Tdmud, “the designation
Shechinah connotes the personification and hypostasis of God' s presence in the world, that
is, of God's immanence...[it dludes to] His manifes and hidden Presence” Although
Professor Urbach (1987:43) stresses that “in Tannaitic literature the term Shechinah is used
whenever the manifestation of the Lord and His nearness are spoken of” he dso
emphasizes (1987:42) that al references to the Shechinah in Rabbinic literature “ contain no
feminine dement ... figurative expressons like Princess, Matron, Queen, or Bride are
absent.... The concept of the Shechinah does not am to solve the question of God's

quiddity, but to give expression to His presence in the world and His nearness to man.”

In mysic and Kabbdigic thought, however, the concept of the Shechinah
undergoes a profound development. Firgt of al, the Shechinah becomes identified with the
lowest sefirah. In the array of the ten sefirot, thetenth sefirah, Malchut, (which means
Dominion or Sovereignty), is the ‘lowest’ of the ten and therefore the closest to the three
lower worlds.  As such, Malchut is consdered to be synonymous with the Shechinah (

), the divine presence which descends from the upper worlds to dwell with us in the
world of action; Malchut (or the Shechinah) represents the immanence of God.

The Shechinah is aso considered, on another level, to be Knesset Yisrad (

), the sum totdity of the Jewish people on a spiritud plane. Thus, the exile of the
Jewish people is interlocked and interwoven with the exile of the Shechinah; one of the
main aspects of the concept of redemption is the redemption of the Shechinah and
everything that the Shechinah dludes to. Consequently, the image of the Shechinah (and
the need to save or redeem her) is the among the most dominant Kabbdigtic images in
Rabbi Nachman's stories.

The Shechinah is dways represented in Rabbi Nachman's stories as a feminine
figure, and especidly as the King's daughter. The Shechinah, God's presence that dwells
among men and women, personifies divine love and compasson, thereby evoking the
associations of mother, daughter, bride, beloved wife, or sister.  In contrast to much of the
rather impersona or even mechanical description of the sefirot in a large portion of the
older, more classicd Kabbdidtic literature, the Shechinah is portrayed in Rabbi Nachman's

stories with tenderness.



Steinsdtz devotes much attention to the concept of the Shechinah. He writes
(1993:xxxiv - xxxvi) “... the Shechinah is the immanence of the divine power in this world
and thet which vivifiesit. The Shechinah is the divine emanation that pours forth on the
world, the inner bresth of life of the universe.... In the Kabbadah, the Shechinah is the
emanation usudly cdled * Sovereignty’ [ ], because she is the sovereign power of God
in the world and therefore, as well as being a femde figure, is the recipient of divine
abundance. Sheis cdled the ‘King's Daughter.’

[The sefirah of] Sovereignty, or the Shechinah, has another sde: it isaso the
Community of Isradl in its spiritud sense — the source of dl the souls of Israd, ... the
commund soul of Isradl.... The fall of the world, and its receding from the awareness of its
link to the divine and to the exile and fal of Igradl, are the exile of the Shechinah; and
redemption is ‘raisng the Shechinah from the dust’ [as can be seen in the passage from the
Zohar 111.6a quoted on page 48].”

The exile, sufferings, and persecutions of the Jewish people are tightly bound with
the exile of the Shechinah. There can be no redemption of the Jewish people without the
redemption of the Shechinah, and vice versa.  “In the Kabbaah in generd, and the
Kabbdah of the Ari in paticular, there is an emphass on the deep inter-rdationship
between the Shechinah - the sefirah of Malchut - the Jewish people. The people of Israel
are in a gate of exile, and 50 is the Shechinah. According to the Kabbaah of the Ari, the
world in generd isin a Sate of exile, is not whole, and awaits redemption.... The spiritua
eements have broken and fdlen, and the sparks of holiness that have dways been present in
these forces are held in captivity by the forces of evil. The redemption of these sparksisthe
main purpose of man in generd, and of the Jewish people in paticula” (Oron and
Haidenberg 1986:17).

| would like to summarize. The Kabbaah bdieves that the suffering and the exile of
Isradl are amirror of the disharmony of the upper worlds, and of the exile of the Shechinah.
The redemption of theworld (indeed of al the worlds) isinsgparable from the redemption of
Isadl. The Kabbdah clearly acknowledges tha the world which we inhabit is far from
perfection and far from redemption. Bradav Hasidism too does not attempt to white-wash
the evil that pervades the world by a fase piety or a fdse optimism. Rabbi Nathan of
Nemirov (Alim LeTrufah 1965: Letter Number 205) writes explicitly: “This world, this
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downcast world, the world of action ( ) isaworld in which dl creatures must go
through and suffer what they need to suffer and to endure. Every day and every second
caamities await each person and there is no way to avoid them.”

Before proceeding to andlyze the symbols of the Lost Princess and the quest to find
her, it is important to clarify the nature of literary symbols in generd. “Defined broadly, a
symbol is asgn that does not exist for its own sake, but instead points to a meaning beyond
itsdf.... A literary symboal is athing (or an event, a person, a qudity, or arelationship) that
functions smultaneoudy in two ways. as itsdf and as a Sgn of something outsde itsalf”
(Main and Seng 1965:133-134). The symbol of the Lost Princess and the search to rescue
her became one of the most important and most intricate themes in Rabbi Nachman's
“Book of Stories from Ancient Times” It dso incorporates and evokes the Kabbaligtic
concepts of redemption, revelation, and cregtion. This can be seen in the very fird sory in
the book, “The Losng of a King's Daughter,” which | will now proceed to andyze in
Chapter Three of thisthes's.

An English trandation of this fable can be found in Appendix One, pages 292- 295.

CHAPTER THREE:
“The Losing Of The King's Daughter”

“The Losng of the King's Daughter” is the firgt, and one of the shortest, of the
thirteen dtories that comprise “The Book of Stories from Ancient Times' by Rabbi
Nachman of Bradav, and as Kaplan (1983:31) points out, it is dso “one of the most
transparent of al the dtories” Yet at the same time, it is “a religious dlegory of deeply
human significance’ (Steinsdtz 1979:9). This gory introduces the reader to the centra
symbol of the“Lost Princess,” which will return over and over again in additiorel stories that
Rabbi Nachman composed. In this respect, “The Losing of the King's Daughter” istruly a



fitting introduction to the entire book. Indeed, additiona themes (such as the quest, or the
cadle-fortress where she is kept captive) and literary devices (such as the use of different
metaphors to symbolize the Torah), which are firg introduced in this story and which
accompany the image of the Lost Princess, will likewise come back, develop and evolve in

later Stories.

Rabbi Nachman of Bradav himsdf seems to have been aware of the power of this
story. Before he began relating it, he prefaced it with these words: “While | was on my
journey, | told astory. Whoever heard it had thoughts of repentance” (Sppurei Ma’ asiot
1996:23).

The story begins by telling of a king who had sx sons and one precious daughter.
The king, in this story and in nearly al of Rabbi Nachman's stories, represents God. It is
noteworthy that the king appears only in the very beginning of the fable and then
“disgppears’ from the rest of the narrative. This seems to signify Rabbi Nachman's
recognition of the fact that we do not see God in the world. Regardless of our belief (or
dishdief) in His exigence, there is no way we can actudly perceive Him tangibly. Human
beings can perhaps comprehend the idea that God created the world, but they cannot truly
grasp nor fathom His true inner essence. Rabbi Nachman seems to be confirming the idea
put forth by his contemporary, the first Lubavitcher Rebbe, Rabbi Shneour Zaman of Liadi,
in his most important book, the Tanya (1979:2:9, 86b): “Just as a [physica] hand cannot
grasp athought, so too a human thought cannot grasp God.” God Himsdlf, in His essence,
is unapproachable and unknowable for humanity.

Seinsdtz  (1993:xxxiii) writes that “in most of Rabbi Nachman's dories, the king
(or emperor) symbolizes God ... [and] it is a paradoxicd fact that He is dmost aways
portrayed outsde the actud framework of the plot itsdf. The King, with whom so many of
the tales kegin, is not the hero of the story and may even be the ‘king who died’ or ‘the king
who was” This fact need not surprise us. According to the redity characteristic of the
subject Rabbi Nachman deds with, God is not actively reveded within the world. The
Crestor who is the Prime Cause of dl life is not reveded within the ugly world of exile and
fdl, and the very fact that the world is in a Sate of exile derives from God's not being
reveded in it. On the contrary, the world in which the king is eveded as King of the
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Universe, and which He actively rules, is the world redeemed: the perfected world. The
creation of the world, and the giving of free will to man are, in a certain sense, the beginning
of ... divine withdrawa, until it seems that God * has forsaken the earth’ (Ezekid 8:12)....
Thus, in mogt of the Stories, the king creates the basc Stuation; and from that point on, the
hero is charged with bringing about thetikkun, or repair, of the world.”

This idea, which is only hinted & in the opening of “The Losng of A King's
Daughter,” is expanded upon and eucidated in Story Number Six (“The Modest King”) in
Rabbi Nachman’'s “Book of Stories from Ancient Times” In this story, the king's servant is
commanded to draw a portrait of the king who is dways conceding himsdf; when theking's
servant findly succeeds in having the king pull back the curtain which had concedled him, dl
that the king's servant can see is Nothing.  Although it isimpossible to see the King, Rabbi
Nachman stresses the point that it is possible to make contact with the King's daughter, as
happensin our story. Thus, the quest to know God becomes transformed into the quest for
the King's daughter. While the King reveds Himsdf only & the very beginning of the story
and then no longer plays an active role in the unfolding of the plot, the Lost Princess does
gppear from time to time and does communicate with the king's chamberlain. It therefore
becomes imperative to seek her, to make contact with her, and ultimately to aspire to
redeem her. Consequently, it is essential to decode and decipher what the Lost Princess

represents.

The image of the King's Daughter is in fact multidimensond and contains severd
layers of meaning. At the most basic leve, the King's Daughter isthe Shechinah, which |
discussed at length in the seventh subsection of Chapter Two. Rabbi Nathan writes
explicitly and uneguivocdly in his introduction to the second edition of “The Book of Stories
from Ancient Times’ which was first printed only in 1850 (Sppurei Ma’ asiot 1996:8-9):
“It is well known throughout the Book of Zohar and the Tikkunei Zohar, aswell asin dl
the writings of the Ari, that the [symbol of the] King's daughter dludes to the Shechinah
and to Knesset-Yisrael We have been given permisson to use this kind of alegorica
language from our earliest teachers.... The whole Book of The Song of Songs [Canticles],
which is so holy that the world was never as worthy of merit as on the day it was handed
down to Isradl, is based on this very foundetion.... We find this in many places in the



writings of the Ari and in the books of the Zohar. [For example] it is written, ‘he who kills
the Snake is given the King's daughter’ [Tikkunel Zohar 13 (29b)]. It is even more explicit
in the teachings of the Grandfather in the Book of Zohar [11.958], which speaks about ‘the
Beautiful Maiden without eyes” There are SO many examples that it isimpossble to count
themdl.”

It is noteworthy to point out thet in this story, Rabbi Nachman introduces the Lost
Princess as having six brothers, and she seems to be her father's favorite child. Professor
Dan (1975:137-138) dates categoricdly tha “there is no doubt that the King's daughter
represents the Shechinah and the Sefirah of Malchut, and her six brothers are the six
Sefirot directly above her” Kaplan (1983:32), too, writes that this aludes to “the lower
seven of the ten Sefirot,” and “the Lost Princess clearly refers to last Sefirah, Malchut,
which is seen as being feminine. Like the womb of the female, it is seen as the power to
receive and hold (and eventudly give back something more perfect).... The Sefirah of
Malchut is the means by which the people receive their direction and guidance from the
King.... When the King is in his chambers he has no interaction with his subjects” In
other words, “the King” at this point is only an abstract embodiment of authority and
sovereignty.  However, a king sometimes leaves the throne-room of his paace; when he
exits his cadtle, he can descend to the people and intermingle with them, or a least maintain
direct contact with them. This is the meaning of the Sefirah of Malchut, the aspect of
God's closeness to the world and to humanity.

In an important book published after his desth, Kaplan (1990:222) wrote: “since
the word Shechinah comes from the word shachan, meaning ‘to dwell, Shechinah
denotes that God appears to be ‘dwelling’ in a certain place.... When we say that God
‘dwdls in a certain place or Stuation, we redly mean that people can have an additiond
awareness of God there.... [In this context] the exile of the Shechinah is the complete
concealment of the Divine and man'’s ingbility to experience God in hislife” Rabbi Nathan,
too, in the second introduction (Sppurei Ma’ asiot 1996:10), ssys “the losing of the King's
daughter dludesto the exile of the Shechinah and of Knesset-Yisrael ( ).

| think a pardld way of understanding this can be found through the use of the
philosophical terms of transcendence and immanence. In most of the classicd texts of the
Jewish tradition, both Biblica and Rabbinica, the stress is placed on the transcendence of
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God. God is perceived as being holy, awesome and omniscient, the creator of the universe,
the divine ruler who gives commandments and demands obedience of his subjects. The
sefirah of Malchut, however, emphasizes the other side of the coin; God is close to
humanity as awhole and to every human being who turns to Him. God not only commands,
but aso lisens in compassion and in love to His creatures, the way a mother listens to her
child, or awife to her distressed husband.

| have dready sad thet | believe tha these stories in generd and the image of the
Logt Princess in particular are multidimensiond and possess different layers of meaning and
interpretation that do not contradict each other but rather complement each other. Steinsdtz
agrees, he writes (1993:xxx-xxxi) that these sories, and the images that they employ, “were
intended from the onset to have severd dimensions’ and many of the centra images dlude
to pardld interpretations “ belonging to a different meaning leve or to different viewpoints.”

Thus, while the Lost Princess dludes primarily to the Shechinah, this image has
additional connotations. For example, Kook (1994:71) makes the suggestion that the six
sons and one daughter parale the six weekdays and the Sabbath, as does Kaplan. “The
Sabbath gives us the power to hold on to the origind forces of creation and integrate them
into our lives. The Sabbath is dso the centrd point, where instead of looking outward, we
look inward, and integrate holiness into ourselves’ (Kaplan 1983:32).

Ancther gnificant dlusion can be found in the Biblica story of Dinah, the daughter
of Jacob and Lesh (Genesis 34). Dinah was Leah's youngest child and was born only after
six brothers. Like Dinah, the Lost Princess was abducted to a place of evil (in the Biblica
narrative, to the city of Shechem) and needed to be rescued. The process of saving Dinah
was complicated and dangerous, pardlding the chamberlain’s quest to find and save the
Lost Princess.

This ardlogy actudly opens up awhole redm of Biblicd pardlds from the Book of
Genes's because in addition to Dinah, each of the matriarchs relived a smilar situation.
Sarah (whose name in Hebrew actually means princessl) was abducted by Pharaoh into his
harem (Genesis 12:10-20) as well as by the Philistine king of Gerar, Abimelech (Genesis
20). In contragt to Rabbi Nachman's story (and in what happened to Dinah), however, in
order to save Sarah, God reveds Himsdf in both cases and intervenes directly. In the
following generation, Rebecca (Genesis 26:6-11) is not actudly abducted by the king of
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Gerar, but she is nearly taken by force to his harem and is definitely in a perilous Stuation.
In the third generation, neither Rachel nor Lesh are kidnapped hut they are raised in an
idolatrous environment, and even more importantly, they have a negative father who
becomes hodtile to their husband; in order to leave their father’s home, they are spirited out
in secret by Jacob. This, in fact, closely pardlelsthe next story of Rabbi Nachman which |
will analyze in Chapter Four of thisthess. Thus, out of al these precedents in the Book of
Genesis, the story of Dinah seems to be the most appropriate mode for Rabbi Nachman's
dory of “The Losng of a King's Daughter.” | will return to the Biblicd figure of Dineh a
little later in this chapter.

As Rabbi Nachman relaes his story, the king seems to be particularly attached to
this daughter, and spends much time with her. “The speciad bond that exists between God
and the Shechinah is dearly egablished in the description of the king's affection for his
daughter. The first passage recdls the time when the Shechinah resided in the Templein
Jerusdem, and Isradl lived in its land in close connection with God’  (Steinsaltz 1979:10).
Steinsdtz believes that the king's flash of anger againgt his daughter cannot be explained.
Other scholars, however, do try to understand this point. One traditiona commentary (Biur
HaLikutim 1967:60) believes that this is a reference to the concept of tamtzum, which |
discussed in Chapter Two, Concept Number Four: Creation. Band agrees with this
interpretation; he writes (1978:285) that “the king's anger and the princess's exile are
narretive correlatives of the process of tzimtzum [self-contraction] and shevirat hakelim
[‘the bresking of the vessdls] by which God created the world.... Lurianic Kabbalah
argued that God, in Hiswill to create a world, contracted His being in order to make room
for the world to be created. This contraction ¢zmtzum) involved a violent catadlysm, an
internal struggle within the Godhead (shevirat hakelim = the bresking of the vessdls) in
which at least one part of the sefirotic structure, the lowest of the ten spheres (cdled the
Shechinah) is, in effect, exiled. The act of restoration (caled tikkun) is thus the attempt to
restore the primordid harmony.”

The dua concepts of tzamtzumand shevirat hakelimseem to have greetly occupied
Rabbi Nachman and he grapples with them extensvely in his main work, Likkutei
Moharan. For example, Rabbi Nachman (Likkutei Moharan 64:1) writes that “we must

say that there is a basic paradox regarding the concept of tamizum.  This revolves around



[the question of] existence and non-existence. For as a result of God's self-contraction
(tzmtzum), there came into existence an empty space ( ) in which God's essence is
absent. For if God's essence were to be present there, this would no longer be an empty
space. |If thiswere true, then there could not be a universe because there would not be an
empty space into which a universe could be placed and created. Yet the truth isthat God's
essence somehow must also be there, because we know for sure that God's vita force
pervades everything and nothing could maintain its existence without His vita force”

As | have dready mentioned, the concept of tzimtzum is closdly related to the
concept of ‘the breaking of the vessals’ which in turn tries to answer, & least partidly, one
of the mogt difficult questions ardigious person can ask: if God isindeed both good and dl-
powerful, and He done crested the universe, how did evil come into being?

Fird, let uslook at Rabbi Nathan's introduction to the second edition of “The Book
of Stories from Ancient Times’ published in 1850, where he writes (Sppurei Ma’ asiot
1996:11) that “the first story, ‘The Losing of a King's Daughter,” dedls with the secret
mystery of the exile of the Shechinah. This exile of the Shechinah started even before the
universe was cregted, and thisis the secret mystery of the ‘bresking of the vessels” Thisis
the deegp meaning of the verse, ‘These are the kings who ruled in Edom before any king
ruledin lsrad.” Kaplan (1983:16) clarifies: “At the very beginning, God created vessels to
hold the power (light) of His cregtion. (These lights were the Sefirof). These vessdls,
however, were not strong enough to hold the light, and shattered and fell to a lower levd,
forming the realm of evil. These vessds were the earliest manifestation of Malchut and the
Shechinah. The shattering and falling of these vessdls were thus the firgt manifestation of the
exile of the Shechinah.”

It is quite important to andyze the exact phrasing used in our story when the King is
angry with his daughter; he exclams, “May the evil one take you.” The Hebrew origind
reads , Which trandates literaly as “May the ‘no good take you.”
According to the Mishnah (Pirkei Avot 5:1), the world was created in ten utterances,
however, if one looks carefully a the exact wording of the verses in the first chapter of
Genesis hat describe the creation of the universe, the phrase, “And God said,” appears
only ninetimes. The tenth time that this phrase, “And God said,” occursisin Geness 2:18,
whereitiswritten: “And God said, ‘Itisnot good () for manto beaone.” According



to the Kabbalistic book Shiur Komah (Cordevero 1885:55) composed by an important
disciple of the Ari, Rabbi Moshe Cordevero, in Zefa (Safed) in the sixteenth century, this
verseisin fact the last utterance of creation, and represents the redm of evil.

The story continues that the King's daughter goes up to her room & night, and in the
morning no one can find her. Night is considered to be the period when the powers of evil
have gained ascendancy @iur HaLikutim1967:60,21); in my opinion, night here should be
understood metaphoricaly.

Ancther of the Ari’s most important disciples, Rabbi Haim Vita, says that night is
connected to ‘the bresking of the vessals” In his important book, Eytz Haim in the section
entitted Sha'ar Derushel Nekudot 6 (1972:116), it is clamed that the purpose of ‘the
bresking of the vessals was to permit the existence of free-will. It would beimpossible to
choose between good and evil unless there would be a true redlity of evil. Rabbi Nachman
points out (Likkutei Moharan 21:4) that the concept of divine omniscience seems to
contradict the concept of free-will. Since the principle of free-will is o basic in Judaism, the
concepts of tzmtzum and ‘the bresking of the vessdls are invoked in order to eucidate the
rather daring idea that God must condtrict ( ) His knowledge of what will occur in the
future in order to dlow free-will to humanity. And if free-will does exig, this means that
athough some people will choose good, other people will choose evil. Thusit is inevitable
that sometimes evil will gain the upper hand. This idea is expressed in Rabbi Nachman's
story by the disgppearance of the King's daughter, or to use more Kabbalistic terminology,
the exile of the Shechinah.

Professor Dan (1975:137- 138) summarizes the opening scene of this story when he
writes that “the king's daughter is clearly the Shechinah and the Sefirah of Malchut. Her
Sx brothers are the six lower Sfirot, from (Mercy, Compassion) to (Foundation).
Her fdling into the captivity of the forces of evil represents the story of the bresking of the
vesds ( ).... The entire sory is built on the background of the Lurianic
Kabbalah ( ).”

Itisat this point that Rabbi Nachman introduces the figure of the roya chamberlain,
who isin fact the most active character in the story. In Hebrew the chamberlain is called



(“the second in sovereignty”) and can aso be trandated as viceroy or prime-
minister.

There are different ways of defining who the chamberlain dludesto. Rabbi Nathan,
in the second introduction, writes Gppurel Ma'asiot 1996:13) that “the chamberlain
represents lsradl asawhole” Steinsaltz (1979:10) too believes that “the king's chamberlain
is symbolic of the people of Israel or, more specificaly, of its spiritud leaders. The effortsto
save the king's daughter, and the various failures are a tragic and poetic depiction of the
hisoricd struggle of the Jewish people — externdly with the world and interndly with its
members”

However, the chamberlain symbolizes not only the Jewish people as a whole, and
not even the great spiritud leaders of each generation ( )- Rabbi Nathan (Sppurei
Ma’asiot 1996:12) writes in the second introduction thet “this story aso dludes to each
person a dl times. Every human being goes through dmost eech stage of this sory. For
every Jawish person must continualy be involved in the task of tikkun (restoration), rasing
the Shechinah from her exile and from the dust; he musgt be involved in redeeming the
sacred majesty (Malchut) from the forces of the Other Side ( = of Evil) where she has been
taken captive. This is the secret mystery of everything that we perform in the sarvice of
God, dl the commandments, good deeds and study of the Torah to which we dedicate our
lives. All our service of God centers on this very point, as the sacred books teach us. This
is true even among the most humble and smple Jewish folk , even those who do not have
deep undergtanding; for they too can be worthy of walking dong the straight and narrow
path of righteousness, according to their level. The smplest person, ‘if his eye looks straight
ahead [Proverbs 4:25]," does know what the Torah does not permit, and is capable of
choosing good and turning away from evil. If he actsin this correct fashion, then heis able
to perform al the restorations ( ) of the higher worlds, and he merits rasing the
Shechinah from the low point where she has fdlen. It will depend on to what degree he has
consecrated and purified himsdf. Consequently, every Jewish person is actively involved in
seeking the King's daughter in a quest to return her to her Father, just as it was in the
beginning. Thisis the secret mystery of the verse: * She shal go back to her father’s house
asin her childhood, and then sheis able to eat of her father’s bread’ [Leviticus 22:13].”



Rabbi Nathan's commentary here is very important because he stresses the
multidimensiond aspect of the quest for the Lost Princess. This quest is incumbent upon
humanity, on the Jewish people as awhole, on the spiritud leaders of the Jewish people, and
on every individud.

In her andysis of the story, Kook writes that thet the chamberlain is intended to
symbolize each individua person mogt of dl. She (1994:71) writes that “the chamberlain is
each human being who has freedom of choice.... Each person must search for the captive
princess.... The losing of the King's daughter symbolizes smultaneoudy both the exile of
the Shechinah and the wanderings of the Jewish people among the nations of the Diaspora;
a the same time, it dso symbolizes how each person has fadlen spiritualy when he moves
away from God.”

Steinsdtz (1979:10-11) makes an interesting observation when he says, “ After the
banishment of the Shechinah, the Jewish people, too, must go into exile. Here, in fact,
Rabbi Nachman has inverted the order of the traditiona account in which the Shechinah
follows the Jews into exile —that is, the physica banishment precedes the spiritud. As
Rabbi Nachman tells it, the chamberlain makes a voluntary decison to seek out the king's
daughter. Two tasks lie before him as leader of the people to hdp the Jews find their
collective soul, and to reunite daughter and father. To atain these gods, he is willing to
auffer dl the tribulations of an dmost endless quest.”

When the chamberlain begins his quest, he takes with him only the barest necessities
a servant, a horse, and money for expenses. When this story is interpreted on the leve of
the individua (the quest each person undertakes in search of holiness and pure faith), |
believe that the chamberlain represents the neshamah (the higher, spiritua soul which |
discussed in the second subsection of Chapter Two), whereas the servant symbolizes the
lower level of the human persondity, the nefesh (the anima soul). The horse will then
represent the human body. Indeed, in Rabbi Nachman's eventh story in “The Book of
Sories from Ancient Times’ (the very important and intricate story of “The Son of the King
and the Son of the Maidservant who were Exchanged”), this is exactly what these figures
represent.

Steinsdtz suggests a pardle dimension of interpretation.  For him, the chamberlain
represents most of al the spiritua leader of the Jewish people in each generaion (whom
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Rabbi Nachman would designate as ). When such a great spiritud leader embarks
on his quest, “he is accompanied by a servant, symbolic of the Smple, innocent people of
Israel who seek redemption together with their spiritud leaders’ (Steinsdltz 1979:11). In
the story “The Merchant and the Pauper” which | will analyze in Chapter Four, the smple
people of Israel (represented there by one of the most important characters in the story)
play amgjor rolein the quest for redemption and restoration (), but in this story they are
not very active.

It is very important to pay close atention to the origind Hebrew phrase used in this
sory for what has been trandated as ‘chamberlain’ namey , Which means
literally “the second to the king.” The one Biblicd figure who is explicitly designated ‘ second
to the king' in the text of the Torah itsdf is Joseph (Genesis 41:40, 43 and 44). In
Rabbinical literature (as well as in the Book of Zohar and Kabbalistic tradition), Joseph is
termed smply ‘the tzaddik,” that is to say, the righteous person par excellance In the
Kabbalah, Joseph represents the Sefirah of Yesod (Foundation — ), which is dways
linked to the figure of the righteous, according to the verse: “The righteous person is the
foundation of the world” (Proverbs 10:25). Kaplan (1983:36) points out that the Sefirah of
Yesod “usualy denotes the concept of penetration; hence, the chamberlain must penetrate
the reelm of evil in order to free the princess. Thisis very much like Joseph, who penetrated
the defilement of Egypt to become a tzaddik [as well as] * the second to the king.’

In my opinion, it is possble to further develop Kaplan's insight about how the
chamberlain's penetration into the palace fortress where the King's daughter is being held
captive pardlds Joseph's penetrating the defilement of Egypt. When we examine the
Biblica narrative, we see that after Joseph becomes the viceroy of Egypt, he is given Asnat
the daughter of Poti-Phera as wife (Genesis 41:45).

Who exactly is Asnat? In the important medieva Bible commentary called Hezkuni
( ), composed by Rabbi Hezekiah ben Rabbi Manoach, it is written (Torat-Haim,
Genesis 1987:192) that Asnat was actually the daughter of Dinah, Jacob's daughter.
According to this commentator, Dinah gave hirth to a daughter after she had been raped by
Shechem. Jacob gave this granddaughter a specid amulet; this dnild eventudly arrived in
Egypt and was adopted by Potiphar and his wife. When Joseph saw this girl’s amulet, he
redized that she was of Jewish origin and married her.  Thus, according to this midrash



which Hezkuni brings, Asnat the daughter of Dinah is alost princess who is redeemed by a
royal viceroy ( ) and chamberlain, Joseph the tzaddik. Furthermore, in the
Kabbdah there is usudly a very close associaion between the Sefirot of Malchut and
Yesod.

It is highly sgnificant, too, thet the chamberlain encounters the princess in the desert.
Kaplan (1983:37) points out that “the desert is a place of isolation, where one is done.
Hence, the desert refers to hitbodedut: individua, isolated prayer and meditation.” Kaplan
refers here to ane of the most important innovations in the service of God initiated by Rabbi
Nachman, and which has become one of the most distinctive features of Bradav Hasdism,
namely the practice of hitbodedut ( ). Rabbi Nachman himsdlf constantly stressed
the centrdity of hitbodedut, and after Rabbi Nachman's desth, Rabbi Nathan (aswell as his
successors) reiterated over and over again its importance, which became a hdlmark of
Bradav Hasdism.

First of dl, it is imperative to see how different scholars understood this key term.
Green (1981:3) trandates hitbodedut as “the lone outpouring of the soul before God.” He
(1981:145- 146) later explains that “the most essentid religious practice of Bradav, and that
which [Rabbi] Nachman congtantly taught was to be placed above al ese in his disciples
hierarchy of vaues was this act of hitbodedut, lone daily conversation with God. The
hasid was to set aside a certain period of time each day, preferably out of doorsif possble,
and aways done when he was to pour out before God his most intimate longings, needs,
desires, and frudtrations. [Rabbi] Nachman emphasized the need to do this doud, to bring
those usudly unspoken inner drives to the point of verbdization. He dso indsted that one
do s0 in one' s native language (in his case Yiddigh).

Here [Rabbi] Nachman has been struck by that same insght known to the
Reformers in the history of Chridtianity: the vernacular has a power of direct access to the
heart that no liturgica language, however beloved, can attain; this power must be harnessed
for the purpose of amoreintimate life with God.

... Thislone act of hitbodedut was depicted as the sngle most important activity of
both tzaddik and hasd. There is smply no other way to be close to God, [Rabbi]
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Nachman taught, and nearness to God was the single ultimate god that a Bradav hasd was
to dlow himsdf....

Thisdam — that the core of religion lay in the inner life of the individud and in the
impassioned outpouring of hisinnermost thoughts before God is quite unigue in the history of
Judaism.... Without rebellion againgt law or theology, there is something draméticaly new
and daring about it, something dmog ‘ Protestant’ and amost modern.”

Kaplan too presents a penetrating anadlysis of Rabbi Nachman's concept of
hitbodedut. He (1985:52) defines it as “sdf-isolation,” and not merely secluson or
isolation. He dtates that “there are two types of isolation, externd sdf-isolation and internd
sdf-isolation. Externd sdf-isolation smply involves being done physcadly — going off to
fieds, woods, or caves, anywhere avay from other people. This, however, is only the first
dep; externd sdf-isolation is the doorway to internd sdf -isolation.

Internd sdlf-isolaion consdts in isolating the mind from dl outward sensation and
then even from thought itsdlf.... It is a Sate in which the mind is isolated, sanding aone,
without any sensation or thought.”

Although Rabbi Nachman placed an unprecedented importance on the idea and
practice of hitbodedut, it had actudly been used centuries earlier by medievd Jewish
mystics. The son of Rabbi Moses Maimonides, Rabbi Abraham (1186 - 1237), was a
mystic who lived in Egypt and wrote about his experiences in a book origindly written in
Arabic and later trandated into Hebrew as (“The Book of Sustenance
for the Servants of the Lord”); a critica edition of this book was published in Israd in
1965. Regarding hitbodedut, he (1965:177-186) wrote that “... a person should seclude
himsdf in unpopulated aress ke forests, deserts, and mountains ... he should contemplate
on nature. This person should meditate concerning the greatness of the sea, contemplating in
wonder the many living crestures which inhabit the sea.... A person can look at the night sky
when it is clear, permitting his thoughts to dwell on the splendor of the sars.... The best time
to devote to hitbodedut isin the middle of the night or before dawn...”

Findly, perhaps it would be best and most beneficid to quote Rabbi Nachman
himsdf: “The practice of hitbodedut ison avery high levd; it ishigher than anything d=e....
This is the correct way to practise hitbodedut: one must set aside at least one hour aday, if
not more, to be done in afied or a grove, and one should spesk direcly to God in one's



own mother-tongue. One must spesk to God as if He were a friend or companion, directly
and from the heart....

Hitbodedut must take place in a specid place — that is to say, outsde the city or
town, in an isolated location where one will not be disturbed. It is best to peform
hitbodedut at night, because the essence of hitbodedut is rdaed to night, when theworld is
ableto rest. During the daytime, people are preoccupied with pursuing things of this world,
and are thus prevented from cleaving to God....

Itis best to pray and to perform hitbodedut in a forest or afield, among the trees,
bushes, and blades of grass. For when a person prays or taks to God there, then al the
trees and bushes and blades of grass merge into prayer and hdp him, by giving him the
power to meditate and pray.

The practice of hitbodedut is the most vital of al the ways to serve God and to
worship Him, and indeed includes dl the other ways of service to God. Through it, one
merits good both in this world and in the world to come.... There is no way to overcome
ong's own evil desres and lusgts, and to come closer to God, other than through

hitbodedut....” (Likkutei Eytzot 1979:56-62).

| believe that the chamberlain's entering the desert is a metaphor for the experience
of hitbodedut. According to Rabbi Nachman, the practice of hitbodedut helps a person to
overcome his faults, lugts, evil desires, and wesknesses. Only after a person has tried to
perfect himsdf spiritudly is he able to make true contact with the higher relms of sanctity
and spiritudity represented by the Lost Princess. This seems to be linked to the symbol of
the desert. Thisimage of the desert, awilderness far from the habitations and settlements of
advilization and which isthe place where the Lost Princess can be encountered, will manifest
itsdlf again in other stories in Rabbi Nachman's “Book of Stories from Ancient Times”
Kaplan's ingght that the desert is a metaphor for is therefore a vauable key to
understanding how the quest for the Lost Princess should be accomplished. We can reach
the conclusion that according to Rabbi Nachman, the quest to find the Lost Princess is
above dl an inner journey to the degpest wellsprings of a person’s consciousness. The path
to redemption is not something externd but must be achieved and reached within onesdlf. It
is of course no coincidence that the Torah itsdf was given to the Children of Israd in the
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desert 49 days after the Exodus from Egypt. In thislevel of meaning, the Lost Princess can
be perceived as a personification of the Torah, especidly the deeper leves of understanding
the Torah. Indeed, in the next story to be analyzed (“The Merchant and the Pauper”), we
will see that this is one of the mgor representations that the Lost Princess symbolizes. In
any case, the encounter of the Children of Isragl with the Torah on Mt. Sinai (which indeed
was often compared to a wedding by the Sages of the Tamud) was and is not only an
externa revelation. Rabbi Nachman seems to be implying the profoundest level of the
Torah ( ), portrayed as the Lost Princess, is attainable only by hitbodedut or a
pardld inner, spiritua odyssey.

It isinteresting, too, that in the desert itself, the chamberlain saw a sde-path, and it
was this side-path which lead him to the place of the Lost Princess. At the time, he could
not have been sure that this path would bring him to the Lost Princess, but it was clear to
him that she could not and would not be found on the main highway used by most people,
but only on aroad not taken and not trod on by most.

Interestingly, one of the mogt influentid American poets of the twentieth century,
Robert Frog, came to a smilar concluson. In one of his best-known poems, “The Road
Not Taken,” Frost writes (Gibson and Arms 1962:658):

“Two roads diverged in ayellow wood,
And sorry | could not travel both

And be onetraveler, long | sood

And looked down one asfar as| could
To whereit bent in the undergrowth;

Then took the other, asjust asfair,

And having perhaps the better claim,
Because it was grassy and wanted wear;
Though as for thet the passing there
Had worn them redlly about the same,

And both that morning equally lay

In leaves no step had trodden black.
Oh, | kept thefirg for another day!

Y et knowing how way leads on to way,
| doubted if | should ever come back.

| shdl betdling thiswith asgh
Somewhere ages and ages hence;
Two roads diverged in awood, and | —
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| took the one lesstraveled by,

And that has mede dl the difference”

In my opinion, Rabbi Nachman would certainly agree with the concluson contained
in the last two lines of the poem concerning the path chosen by the chamberlain in the desert:

“I took the one less traveled by,

And thet has mede dl the difference.”

When the chamberlain first arrived at the castle, he “was afraid that the guards
would not let him in.” However, he decided to take the risk, and because he entered
without fear or hesitation, “no one hindered him.” This phenomenon of being able to enter a
heavily-guarded fortress (on condition of not being afraid) aso gppears in the Rabbi
Nachman's story “The Magter of Prayer,” which | andyze in Chapter Five of thisthesis. In
both fables, a righteous person is able to penetrate the dominion of wickedness if that
person is able to overcome his fear of evil and his belief that evil can truly thresten him; thus,
the chamberlain (as well as the master of prayer) “can enter unhindered since evil has no
power over him.... The tzaddik does not fear the redlm of evil, asit iswritten [Psdm 23:4]:
‘Though | wak in the valey of the shadow of degth, | will fear no evil, for You are with
me .... [On the other hand]] it is easy to enter the redlm of evil, and no one questions him”
(Kaplan 1983:38).

It is interesting to note that before the chamberlain enters the fortress castle, he
leaves the horse behind. As| wrote on page 66, the horse symbolizes the body, in this and
in other gtories by Rabbi Nachman as well. “This indicates that this was a completely
spiritua experience [entered by]... meditation [ ] and prayer” (Kaplan 1983:38).

The castle found by the chamberlain is not only “beautiful and findy laid out,” but it
is “the evil one's place” as the Lost Princess candidly reveds to the chamberlain. In this
story, as well as the other three which ded with the Lot Princess and which are andlyzed in
this thed's, evil is not portrayed as a burning hell full of torment and torture, the way it was
painted by the artists of medieval Chritianity or as it was described by Dante in “The
Inferno.”  On the contrary, it seems quite beautiful. Commenting on this, Steinsdtz
(1993:14) writes that dthough evil may seem attractive, “it is ultimately illusonary.” Rabbi
Nachman is aware that evil may appear a times to be quite innocuous and even tempting,

but it isin redity empty of content. He says explicitly that “the evil inclination ( ) can



be compared to someone who runs among the people with his fist closed, and nobody
knows what he is holding. He dretches out his am and asks everyone, ‘What am |
holding? Everybody imagines that he is holding the thing that he desires, everybody runs
after him, believing that he is carrying what he longs for. Findly, this man opens his figt, and
there is nothing there. Thus, the desires of this world are like rays of the sun that shine as
they enter a house. People try to grasp them, but they cannot grasp anything [tangible]”
(Schot HaRan 1961:6).

The beauty of the castle, however, points to something even deeper, namely to the
extremey tragic and dark Sde of “the exile of the Shechinah.” Thisis the fact that “not
only is she separated from the divine, but she actudly supports and sustains evil. The
Shechinah is, of course, not a willing partner, for she is a captive’” (Steinsdtz 1979:12).
The King's daughter is now caled the queen; that isto say, she is now the mate of the evil
one, and it is she who provides sustenance and dominion to the relm of the Other Side (

), the redlm of evil. When the evil king ordered the queen (= the captive Lost
Princess) to be brought in, “there was a great commotion and much joy, and the musicians
played and sang when she was brought.” This music seems to have an important function,
and we will encounter the central role of music in other stories, too. The source of music in
generd is from birds (Likkutei Moharan 3); the music of evil comes from “the birds of the
Other Side’ (Zohar 1:217b). These birds of evil receive their nourishment from the
‘breasts of the Sefirah of Malchut (Likkutei Moharan 3, based on Eytz Haim, Shaar
HaKlippot 2). Thus, it is a very ironic and paradoxica tragedy thet it is the Lost Princess
who (unwillingly) props up and supports the entire dominion of evil, through the means of
music.

In my opinion, it is noteworthy that athough the chamberlain recognizes the Logt
Princess before she recognized him, it is she who takes the initiative when he liesin a corner
of the room; she rises from her throne, goes down to him, touches him, and first asks him,
“Do you recognize me?’ (The Hebrew origind is , SO amore accurate
trandation would be: ‘Do you know me?). In my opinion, this question asked by the Lost
Princess is an echo of the Biblical story of the Garden of Eden, when God asked Adam,
“Where are you?' after Adam (whose name in Hebrew means literaly ‘Man’) went into

hiding (Genesis 3:9). Inapardld fashion, Rabbi Nachman seems to be hinting that athough



a person may be in search of the divine, God (and the forces of holiness personified by the
Logt Princess) is dso in search of man. Rabbi Nachman appears to be suggesting that
divine reveation is not only something that hgppened to prophets long ago in Biblica times.
Even today God is in search of every human being; people can encounter the voice and
presence of God, represented here by the figure of the Lost Princess, even in the midst of
impurity. It isinteresting to note that one of the levels of divine revelation that the Sages of
the TAmud experienced wascdleda - , whichisoften trandated asa‘ divine echo,’” but
which literdlly means ‘the daughter of a voice (or perhaps even more accurately, a Voice
with a capitd ‘V’ representing the voice of God). At this point of the ory, the Lot
Princess may be representing not only the Shechinah, but also ‘the daughter of a VVoice,/
the - ,that cdlsout to aperson, “Do you know me?’

In answer to the chamberlain’s question on how he can free her, the Lost Princess
prescribes a regimen of yearning for her for a whole year; in addition, on the last day he
must fast and not deep for twenty-four hours.

Rabbi Nachman in generd placed great importance on the concept of yearning. He
said Schot HaRan 52): “I don't know of anyone who can say that he serves God
according to the true greatness of God, according to the way that God truly deservesto be
served. For anyone who knows even a fraction of God's greatness knows how poor and
fral is the way he serves God. Even angdls cannot say of themsdves that they perform the
service of God in truth.

The main thing, therefore, is the desire to serve God, the strong and unceasing
yearning to come closer to God and to cleave to Him. Although everyone says that he
desires to serve God, these yearnings wax and wane, growing stronger and wesker....
Therefore, the main thing is this powerful yearning for God; and in merit of this yearning, we
pray and we do His commandments (). The truth is tha in comparison to God's
grandeur and gregtness, al of our deeds in His service are redly nothing, it isdl ‘asif’...
What redly mattersis our yearning for God.”

On a different occasion, Rabbi Nachman summarized the same idear “The main
thing is to have a congtant strong desire and a congtant yearning to do God's will” (Sach

Sarfei Kodesh 1988:91).
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What God wants from us is not perfection, but an inner will to yearn for Him, to
yearn for His presence and His closeness. This is the concept embedded in the Lost
Princess's indructions to the chamberlain to yearn for her. Rabbi Nathan, in his second
introduction printed in 1850, darifies this point. “The Shechinah may reved herdf to a
person from out of the deep exile where she has been hidden and concealed, coming to him
quietly and telling him where she is dwelling and how he is able to find her. This is
expresed in the story when the King's daughter comes to the chamberlain and reveds to
him what he needs to do in order to set her free. The methods that are shown here are
explained very clearly.... A person needs to choose a certain location for himsalf and set up
for himsdf a schedule of penitence ( ) and fasting and most of dl, a constant and
unending yearning for God, in order for him to merit recelving a perception of Him, [asit is
written in the prayers of Rosh HaShanah and Y om Kippur:] ‘Every cresture must know that
You have made him, each thing that Y ou have formed should know that You have formed
him'... Thisraisng of the Shechinah from exile conssts, above dl, of recognizing God's
dominion in pure faith and in truth. Then everyone both great and smdl will acknowledge
God and the kingdom shdl he His. A person begins this by selecting a place for meditation
and the service of God, yearning greetly for Him.” (Sppurei Ma’ asiot 1996:13).

However, in addition to yearning, the chamberlain is instructed that he must aso fast
on the last day of the year, and not deep for twenty-four hours. This seems to refer to the
ten Days of Awe ( ) that begin with Rosh HaShanah and end with Y om Kippur;
the reference to fagting is a direct alusion to Yom Kippur and the prohibition of eating on
the holiest day in the Jewish cdendar. In the TAmud (Rosh Hashanah 18a), one of the
Sages, Rabbah bar Avu, says that the verse, ‘ Seek the Lord when He can be found, call
upon Him when He is near” (Isaiah 55:6), refers to these ten Days of Awe. Ribbi
Nachman often stressed the importance of Rosh HaShanah since it is the beginning of the
period of repentance; the Days of Awe are dso the ten days of penitence ( )s
and without penitence there can be no redemption. Indeed, in Bradav tradition, Rosh
HaShanah evolved into their most important holiday, when thousands of Bradav Hasidim
make an annua pilgrimage to Rabbi Nachman's grave in Uman in the Ukraineto pray. One
treditional Bradav commentary Rimzei Ma'asiot, Hashmatot 25) says specificdly thet
Rosh HaShanah is the time when the Shechinah can be found.



In the story, the chamberlain makes three attempts to rescue the Lost Princess and
restore her to her father, three attempts to bring redemption to the world. Hefailstwice, but
the last lines of the story promise that he will eventualy succeed in the third attempt.

Thefirg atempt (and failure) pardlels Adam’s sin and failure in the Garden of Eden.
After the Logt Princess ingructed the chamberlain what to do, he left the fortress- castle of
the ‘evil one and did exactly what he was told to do. However, on the last day he seesa
tree with beautiful apples, eats, and immediatdy fdls adeep; this of course mirrors Adam’s
an of egting from the forbidden fruit of the Tree of the Knowledge of Good and Evil in the
Garden of Eden. | would liketo say in passng thet it is very interesting that Rabbi Nachman
chose to follow the Chrigtian tradition by writing thet this fruit was an gpple. In the TAmudic
tradition @erachot 40a), the Rabbinic Sages debate whether this forbidden fruit was a
grape, afig, an etrog, or whest, but never mention an apple.

After his falure, the chamberlain deeps avery long time. Sleep is a metaphor for a
lower State awareness and consciousness, a state where one is obliviousto God. According
to Kaplan (1983:41), this deep “is reflected in the Torah, where, during the ten generations
from Adam to Noah, essntidly nothing of [spiritua] significance hagppened. It was if the
human race was in a state of degp during thistime. But a this time, humanity was till one,
and it could have been easlly rectified.”

An interegting idea is expressed in the fact that the servant does not fdl adeep. The
servant can never atain the high spiritud levels that the chamberlain aspires to, but on the
other hand, he never descends into the depths of sin, fallure and deep, as does the
chamberlain.  Thus, the smple people of Isradl, represented here by the servant, do not
yearn for the sanctity that is the aspiration of the tzaddikim the spiritua leaders of the
Jewish people, but they do not fal so low. As | mentioned earlier, it is possble to
understand the servart as symbalizing the nefesh, and the chamberlain, the neshamah
Indeed, in Rabbi Nachman's story, “The Son of the King and the Son of the Maidservant
who were Exchanged” (Story Number Eleven), a a certain point in the plot the King' s true
son (who represents the neshamah) lives a life of dissolution and sn that includes
drunkenness and visiting brothel s, whereas the son of the maidservant never $oops so low.

In our story, the servant tries to awaken the chamberlain but does not succeed.

When the chamberlain findly does wake up, he asks his servant, “Where am |7 This
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guestion, too, mirrors the question Adam was asked by God when he tried to hide from
Him in the Garden of Eden after his sin, “Where are you?’ (Genesis 3:9). And thisis the
question every sinner asks after he awakens from his spiritua stupor and seeks to renew his
spiritua relationship with God.

It isimportant to note that the Lost Princessis ill in the same fortress- castle, and so
it is easy for the chamberlain to locate her. “This is because humanity was ill one....
Humanity did not have to change its status [in order] to rectify the Shechinah.... Prophecy
dill existed. One could have the divine presence rest on him through prophecy” (Kaplan
1983:42).

In the chamberlain’s second atempt to save the Lost Princess, the chamberlain’s
task is made easer; he is now dlowed to est, but he is gill forbidden to deep or to drink
wine. The Logt Princess warns him that the main prohibition is deep.

However, despite her warning, the chamberlain fails a second time; in this second
failure he resembles the Biblica figure of Noah. Rabbi Nathan, in his second introduction,
compares the chamberlain’s firgt two attempts (and failures) to save the Lost Princess with
Adam’'sand Noah'ssins. Rabbi Nathan writes that “ as soon as Adam was crested, he was
supposed to rectify ‘the bresking of the vessds’ and raise and restore dl the worlds to their
proper position and status. |f he had done this at that time, after the creation of the world,
then God's kingdom would have been reveded, just as it will happen in the time of the
Messiah. However, Adam did not refrain from eating from the Tree of Knowledge, which is
represented in the story by the chamberlain’s falure when he ate from the apple. By this
[failure], Adam brought about a greet spiritua descent, causing the Shechinah to fal even
lower in the captivity of the Other Side.

Afterwards, Noah wanted to rectify this, but he was unsuccessful because he drank
wine and became drunk. This is the degp meaning of the verse ‘He drank wine and
became drunk, and uncovered (revealed) himsef insde the tent’ (Genesis 9:21) .... Noah's
drinking of the wine caused him to fail thetest” (Jppurel Ma’ asiot 1996:11-12).

The verse that Rabbi Nathan quotes has an unusua grammatica dructure in the
Hebrew origind, where it is written as “ J Mirkin

(1968:11:69) points out that the verb appears in the form only twice in the entire



Bible, and the verse redly “should” have been written with theword ~ and not . This
is exactly the question that is posed in the following midrash: “Rabbi Yehudah bar Rabbi
Simon quoted Rabbi Hanin in the name of Rabbi Samud bar Rabbi 1saac: isnot written
here, but rather . [This comes to teach us that] Noah brought exile () upon himsalf
and upon future generations’ (Bereshit Rabbah 36:4). That isto say, this midrash employs
a play on words, and understands the unusua word as coming not from the root
“reved, uncover” but rather from the word “exile” ().
Apparently based on this midrash, Rashi and other classical Bible commentators like

and the Radak (Rabbi David Kimchi) say this word does indeed dlude to exile, and
they dl link this specific concept of exile to the drinking of wine. A very important scholar
and Kabbdist who lived two generations before Rabbi Nachman, the (Rabbi Moshe
Ham Luzzaio, 1707-1746) wrote in his comprehensve book on Kabbdigtic thought
(Luzzato 1882:11b) that Noah would have liberated the Shechinah and accomplished the
great restoration () of ‘the bresking of the vessds’ had he not drunk wine. Drinking
the wine caused him to miss this chance, and the exile of the Shechinah continued and
deepened. This idea is expressed in the Zohar (1:73) itsdlf: “Rabbi Shimon bar Y ocha
sad, ‘Noah wanted to investigate the sin that Adam had committed, not in order to commit
itagain, but rather to understand it and to repair () theworld. However, hefailed.”

In my opinion, Noah's insobriety from drinking wine dludes to something very
basic. Wine is very powerful and pleasant, but can dso be very destructive. Therefore,
over the centuries mankind has developed three ddtinct attitudes towards drinking wine.
Thefirg attitude, which | would term Dionysiec, is hedonigtic: why not drink wine as much
as possble and as frequently as one desres? Drinking wine is a very pleasurable
experience; every human being has inner tensons and turmoil, and becoming drunk releases
aperson (at least temporarily) from his or her worries and sorrows. In contrast, the second
attitude is the exact opposite:  because a drunkard loses his sdlf-control, and indeed can
erase the image of God within himsdlf or hersdlf, it is forbidden to drink wine. Thisis the
atitude of Idam, of certain Protestant sects like the Mormons, and of certain rdigious
groups in the Far East.  Judaism has taken a third gpproach, namedly, it is permissble to
drink wine, but within clear boundaries and limitations; in other words, the power of wineis

channeled into the framework of holiness. The Jewish person is supposed to sanctify ()
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thewine. “Itis... clear that our sages were aware that the drinking of wine can be harmful.
And yet they bid us to begin each Sabbath with Kiddush over wine. Thisteaches usthat the
world is not divided into good and bad or holy and profane, but rather into good and not-
yet-good, into holy and not-yet-holy. Wine when drunk with moderation can be an
ingrument for holiness. When abused, it becomes a source of harm and even tragedy....
The Jaw is not to shun the physical; his task is to make it sacred, to sanctify every aspect of
creation, to suffuse the physicd with the spiritud potentid in dl things and, thus, make them
holy” (Riskin 2000:21).

According to Jewish rdigious law, wine may be drunk, but a blessng must be
recited both before ard after; moreover, not only may wine be drunk, but it becomes an
integrd part of something holy. For example, the Jewish Sabbath both begins and
terminates with the partaking of wine, and in the most sacred and significant ceremonies like
marriage or circumcision, the drinking of wine is mandatory. This third atitude towards
wine, which was adopted by Judaism, is cdled , Or sanctification, and it pardlesin
many ways the Kabbalistic concept of tikkun (), rectification.

Noah's dn therefore was the fact that he did not use the power of wine for
sanctifying God, but rather abused it by becoming drunk and forgetting God. This was a
tragic failure, theologically and historicadly, which humanity has not yet overcome. In
addition, wine is symbaolic of other powerful forces (like sexud desires) that often
overwhelm people but which do not need to be forbidden. Rather, if these forces are
sanctified, they can aid a person to achieve redemption.

Rabbi Nachman takes this idea one step further in our story. | believe that he
interprets the drinking of the wine from the spring by the chamberlain as being a sin of the
intellect; ingead of using his intelligence to srengthen his faith, the chamberlain dlows his
pseudo- reasoning and over-raiondizing to take control of him.

In the second trid, the chamberlain’s temptation is subtler than in the first. The firgt
trial (with the eeting of the gpple) was based on physica desre, but the second trid is
intellectud in nature, involving usng formdigtic reasoning in order to persuade onesdf thet
what common sense clearly forbids is nonethel ess permitted.

Kaplan (1983:44) writes that “these two episodes therefore relate to the two main
teststhat a person hasin life. The gpple represents smple desire. A person can fdl from his



level (deep) because he succumbs to his desires, but he does not deep ‘seventy years,” and
the divine presence [the Logt Princess] is till there waiting for him when he wakes up.

But a person can dso fal because of intellectua curiosity, and thus become involved
in atheilsm and disbdief. When a person drinks this ‘wine,’ he fdls awvay from al seventy
faces of the Torah. Moreover, when he wakes up, the divine presence is no longer waiting
for him.”

In Story Number Eight in Rabbi Nachman's “Book of Stories from Ancient Times’
(“The Clever Man and the Smple Man”), there is an incdent that sheds light on the sn
committed by the chamberlain when he decides to taste the wine. In Story Number Eight,
Rabbi Nachman compares two men: one who is guided by a smple and child -like (but
absolute) faith in God, and a second person who is intdlectudly brilliant but overly
intellectual. At acertain critica juncture in the story, both men receive a letter from the King
(who represents God in this story as well), requesting them to come to meet him &t the roya
palace. “The smple man was immediady filled with joy” (Sppurei Ma' asiot 1996:85)
and set out ingtantaneoudy to go to the King, and eventudly becomes the King's minister
and advisor. The reaction of the clever man, however, is much more complicated. When
he receives the letter, the clever man spends the whole night analyzing and re-andyzing the
Stuation. “How is it possible; he ponders, ‘that such a great and awesome King would
send for a lowly creature like me? Gppurei Ma'asiot 1996:87). Instead of reacting
spontaneoudy and ingtinctively like the Smple man, the clever man abandons common sense
and becomes involved in over-rationdizing and sophistry. He findly reaches the conclusion
thet thereis no King at dl and dl the world are fools to believe in the existence of the King.
His atheism and his constant mocking of others for their beliefs dso cause him to lose dl his
weslth and the repect of the community. The direct cause of the clever man’s downfdl was
his denid of common sense and his use of raiondizations and sophistry. This is exactly
wheat causes the chamberlain to fall a second time and drink from the wine,

As Kaplan points out, this second failure is far more severe than the fird. After
egting from the gpple and faling adeep for aperiod of time, the chamberlain was till leto
locate the Lost Princess with no difficulty because she had not gone away. After the second
falure, the Logt Princess is now much more difficult to attain. Not only has the chamberlain
fdlen into a coma-like degp of seventy years, but the Lost Princess hersdf is unable to
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awaken him despite her efforts, and she has been taken to a different place of captivity
which is nearly impossible to reach.

Inthe TAmud (Berachot 17a), Rabbi Alexandri is quoted as composing this prayer:
“Lord of the universe, it is clear and known before Y ou that we wish to do Your will, and
what prevents us from doing it? The leaven in the dough, and our bondage to the nations”
Rashi explains that “the leaven in the dough” is the evil indination ( ), which isdluded
to, in my opinion, by the eating of the gpple by both Adam and the chamberlain. In other
words, this “leaven in the dough,” which is the interndization of evil within mankind's
psyche, came about as a result of Adam’s sin, and in our story, is represented by the egting
of the gpple by the chamberlain.

Noah's sin, however, caused the eventud servitude of Isragl to the nations of the
world. Let me explan. Geness 9:21 rdaes how Noah drank from the wine. The
preceding verses (Genesis 9:18-19) refer to Noah's three sons and conclude that “from
these [three sons| was the whole world dispersed.” This dispersion of dl of humanity from
Noah's progeny is described in great detall in genedlogicd lists in Genesis 10 and Genesis
11 (which includes the story of the Tower of Babel). It is very important to pay close
attention to the fact that if we count the nations enumerated and listed in Genesis 10 as the
descendants of Noah, we find 70 nations.

In my opinion, the seventy years that the chamberlain degps are an dlusion to these
70 nations of the world. The reason why the chamberlain’s second failure is so much more
severe than the firgt falure lies in the fact that mankind is no longer one and united. After
Noah awakens from his drunken stupor in Genesis 9, he curses one of his sons (Ham) and
grandson (Canaan), and praises two other sons. We thus find in Genesis 9, 10, and 11 that
not only is humanity going to be divided into seventy different nationdities with different
cultures and speaking different languages, but there is going to be hodtility and tension among
the various ethnic groups. This tragic divison of humanity causes the Lost Princess to be far
more difficult to locate and redeem. “After this second failure, the sStuation of the King's
daughter is dragticaly changed and becomes symboalic of the find exile, when dl hopes of
immediate return are log. She is banished to an inconceivably remote place’ (Steinsdtz
1993:17).



81

In Likkutei Moharan 36a, Rabbi Nachman seems to touch upon this point, when
he writes. “Every Jewish person is rooted in the 70 souls of the House of Israel [Genesis
46:27], and these 70 souls of the House of Isradl are rooted in the 70 aspects of Torah.
This, however, is in contrast to the 70 languages of the world, for each of these 70
languages has a certain detriment or defect that is unique to that language done. These 70
defects camouflage the 70 aspects [literdly, faces ] of Torah. Therefore, before a
Jewish person can gain indght or arevelation in the Torah or in the service of God, he must
overcome the defects of the seventy languages of the exile. Whoever wishes to acquire

revelation into the inner meaning of the Torah must overcome the externd husk ( ) of the

seventy languages.”
The Biblica account of man’s search for God begins with two falures. Adam and
Noah, reflected in the first two weekly portions of the Torah ( and ). It

is highly sgnificant, though, that the quest for God and the redemption of the world
undergoes a dragtic change in strategy following Noah'sfailure. As| have said, humanity is
now divided into different nations; but precisdly this division will enable one nation to pursue
adifferent vison and follow adifferent path. The third weekly portion of the Torah (

) therefore marks a red turning-point. One man, Abraham, will emerge asthe third father
of mankind, but not as the physical father of dl humanity (like Adam and Noah), rether as
the spiritud father of dl the families of the earth and the ptysicd father of one smdl nation
that continues his misson. Nechama Lebowitz (1995:84) writes that “Adam and his
descendants failed, and a second beginning with Noah and his sons dso ended in failure.
After the generation of the Tower of Babylon, humanity is divided into different netiondities
and there seems to be no possible remedy ... until a third beginning dawns, when one
people will be for ablessng ‘and dl the families of the earth will be blessed’ in him [Genesis
12:3]."

From this point on, therefore, one can say that the chamberlain represents Abraham
and the subsequent spiritua leaders of the Jewish people. It is noteworthy to pay attention
to the fact thet at this point in the Story, after the chamberlain awakens after deeping for
seventy years and redizes that he needs to renew his quest for the Lost Princess (in aworld
dominated by the seventy nations of the world), he leaves his servant behind. “When

Abraham was about to climb the mountain to sacrifice his son Isaac and was facing the most



terrible test of faith imaginable, he told the servants who had accompanied him to stay
behind. So, too, the chamberlain, about to go beyond the limits of human experience in

search of the golden mountain, must go done. The servant (the common people) endures
the physicad hardship of exile together with his master, but the latter must bear its spiritua

torment and despair done. This was the way that many Hasidic leaders, and notably Rabbi

Nachman, envisaged their task: they had, on the one hand, to direct and comfort ther
folowers, and on the other, to face in isolation the spiritud chdlenges and exigentid
londliness of the find stages of the exile’ (Steinsdtz 1993:18).

When the chamberlain was adeep for 70 years, the Lost Princess wes exiled to an
extremely remote location, carried away in acarriage. The term used in the originad Hebrew
for carriage is , which literdly trandates as “a chariot and covered wagons.”
The word (chariot) is very pregnant with meaning in the Kabbdah; it is rich with
important connotations, such as the mystic vision of the divine chariot in Chapter One inthe
Book of Ezekid, as a code-word and synonym for the world of Creation ( ), and
as the whole body of the esoteric secrets of mystic knowledge. It is written in the Mishnah
(Hagigah 4:1) that “it is forbidden ( ) to expound the subject of the Chariot before
one person dl done unless he is a sage and can understand out of his own knowledge.”
The phrase (covered wagons) appears in Chapter Seven in the Book of Numbers;
these covered wagons were the vehicles used by the Children of Isradl during the forty years
of wandering in the desert to carry and transport the Tabernacle. This phrase appears again
in | Samud 6:7-14 and Il Samud 6:3-5 asthe vehicle that carried the Ark of the Covenant,
which was the most sacred of al the utendls in the Tabernacle. The Lost Princess,
therefore, seems in this context seems to symbolize what the Tabernacle and the Ark
represent, namely how the presence of God dwells among the Jewish people. The Lost
Princess is the image of the highest levels of sanctity.

As the Logt Princess passes by the degping chamberlain, she descends from her
carriage and tries to rouse him, but does not succeed. Once again we see that not only is
humanity in search of holiness, but sanctity too reaches out to humanity. Why is she unable
to awaken the chamberlain? According to Kaplan (1983:45), “the Shechinah itsdf tried to
wake mankind (Isragl) up but it could not. When a person loses faith because of intellectua

curiogity, then even manifestations of the divine cannot arouse him.” The Logt Princess



weeps hitterly and in the end, removes the kerchief from her head and writes him amessage
with her tears.

The inscribed kerchief is very important because it done contains the information
that can tel the chamberlain where the Lost Princess may be found. In my opinion, this
tear-stained head-kerchief is a metaphor for the Torah. In every story that Rabbi Nachman
wrote in “The Book of Stories from Ancient Times’ that contains a quest for the Lost
Princess, he aways creates a different metaphor to represent the Torah. | believe he does
this because the Torah is viewed by him, in accordance with Kabbaligtic tradition, as being
the “ingtruction manud” that the Jewish people were given and which will make it possble
for them to pursue and atain holiness. In our story, Rabbi Nachman seems to be making
the daring assartion that the Torah is an epistle sent by God written with His tears. There
are indeed precedentsin Rabbinica literature which spesk of how God cries and mourns for
His children in exile (for example, the midrash to the Book of Lamentations [Yalkut Shimoni
1960:1044] and in the Talmud, Berachot 34).

As | pointed out earlier in Chapter Two, Concept Number Five: Revelation the
Jewish mystics of the Kabbalah bdlieved that the Torah has different levels and in its deepest
levels, the Torah is written in a kind of code that is not decipherable for the uninitiated. In

our story, the servant (who represents the smple people of Isradl, as | have sid) saw that
the Lost Princess wrote something on her kerchief, but he did not even try to reed it. The
chamberlain, on the other hand, picks it up and immediately holds it up to the sun. Only
when the kerchief is raised to the light of the sun do the &tters, written in tear-drops,
become vishble. In Likkutei Moharan 49:7, Rabbi Nachman says that the tzaddik is like
the sun.

The chamberlain therefore is graced with the ability to see the letters, as well asto
understand and bdieve the message written by the Lost Princess. The Zohar givesthe
appdlation “the wise of the heart ( )" to these individuals who are able to uncover
and decipher the true meaning of the Torah. “Rabbi Shimon sad: ‘ The words of the Torah
are in redity higher worlds and higher mysteries. When the Torah descends into the world,
how could the world continue to exis if the Torah did not adorn itsdf with worldly
gaments? The narratives of the Torah are only externd garments. How could a person
imagine that the Torah is only the externa garment and nothing s? ... Thisis the reason



why King David said, ‘Open my eyes so that | may see the wonders of Your Torah’

(Psalms 119:18), that is to say, let me behold what is velled by these garments. Come and
look: there are garments that everyone sees, and when a fool sees a person dressed in a
garment that appears to be beautiful to him, he does not look any deeper. However, what is
more important than the garment is the body, and what is more important than the body is
the soul. In a dmilar fashion, the Torah has a body which condgts of the laws and
commandments of the Torah, which are cdled [which literdly trandates as ‘the
bodies of the Torah, but is usudly used by the Sages of the TAmud as an expresson
meaning ‘the main concepts of the Torah']. This body is covered with garments, which are
the narratives and stories of the Torah. Foolish people ook only at the garment, namely the
Torah's narratives, and they do not know to look a what is covered by the garment. Then

there are people who [are wiser and] look benegath the garment and aso behold the body

that is beneath the garment. However, the wise of the heart are the servants of the magjestic

King, they who stood at the foot of Mount Sinal, for they behold the soul. The soul [of the
Torah] is the red foundation of the whole Torah, and one day they will be granted the merit
to look at the inner soul of the Torah” (Zohar 111.152a).

This points to yet another possible reason why this third atempt by the chamberlain
to rescue the Logt Princess is so much more difficult than the first two attempts, when the
chamberlain gppeared in the role of Adam and Noah. In the first two atempts, the only
commandments which mankind had received from God were the seven Noahide
commandments ( ) that are incumbent upon al humanity: the one pogtive
commandment to establish a system of courts and law, and the sx prohibitions against
murder, idolatry, steding, blasphemy, crudty to animas ( ), and sexual abuses
(incest and adultery). Now, however, in this third attempt the chamberlain has assumed the
role of Abraham and the people of Israd. For good or for bad, the Jewish people are
obligated to observe dl 613 commandments of the Torah, which is a far more demanding
test of spiritua endeavor, faith and obedience to God.

On the kerchief the Lost Princess informs the chamberlain that she has been
transported to castle of pearl on amountain of gold, and there he can find her.

Before andyzing this imege of the golden mountain on which stands a castle of pearl,
| wish to point out that Elstein (1984.65-66) shows that there are some remarkable pardlds



between the image of the castle of pearl on top of a mountain of gold (and the latter part of
the story as awhole) on the one hand, and Chapter 28 in the Book of Job on the other. In
Chapter 28, Job twice asks the refrain (verses 12 and 20): “Where can Wisdom be found,
and where is the place of understanding?” because Wisdom is portrayed as being extremely
inaccessible, and hidden in the innermost recesses of the earth. Wisdom is compare to gold,
siver (), and precious gems, but it is far more valuable and rarer than they are (verses
15-19). One of the precious gems that is specificaly mentioned is , Whichistrandated
in mogt Biblical trandations as “rubies,” but is understood in medieva and modern Hebrew
as“pearls” and is the word used by Rabbi Nachman when he describes the castle of pesarl.
Job goes on to say in Chapter 28 that dthough it is very difficult to locate, extract and mine
these ores and rare mineras and precious Stones, it is even harder to locate Wisdom. Asin
Rabbi Nachman’s story, birds and beasts cannot see it (verses 7 and 8). Man searches
everywhere for Wisdom, but is incapable of finding it on his own in the physicd world
(verses 13, 14 and 21). Only at the very end of the chapter does Man discover, in the light
of divine reveation, how Wisdom can be datained (verse 28: “And unto Man He sad:
‘Behold, the fear of the Lord, that is Wisdom, and to depart from evil is understanding”).

Thus, according to Elgtein’s ingght, another connotation that the image of the Lost
Princess dludes to is the highest wisdom a person can aspire to, namely the fear of God.
Interestingly enough, Rabbi Haim Vitd wrote that the purification of souls is similar to the
process of refining and purifying gold (Pri Eytz Haim, Sha’ ar HaMatzot 1).

In my opinion, thisimage of the mountain of gold on which stands a castle of pearl is
the most important symbol in the latter part of the story. Surprisngly, many important
scholars and commentators (including Rabbi Nathan) do not address this issue.

Among those who do, most of them interpret this mountain of gold as representing
something positive.  For example, Levin (1951:xiii) remarks in passng, “The meaning is
hidden and yet shining clear ... a last he comes to her, the Shechinah, in the Pdace of
Pearl upon the Golden Mountain (the Holy Land).” According to this quotation, Levin
understands that the Lost Princess (the Shechinah) can be found only in the Land of Isradl.
| believe that it is possible to develop thisidea and to interpret the mountain of gold as being
the Temple Mount ( ) in Jerusdem, and the cadtle of pearl as symboalizing the Temple
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itself. Indeed, one traditional Bradav scholar, Rabbi Abraham ben Nachman of Tulchin
hints in one short passage tha the mountain of gold might be the Temple Mount (Rinzei
Ma' asiot, Hashmatot 1949:6).

In this context, it is important to note that in the Temple itsdlf, the Holy of Holies
contained only the Ark of the Covenant ( ). The Ark was plated with gold, both
within and without, and on the cover of the Ark were two golden cherubim; this could
provide the reason for caling the Temple Mount a mountain of gold. In addition, | have
aready pointed out that the Ark of the Covenant was carried inacarriage( ), aswasthe
Lost Princess in our story. The Lost Princess could therefore symbolize the Ark that was
brought up to Jerusdem (11 Samud 6).

Inlight of this interpretation, the firgt two failures of the chamberlain would therefore
pardld the destruction of the First and Second Temples. The chamberlain is now searching
in the very long and seemingly endless exile following the destruction of the Second Temple
in the year 70 CE for away to return to Jerusdem and experience not only the rebuilding of
the Temple, but aso the return of the Shechinah to the Temple Mount, sgnding the renewa
of prophecy and divine revelation as in Biblica times. Perhaps it is no coincidence that
Rabbi Nachman rdlated this story on Saturday night of Shabbat Nachamu ( ), the
Sabbath immediately after Tish'ah B’ Av, which @mmemorates the destruction of both the
Firgt and Second Temple.

Yehudit Kook aso believes that the image of the golden mountain is something
postive, but she interprets it as having an entirdy different meaning.  She writes (1994:76)
that “the mountain of gold and the cadtle of pearl are the laws and commandments of the
Torah. It iswritten is Psams 19:11 that the laws of the Torah are more pleasant than gold
and wedlth.”

Kaplan writes (1983:47,53) “the Shechinah is hidden in a place of untold wedlth ...
[which]... appears to be the World to Come.... Thus, it is the good deeds a person does
in this lifetime which are vauable in the World to Come, which is the castle of pearl.”

Another scholar, Weiner (1969:204), believes that “the pearl paace on the gld
mountain is the hope and dream that there is a place where ‘everything is precious —
everything,” not only what the world recognizes as important, but the tear that nobody saw,
the life gpparently wasted.”



However, in contrast to dl the above commentators and scholars, | would like to
suggest an dternate reading, because | believe a careful andysis will show that the mountain
of gold and the castle of pearl are actudly negative. There are severa reasons to support
thisdam.

Firg of dl, according to the plot of the story, the Lost Princess was transported to
the mountain of gold by the evil one, who had earlier abducted and imprisoned her.
Therefore, this cagile of pearl should logicdly be an abode of evil, another fortress where
she is beng held captive, and certainly not a place of true sanctity like the Temple Mount,
the World to Come, the Torah, or the Holy Land. Indeed, in this story itsdlf, we have seen
that the beautiful paace filled with music and fine food where the chamberlain first found the
Logt Princess was in fact the fortress of the evil one, despite its beauty and music. Thus,
logicdly the reason why it is now so difficult for the chamberlain to locate and rescue the
Log Princessis due to the fact that she is now being held captive in a prison of even greater
impurity and defilement.

Secondly, | wrote in my introduction (Chapter One of this thesis) that the Stories are
inter-connected and inter-related; each story clarifies and provides commentary on the
others. Thus, | strongly fed thet this symbol of the mountain of gold on which stands a
cadtle of pearl, which appears for the first time in the story of “The Losing of the King's
Daughter,” is grestly expanded and eaborated upon in “The Master of Prayer,” which |
ardyze in Chepter Five of this thess In “The Mager of Prayer,” Rabbi Nachman
demondrates in grest detall that the most debased vice and the mogt difficult lust to
overcome is the lugt for money, gold and riches. The yearning to accumulate gold and
morey is portrayed as being the hardest Sn to vanquish; it is the bastion of impurity and it is
the antithesis of sanctity. Thus, it seemsto me that a castle of pearl would be an appropriate
decription for the worst possible prison in which to incarcerate the Lost Princess.
Outwardly, such a prison would glitter, but paradoxicdly it is the very embodiment of a
fortress of corruption, depravity and sin. 1t would therefore require an inconceivable amount
of fath, purity, and perseverance on the part of the chamberlan in order to find the Lost

Princess and save her.
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Thirdly, Rabbi Nachman’s stories are full of irony and paradox. He is a master
atig when it comes to showing how the externa surface is only a shdlow veneer that
camouflages and hides the true, inner redlity and content. For example, in Rabbi Nachman's
find dory, “The Seven Beggars’ (which | andyze in Chapter Sx of this thesis), Rabbi
Nachman writes about seven beggars, each one having a different handicap; the firgt is blind,
the second desf, the third stutters terribly, etc. However, Rabbi Nachman later clarifies that
the handicgp is only an externd illuson and in fact the so-cdled “blind” beggar is actudly
capable of seeing far more penetratingly than other people and it is he who has the deepest
vison possble; the apparently “deaf” beggar has the most acute and sengitive sense of
hearing imaginable; and the beggar who “dutters’ in fact has a poetic and powerful faculty
of speech and it is he who utters what is perhaps the most beautiful and poetic passage that
Rabbi Nachman ever wrote. The poverty of the beggars masks the true and opposite
nature of their identity, for they are rich in spirit and it is they who provide support and
Sustenance to others.

In agmilar fashion, if Rabbi Nachman writes that the Lost Princessis in a castle of
pearl aop a golden mountain, it is extremely likely that externds are deceiving, and the true
inner redity that is hidden undernegth the facade is anything but beautiful. When people are
bedazzled and bewitched by the glitter of gold, they forget about the need to dedicate
themsdlves to the pursuit of holiness, to find the Lost Princess and redeem her; spiritudity is
pushed asde by materidism. Rabbi Nachman sad “the lust for money, for materia wedth
isthe most powerful lust of dl, stronger than the lust for sex” (Hayei Moharan 2:25-26). In
another passage, he said, “A person needs great wisdom and understanding in order to
prevent money from destroying dl the days of his life. Most people in the world are
entrgpped by the lust for money, and it is money that destroys them” (Likkutei Moharan
23:5). On yet another occasion, Rabbi Nachman told his Hasidim, “Know that ever since
the Temple was destroyed, the concept of money has descended further and further below,
and wedlth has falen into the domain of the husks [ — thisterm, kelipot, is a code-
word in the Kabbalah for the realm of evil]” (Schot HaRan 4). Findly, | wish to point out
that according to the Kabbaah (Zohar 1:106a), the gold, silver and precious gems discussed
in Chapter 28 of the Book of Job belonged to the people of Sodom. Sodom is of course
the ultimate symbal in both the Biblica and Tamudic traditions for human corruption and



mora depravity (see for example Ezekid 16:49 and Sanhedrin 109a). The deep
interrelationship between Sodom, gold and the lust for money, which is implicit in the story
of “The Losng of the King's Daughter,” will be clarified and greetly expanded upon in
Rabbi Nachman's story of “The Master of Prayer” which | analyze in Chapter Five of this
thess.

The chamberlain redizes that one cannot find a golden mountain in places where
people dwell, and s0 he again turns to the desert and seeks her there. | have aready quoted
Kaplan' s indght that the desert is often a metaphor for hitbodedut, and therefore he has
embarked upon a very spiritud quest. In the desert he encounters three giants who are
brothers; it isimperdtive to clarify to whom or to what these three giants lude or symbolize

Steinsdtz (1981:34) writes that “leaving the settled and civilized areas has a specid
meaning; the chamberlain in his quest leaves the limits of this world (the world of action) in
order to ascend to higher, more spiritua worlds, where he night find the solution to the
problem of locating the Lot Princess. ... The chamberlain’s wanderings in the desert and his
encounter with the three giants are events that occur in the spiritud realm. The three giants
seem to be specia kinds of angels, that is to say, they are celestiad beings that govern each
of the three lower worlds (the world of action [ ], formation[ ], and crestion |
] 1 believe that Steinsdltz is basing this idea on a Kabbdidtic tradition that gppears in
Tikkunei Zohar 19:42a, which states explicitly that each of these three dimensions of redlity
is governed by “a man [= ruler] of [the world of] creation, a man of [the world of]
formation, and a man of [the world of] action.” According to this andysis, the firg giant
governs the lowest world, which is represented by beasts and animals. When he redizes
that he is incgpable of assisting the chamberlain in locating the mountain of gold, this giant
sends the chamberlain to his brother, the second giant, who governs ahigher spiritua world,
the world of formation, which is here represented by birds. Because birds can ascend and
fly, they can therefore see and envison more than the beasts.  Findly, the chamberlain is
referred to the last giant, the “governor” of the world of creation, represented by the winds,
which ascend even higher. It is of course sgnificant that the Hebrew word for wind is
which isthe same word as spirit and soul.

Other stories composed by Rabbi Nachman repest this same pattern of three figures
that represent or belong to the three worlds of action, formation, and creation. For
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example, in Story Number Eleven (“The Sn of the King and the Son of the Madservant
who were Exchanged”), there are three main characters. the king's true son, the man of the
forest, and the false prince (who is redlly the son of the maidservant). Each of these three
characters is rooted in each of these three worlds (namely creation, formation, and action,
respectively), and each character represents three levels of the human soul which are
anchored in the different gpiritud worlds (namdy neshamah, ruach, and nefesh,
respectively). The smilar sructure and pardle from that story alows us to reech the
conclusion that in order to save the Logt Princess, the chamberlain in our story must go
through al three worlds and he mugt attain and truly interndize al three levels of soul. Thus,
the encounter with the giants symbolizes how he attains and integrates within himsdf the
levels of nefesh, ruach, and neshamah.

The exile of the Shechinah is so deep thet at first even the highest, most spiritud
giat is unable to hep the chamberlain. Only after the chamberlain refuses to despair and
refuses to give up the quest, does one small wind come and reved thet it was busy carrying
aKing's daughter to a castle of pearl atop a golden mountain.

The fase Messiah of the seventeenth century Shabbatai Zvi said that if one wishesto
enter a paace and the gates are locked, it is possible to enter through the sewer. Thiswasa
judtification for his antinomian tendencies and his doctrine that only through disobeying the
laws of the Torah and through sn and impurity will redemption be achieved. Rabbi
Nachman took the opposite view, of course: if one aspires to enter the palace, it is possible
to ascend (higher than the beests, birds or even the winds) and fly over the palace wals and
above the palace gates. In other words, only the highest levels of holiness and purity will
enable the chamberlain to overcome al barriers and rescue the Lost Princess, reuniting her
with her father. This is one possble explanaion of the degp meaning of the chamberlain’'s

encounter with the three giants.

Before proceeding further, 1 wish to point out that there are additiona ways of
undergtanding the symbol of the three giants Steinsaltz makes an extremely perceptive
comment when he writes (1979:14) that “[Ralbi] Nachman frequently used the technique of
ambiguous symbolism to present different messages within a sngle story to audiences of

differing degrees of sophidtication.” | would just add that these “ different messages’ usudly
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complement each other and these “ different messages’ redlly point to the parale quests that
Rabbi Nachman was portraying. Green too (1981:348,350) agrees with traditional Bradav
commentators (and more modern scholars like Steinsdtz, Zetlin, and Kaplan) who “rightly
ings upon the legitimacy of multileveled readings of these texts.... Let the interpreter, in his
zed to find the ‘right’ meaning, teke care tha he not rob the tde of its richness of
ambiguity.... The commentator should rgect any unilinear interpretation of the talesin favor
of an openness to multiple suggestions.”

Thus, Steinsdtz suggests in the same passage (1979:14) that these giants may dso
represent “the various peoples among whom the Jewish people dwelled, who mocked their
hopes and tested their faith.” Such areading is strengthened by different Biblical passages,
like Ezekiel 20:35 which speaks of “the desert of the nations ( )" that the Jewish
people will pass through. If S0, it is quite interesting that in the end, the nations (or at least
some of them, like the last giant in the story) help the Jewish people to achieve their god.

Kook (1994:77) believes that the three giants symbolize the natura sciences like
biology, chemigtry, physics and geology. She bases this idea on the following passage from
the Mishnah in Pirkei Avot 3:22: “He whose wisdom exceeds his deeds, to what may he be
compared? To a tree whose branches are many but whaose roots are few; when the wind
comes, it uproots and overturns the tree, asit iswritten: “He s like atamarisk in the desert
and shal no see good when it comes; but he shdl dwell in the parched places in the desert,
in an winhabited and sdty land [Jeremiah 17:6].” Kook writes (1994:77) that “mastery of
the powerful naturd sciences that rule the beasts, birds and winds will not help Man to
achieve his spirituad misson in cleaving to the Cregtor; only the Torah and the observance of
the commandments can do that. Science has developed and become a ‘giant,” but science
lacks roots. Scientific research and secular knowledge are [spiritualy] sterile and can cause
humanity to waiver in its rdigious beliefs” However, she adds (1994:78) that “when a
person makes the Torah and the tradition his main path, these giants [of science] can
transform from being negative and a hindrance into being a postive means of helping that
person achieve his [spiritua] god.” In other words, the sciences and secular knowledge do
not necessarily have to be the enemy of the man of faith; if a person anchors himsdlf solidly
in tradition and rdigious belief, he can learn secular wisdom without it affecting him
adversdy. This is exactly what happens in Rabbi Nachman's Story Number Nine, “The



Wise Man and the Simple Man;” a a certain point in the story, the smple man of faith
becomes governor and in order to be able to converse intelligently with the King, he learns
foreign languages and cultures, intellectua idess that are non-religious in nature, and secular
wisdom. This gregtly pleases the King, while at the same time does not damage the smple
man's faith, modesty and integrity. On the other hand, the wise man (who was gifted with a
brilliant mind but was not a person of srong religious beliefs) degeneratesintdlectudly into a
Serile sophigtry that brings him to atheism and egoism.

| think that Kook based her idea on the Mishnah in Pirkei Avot 3:22 because it uses
the metaphor of a tree, which fits nicely with the image of the giant carrying a tree in our
sory. However, | believe that an even more appropriate citation would be Pirkei Avot
3:11: “Rabbi Hanina be Dosa said, ‘He whose fear of sin comes before his wisdom, his
wisdom endures;, but he whose wisdom comes before fear of sn, his wisdom does not
endure.”

Concerning the enormous trees that the giants carry, Kaplan (1983:49) comments
that perhaps “the tree may represent the Torah, which is caled a ‘tree of lifeé (Proverbs
3:18).” According to the traditiond Bradav commentary Rimzei Ma’ asiot 12, the tree that
each giant holds is the array of the ten Sefirot as they manifest themsdlves in each of the
three lower worlds.

I would like to suggest ancther possible dlusion to be found in the chamberlain’s
encounter with the three giants. | have aready brought Steinsdltz's analysis thet these three
giants are ceedtiad beings, the ‘princes () who govern the worlds of action, formation
and creation. If so, we can see that there is a progression and ascent in their order, from the
world of action (the beasts), to the world of formation (the birds), and from there to the
world of creation (the winds). This paralds the Biblical description of the structure of the
encampment d the Children of Israd in their forty years of wandering in the desert. The
camp was organized as a system of concentric circles (see Numbers, Chapters 2 and 3):
the outer circle (with the least sanctity) was the camp of Israd ( ), where the
twelve tribes dwelled — three (Judah, Issachar and Zevulun) to the east; three tribes
(Reuben, Simon and Gad) to the south; three (Ephraim, Menashe and Benjamin) to the
west; and three (Dan, Naftai and Asher) to the north. The next, more inner circle (with a
greater degree of sanctity and purity) was the Levite camp ( ): to the east were



Moses, Aaron and their families; to the south were the families of the sons of Kehat; to the
west were the families of the Gershonites, and on the north were the families of the sons of

Merari. The innermogt circle, with the grestest degree of holiness, was the Tabernacle (

) inthe center. Similarly, the Tabernacle itsdf dso had three different levels of sanctity:

there was the courtyard ( ); of yet greater sanctity was the outer sanctum ( ) of the
Tent of Meeting which stood inside the courtyard; and of the greetest degree of purity was
the inner sanctum, the Holy of Hoalies ( ) which only the High Priest could erter
on Yom Kippur. It is therefore possble to interpret the chamberlain’s encounter with the
three giants in the desert as if he were entering higher and higher domains of sanctity, one
after another, like a pilgrim entering the concentric rings of sanctity within the camp of the
Children of Isradl.

Despite the admonishments of the giants, the chamberlain is adamant in his beliefs
and refuses to give up his quest for the Lost Princess. Concerning this point, Rabbi Nathan
(1996:17-18) sums up what he considers to be one of the mos important lessons of the
entire story when he wrote in the second introduction:  “The giant tried to dissuade the
chamberlain from continuing his pursuit of the golden mountain. The chamberlain, however,
refused to be discouraged. Heindgsted, ‘| am certain that the mountain and the castle exist!’
.... The giant told the chamberlain, * Y ou can see with your own eyes that they do not exigt.
Why are you making so much effort in van? Take my advice and go homel’ The
chamberlain though refused to pay attention to these words and inssted, ‘| am certain that
they do exid.'.... The chamberlain refused to heed the discouragement of the giants,
ingsting that he had absolute faith in the exisience of the mountain and the cadlle.... From
this we can understand how stubborn a person must be when it comes to serving God. A
person must comprehend that when it comes to the service of God, a person’s perseverance
must be limitless.  This totd commitment to serving God is mandatory and true for every
human being, no matter if hisleve is high or low, and no maiter whet happensto him.... The
chamberlain never gave up hope. He continued with his efforts, and paid no atention to the
obstacles and discouragement placed on his path on the way to his god. He ignored
discouragement, and he strengthened himsdlf [spiritudly] until the giants changed their minds
and darted to assst him.... Thus, dl of a sudden, everything was reversed and dl the
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different hindrances and obstacles became means of assiging him.  All the negaive
influences became positive influences and means of achieving his quest.”

Rabbi Nachman himsdlf often spoke of “how the main thing isfaith. A person must
disregard dl extraneous forms of wisdom and concentrate on serving God in smplicity, for a
person’s deeds should exceed his wisdom; intellectud learning is not the main thing, but
rather the deed.... Even a person of great intellectud abilities must put aside his wisdom and
dedicate himsdlf to the smple saervice of God in ntegrity” (Likkutei Moharan 11:5). On
another occasion, Rabbi Nachman said, “It is absolutely forbidden to despair. Even if a
person is on the lowest possble level, even if he has fdlen to the depths of hdl, it is
forbidden to despar; he should follow the advice of the verse, “I cried to the Lord in my
digtress, and He answered me; from out of the depths of hell have | caled out, and You
have heard my voicg’ (Jonah 2:3). He mugt strengthen himsdlf to the best of his ability, and
believe.... For there is no despar in the world whatsoever.” (Likkutei Moharan 11:78).
Ancther example can be found in the following conversation between Rabbi Nachman and
Rabbi Nathan: “Rabbi Nachman told me, ‘ Even if someone hasfdlen to avery low level, he
should strengthen himsalf and he must not despair under any circumstance. God' s greatness
and compassion are higher than everything ese, higher even than the Torah. Everything can
be restored and rectified because penitence ( ) ison a higher leve than the Torah.” |
asked Rabbi Nachman, ‘How can one attain this? He replied, ‘Y ou can atain this as long
asyou do not despair of crying out and praying to God. Y ou must be obstinate and cry out
to unceasingly until you finally succeed” (Hayei Moharan 2:67:114). Again Rabbi Nathan
testified Gchot HaRan 222): “I once overheard Rabbi Nachman speaking to someone
who had difficulties in believing in God. Rabbi Nachman told him, * God foresaw that there
would be people who would have difficulty in bdieving in Him, and in their minds doubts
would be awakened. However, they must wrestle with these doubts and problems, and try
to strengthen their faith. For this done did God decide to cregte the universe.”

When the chamberlain spoke to the lagt of the three giants, this giant tried (as did his
two brothers) to persuade the chamberlain that a castle of pearl and a mountain of gold do
not exigt, and tha the chamberlain should give up his quest for the Lot Princess. The
charrberlain, however, refuses to give up and beginsto cry. It is precisely a this point that



there is a dramatic turning-point in the story.  The last wind arrives and revedls it had been
delayed because it had been busy carrying the Lost Princess to a mountain of gold on which
stands a pearl castle. Kaplan (1983:50) comments that “the gate of tears is never closed.
Rabbi Nachman in generd taught that through weeping one can bresk dl barriers. This may
[ds0] be the Sgnificance of the tearsin which the Princess's message was written.”

Indeed, in the Kabbdidtic tradition, thereis a link between crying and hastening the
redemption; savation will occur in merit of tears. | would like to quote from the Tikkunei
Zohar 11, which gtates that “when Isradl isin exile, it is said thet al the gates are locked, for
the Shechinah which is Malchut is outside of the paace ... and there is no way for prayers
to ascend. However, the gates of tears are not locked; but no one can open these gates [of
tears] except for the master of tears, asit is written: ‘And she opened it [the ark] and saw
within it the child, behold a little boy was crying’ (Exodus 2:6) — [which means thet] the
palace will be opened in merit of this crying.... This is the Sgnificance of the verse: ‘They
will come with arying (Jeremiah 31:8) — in merit of their weeping Israd will be gathered
from the exile”

Kaplan makes a very astute observation concerning the last wind to arrive, and how
it changes from aforce of evil (it carried the Lot Princess to the golden mountain) to aforce
of good (it will now carry the chamberlain to the mountain). Kaplan (1983:52) points out
that if the chamberlain “had found the golden mountain earlier, the princess would not have
been there. He may have been discouraged by the delays, but they redly helped him and
the princess.” Aswe shdl see in additiond stories, what seems at the time to be something
negative may turn out to be for the best.

The giant who had earlier discouraged him now wants to help the chamberlain and
gives him a“vessd” that “when you put your hand into it, you will take out money.” This
vess is considered by Kaplan to be a purse; he writes (1983:53) that “it seems that the
purse hereis the Torah in its entirety. One can congtantly take merit out of the Torah, and it
IS never empty.... From this purse one can get merit and good deeds.”

| think Kaplan's ingght is very gpt. The Hebrew word for this vesse (or purse) is

; we find this same word in Story Number Eleven (“The Son of the King and the Son of
the Maidservant who were Exchanged”), where towards the end of the story, the true

prince is given avessd or ingrument () that several commentators once again interpret as
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a symbal for the Torah. In the Mishnah in Pirkei Avot 3:18, it is written that “lsradl is
beloved, for they were given the precious instrument ( ) by means of which theworld
was cregted [namely, the Torah].” According to the Bible, the Torah is truly invauable and
its worth isinestimable:  the Torah and its commandments are “ more precious than gold and
finegold” (Psams 19:11).

After the wind carries the chamberlain to the mountain of gold, the chamberlain is
able to enter the beautiful city because he possess (and uses) the purse or vessd that the
giant had given him. Rabbi Nachman in this story does not tell the reader how the
chamberlain succeeds to get the Lost Princess out of there, only that “he would need to use
wisdom and knowledge to get the King's daughter out.”

In order to find out how, we must now turn to the next story that deals with the
quest for the Logt Princess “The Merchant and the Pauper,” which | will andyze in
Chapter Four of thisthess. An English trandation of this story can be found in Appendix
Two on pages 296-309.

CHAPTER FOUR:
“The Merchant And The Pauper”

Rabbi Nachman of Bradav related Story Number Ten, “The Merchant and the
Pauper,” in the spring of 1809 after Purim (Hayei Moharan 15¢:59). Thisstory isnot only
longer thean “The Losng of the King's Daughter,” but its plot is more intricate and
complicated, and its cast of characters richer and more complex. Whereas in “The Losing
of the King's Daughter” there were redlly only two main characters (the chamberlain and the
Logt Princess), this story has five main characters.  the merchant, the merchant’s son, the



pauper-emperor, the pauper-emperor’s wife, and his daughter. As Steinsdtz (1979:37)
comments, “its literary form and dructure ... [are] more polished.... A Sngle narrétive line
runsfrom beginning to end and sub-themes flow smooathly into the development of the main
plot.... Asin ‘The Losng of the King's Daughter,” the basic theme is the Redemption, but
here greater emphasis is placed on the persondity of the Messah.” Kaplan (1983:197)
however warns the reader that “this is a very complex story and it is very difficult to
interpret.” 1 dso wish to add that there are some similarities between this story and Story
Number Two in Rabbi Nachman's “Book of Stories from Ancient Times.” “The King and
the Emperor.” However, this sory is far better constructed and organized; in my opinion,
the story of “The King and the Emperor” resembles arough draft, while “The Merchant and
the Pauper” isthe final version, and should be treated as such.

The mogt important and dominant figure in the firg section of “The Merchant and
the Pauper” is the merchant, and it is imperative to decipher what and whom he represents
first of dl. The vocation of a merchant is to bring and trandfer merchandise from one
country to another, and thereby supply the consumer with products that otherwise would be
inaccessble. In our sory, | believe that on a symbolic leve, the merchant's mission is
smilar: histask isto bring or transfer the spiritud wedth and wisdom of the upper worlds to
the lower world of action. He possesses grest compassion and nobility of character; in most
of Rabbi Nachman's gdories, externa wedth is usudly a metgphor for spiritua wedth,
knowledge and gregtness; his wedth is the wealth ad richness of Jewish tradition. Heis
“the whole man whose wedlth is both worldly and spiritud... possessng an abundance of
spiritud vaues... while the pauper is the man who remains poor in spirit, even after he has
attained materia success’ (Steinsdltz 1993:51-52).

In my opinion, akey to a degper understanding of the merchant’s sgnificance liesin
paying atention to the fact that while the merchant dominates the first section of the story
and is the mogt active character in the beginning of the story, heis amost totally absent from
the plot in the latter hdf of the story. This seems to suggest that dthough he played an
important role in earlier history, he will step down from the stage of history later on, and be

replaced by his son, who takes over hisrole.
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It is thus possible to divide the story into two: the first section (dominated by the
merchant, and to a lesser degree, by the pauper’s wife), and the second and larger, more
complicated section of the story which is dominated by the younger generation, namely the
merchant’'s son and especidly, the daughter of the pauper and pauper’s wife (now the
emperor and empress). As | will later demongtrate, the empress daughter is none other
than the Lost Princess of Rabbi Nachman's first story, who has now evolved into a much
more active persondlity.

Seen in thislight, the rescue of the pauper’ s wife by the merchant in the beginning of
the story is areflection and mirror image of the complex relationship between the merchant’s
son and the Lost Princess (= the emperor’s daughter) in the latter part of the Sory that
terminates in ther find reunion and marriage. In other words, the firgt redemption is the
prototype for the find and complete redemption.

In the first redemption from Egypt, the redeemer of the Jewish people was Moses,
and therefore, according to Steinsdtz (1979:38), the merchant “represents the historical
Moses,” while the pauper’ s wife “represents the smple people of Isradl, and the adventures
that befel her echo ... the first captivity, the exile in Egypt.” The merchant's son (the
Messiah), the find redeemer, is a perfected and more refined () version of his father,
the merchant (= Moses), the first redeemer, just as the daughter of the pauper’s wife is a
refined and more perfected version of her mother.

Similarly, Band (1978:165) believes that a “pardld is drawn between the exodus
from the Egyptian bondage, which was incomplete, and the future exodus from spiritud and
politica exile which is supposed to be perfect and find. Veled comparisons between the
two are strewn throughout the story.  The merchant, for instance, is supposed to represent

Moses, and his son, whose development we observe, isthe messah.”

Steinsdtz (1979:38-39) writes that the pauper-emperor’'s daughter represents
“Knesset Israd, the Shechinah, the presence of God in the world. Whereas the mother is
Isradl as seen in her smplicity and poverty, the daughter is the glory of Israd, the symbol of
al that the Shechinah can bestow on humanity. The merchant’s sonis clearly the Messah.
This connection between Moses and the Messiah, the first and final redeemers, is ancient
and well established.”



This idea that the find redemption paralels and reflects the first redemption is an
example of a larger concept that was caled by the Rabbinica Sages: -
(‘the deeds of the fathers are a Sign and a precedent for later generations’). In many
midrashim we indeed find this idea that something that was performed or done in an earlier
generation by one of the great leaders of the Jewish people prepares the way and foresees
what is to befdl later generations. This traditiona belief is presented and explained by the
important medieva Biblicd commentator and Kabbalist, the Ramban (Rabbi Moses ben
Nachman of Spain, 1194—1270), who persondly used and developed this concept in his
Biblicd commentaries as a crucid and centrd method of interpreting and understanding the
Torah (as did many other Kabbdists). Commenting on Genesis 12:6, the Ramban writes: “|
will tel you an important principle that will enable you to better understand the significance
of dl the events that befdl our forefathers. It isamgor principle that our Sages expressed
very concisdy, when they said: ‘ Everything that befell our forefathersis a sign and precedent
for later generations [Midrash Tanchuma, Parshat Lech-Lechaw 9]. The Scriptures will
therefore describe in greet detail the journeys [of our forefathers], how they dug wells and
other such matters that the superficid reader may think is unnecessary or superfluous— but
they dl cometo tell uswhat will befal later generationsin the future’ (Chavel 1984:77).

I will bring an example of how the Sages of the Tdmud usad this principle. In
Bereshit Rabbah 40:6, there is a midrash which discusses the descent of Abraham and
Sarah to Egypt during atime of famine in the land of Canaan (Genesis 12:10-20): “Rabbi
Pinchas said in the name of Rabbi Hoshayah Rabbah: The Holy One, blessed be He, said
to Abralam, ‘Go down and prepare the way for your descendants” For we find that
everything that is written about Abraham is written about his descendants [during the Exilein
Egypt and the Redemption from Egypt by means of the Exodus]. About Abraham it is
written: ‘ There was afamine in the land [Genesis 12:10]’, and concerning Israd! it is written:
‘For there has been afamine in the land for two years [Geness 45:6].” About Abraham it is
written: ‘And Abraham went down to Egypt [Genesis 12:10]," and concerning Igrad it is
written: ‘And our forefathers went down to Egypt [Numbers 20:15]." About Abraham it is
written: ... to sojourn thereé [Genesis 12:10], and concerning Isradl it is written: ‘We have
come to sojourn in the land’ [Genesis 47:4]. About Abraham it is written: ‘They [the
Egyptiang] will kill me, but you [Sarah] they will keep dive [Genesis 12:12], and concerning
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Israd it is written: ‘Every boy thet is born must be thrown into the Nile, but every girl may
be kept alive [Exodus 1:22].... About Aoraham it is written: ‘And the Lord plagued
Pharaoh and his house with great plagues [Genesis 12:17], and concerning Israd it is
written: ‘For | will send thistime dl My plagues upon your person [Pharaoh] and upon your
servants and upon your people [Exodus 9:14].... About Abraham it is written: ‘And
Pharaoh ordered his people to expd him [Abraham]’ [Geness 12:20], and concerning
Israd it is written: ‘And the Egyptians hastened the people on, expelling them quickly from
the land [Exodus 12:33].... About Abraham it is written: ‘And Abraham went up out of
Egypt...and Abraham was very rich in cattle, in Slver and in gold’ [Genesis 13:1-2], and
concerning lsrad it is written: * And He brought them out with silver and with gold’ [Psalms
105:37]. About Abrahamit iswritten: * And Abraham went on hisjourneys [Genesis 13:3],
and concerning lsradl it is written: ‘These are the journeys of the children of Israd’

[Numbers 33:1].”

Let me summarize. We can say that Rabbi Nachman takes this very accepted and
traditiona principle of - (‘the deeds of the fathers are a Sgn and a
precedent for later generations) and adapts it in the story of “The Merchant and the
Pauper” in avery nove and innovative way, in my opinion. Thus, as | mentioned earlieron
page 98, this story should therefore be divided into two parts for the purpose of our
andyss. Thefirgt part of the story focuses on the firgt exile and redemption of the Jewish
people, namely the higtorica Egyptian exile asit is recorded in the Torah. The merchant (=
Moses) rescues the pauper’s wife (= the Children of Isragl) from the evil generd’s captivity
(= Pharaoh’s endavement). This is the prototype and precedent for the longer and more
complex second pat of the story which focuses on the future and find messanic
redemption, and which carefully traces the relationship between the merchant’s son (= the
Messiah) and the pauper’s wife's daughter (= Knesset Israel = Shechinah = the Logt
Princess). | will now proceed to andyze the story in greater detail, as well as offering
sveard posshle dternative readings that different commentators and scholars have
suggested.
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After beginning with a description of two childless neighbors, the merchant and the
pauper, the story then dwells on the merchant's dream, in which dl his possessons are
transferred to the pauper; this dream reoccurs as the dream of the pauper’s wife. Rabbi
Nachman believed that dreams in generd are meaningful, and the dreams of the righteousin
particular may contain degp meaning. In severa of his sories (such as “The Bull and the
Ram” [Story Number Four], “The Spider and the Fly” [Story Number Seven], and “The
Rabbi’s Son” [Story Number Eight]), the chief protagonist has a dream which is the main
key to the understanding of the story or which propels the whole plot forward. Rabbi
Nachman himsdf wrote down many of his dreams. In severd passages in Likkutel
Moharan and Schot HaRan, he stressed the importance of dreams to his Hasdim. He
sad, for example, “know that it is possible to foresee the future through dreams. However,
dreams may aso contain extraneous or negative materid, as the Sages [of the Tdmud] told
us (Berachot 553): ‘Jugt as it is impossible for wheat to exist without chaff, so it is
impossible for a dream to exist without it containing extraneous materid.” Yet there are
dreams that are clear and prophetic, as it is written: ‘In a dream | will spesk with him’
[Numbers 12:6]. For the righteous person, the chaff and extraneous materid are removed
from his dream ... and he can decipher the dream and foresee the future. Joseph the
righteous had this grace, and ... so his dreams were prophetic and he could interpret the

dreams of others’ (Schot HaRan 262).

It is quite Sgnificant that Rabbi Nachman mentions Joseph in his agpect of Joseph
the dreamer ( , Genesis 37:19). The whole saga of the exile in Egypt that includes
the sde of Joseph by his brothers, his descent into Egypt, the seven year famine and the
arivd of dl of Jacob’'s family in Egypt, their consequent endavement and eventud
redemption from Egypt by Moses — dl this started with Joseph's prophetic dreams of his
brothers bowing down to him in Genesis 37. In Rabbi Nachman's story, too, the whole
sequence of events that include the merchant’s impulsive decision to rescue the pauper’s
captive wife, his entering the fortress of the evil generd in order to take her out, their actua
flight and hiding in seven bodies of water until she is finally resored home — 4l this begins
with the merchant’s dream. Indeed, it is no coincidence, in my opinion, that in the Biblica
narrative, Joseph is brought to Egypt by merchants (Genesis 37:28).



102

After the opening scene with the dreams of the merchant and the pauper’s wife, the
story aontinues with the episode in which a genera abducts the pauper’ s wife and brings her
to hisfortress. This pardlels the beginning of “The Losing of the King's Daughter” when the
princess is kidnapped by the evil one to his fortress-paace. Here too the merchant (like the
chamberlain in the firgt story) is motivated by compassion and dtruism in order to bring
home the pauper’s wife. Another important parald between the two stories lies in the fact
that the merchant can enter the generd’s fortified resdence unimpeded and with no
resstance on the part of the guards, just as the chamberlain entered the evil one's paace
without anyone hindering him at the beginning of “The Losing of the King's Daughter.”
Rabbi Nachman seems to be basing this episode on a parable that he discusses at length in
Likkutei Moharan 46: “I heard the following parable in the name of my greet- grandfather,
the Baal-ShemTov: ‘A king placed a great treasure in a certain location and created an
opticd illuson of many fortified walls around this treasure. When people saw these walls,
they believed that there were red fortifications guarding the treasure and that it would be
impossible to bresk through; therefore, many gave up without even trying to enter. Other
people were dle to pass through the first wall, but when they encountered the next, inner
wall, they too gave up. A few people managed to penetrate even the second wall, but gave
up when they came to the third, etc. Findly, the king's son came and said, ‘I know that dl
these wdlls are only illusions and thet there is in fact no wall nor obstacle whatsoever.” He
aone was able to bresk through al the walls and reach the treasure. We can learn from this
pardble that dl our fears are caused by the evil one and dl the obstacles that seem to
prevent us from reaching our god — al these appear to be mighty walls and fortifications,
but are redly nothing. The main thing is for a person to be courageous and brave-hearted
and to know that there is no need to fear; there are no obstacles that can prevent us from
reaching our god.”

Continuing this line of thought, many logicd obstacles stood in the way of rescuing
the Children of Isragl from the bondage of Egypt; their deliverance would have been seen as
logicaly impossible because of the seemingly insurmountable difficulties involved. Yet once
Moses accepted his mission, he evinced no fear of Pharaoh and it is indeed amazing that he
was able to enter Pharaoh’ s palace unimpeded and whenever he wanted without any hint of

worrying about being executed or imprisoned, or even being hindered or Stopped.
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Furthermore, after Moses took the Children of Isragl out of Egypt on Passover, he had no
detailed plans how to provide food and water for the hundreds of thousands of liberated
daves, nor had he devised a plan how to defend the people from attacks by the Egyptian
amy or by marauders in the desart like the Amaekites (Exodus 17:8-16). Concerning this
point, Porat (2001:1) writes “the fact that the Jewish people were to be led to the desert
could be viewed as a daring and rather irresponsible adventure.... How were they to be
provided with food? There was not as yet even a promise of mannaor wells. Yet by going
unhesitatingly into the barren desert, the people of Israd [literdly, Knesset 1srael] reveded
their readiness to follow their redeemer no mater what heppened. This devotion  is
referred to in averse in the Book of Jeremiah (2:2): ‘I remember the affection of your youth,
the love of your espousds, how you followed Me into the desert, into a land that was not
sown.”  Steinsdtz (1979:38) sums this up when he notes: “The higtorical misson — to
enable a whole people to dip out of Egypt — appeared to be impractical and beyond
human capabilities; indeed, it was @nceived and executed dmogt recklesdy, with no red
weighing of dternatives or planning for contingencies in the desert.”

Moses, of course, had God to guard and direct him. In contrast, in our Story (asin
al of Rabbi Nachman's stories), God' s presence is hidden and divine providence does not
meake itself manifest in overt miracles. The merchant, like the chamberlain in “The Losng of
the King's Daughter,” must fend for himsdf. Once the merchant and the pauper’s wife
succeed in leaving the generd’ s fortress, they have to hide from the generd’ s soldiers who
are searching for them; they firg hide “in acigtern full of rainwater,” and afterwards, they
hidein sx additional bodies of water: abathing place (in Hebrew, amikvah — ), alake,
a spring, a creek, ariver and asea. In each of these seven bodies of water, the pauper’s
wife swears an oath of loyalty that whatever future good fortune and prosperity and success
she may attain will belong to the merchant.

In the Torah, the Children of Israel encounter seven bodies of water on ther forty-
year journey from Egypt to the Promised Land, the Land of Isradl: (1) the Red Sea [Exodus
14:22], (2) Mara () [Exodus 15:23], (3) Elim () [Exodus 15:27], (4) Rephidim (

) [Exodus 17:1-6], (5) the waters of Meribah ( ) [Numbers 20:13], (6) the well
[Numbers 21:16-18], and (7) the Jordan River [Joshua 3:18]. Each time the Children of
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Isradl reached one of these seven bodies of water, there was a renewa of the covenant
between God and the people of Isradl, with Moses himself playing an important role. These
seven bodies of water, which appear throughout the Torah (from the Book of Exodustill the
Book of Deuteronomy), are adluded to in Rabbi Nachman's story as the seven different
bodies of water in which the merchant and the pauper’s wife hid, and which were the
witnesses to the pledge of gratitude by the pauper’s wife to the merchant for her present
deliverance and her oath of loydty for the future. Later on in the story, the mother relates to
her daughter the saga of her ddiverance from the generd, and the daughter sends the
merchant’s son a map detailing dl the bodies of water in which her mother hid with his
father, namdy the seven witnesses to her mother’s oath of loydty. This map is a very
important symbol for the Torah (as | will discuss later on in this chapter), and pardlds the
head-kerchief written on with tears given by the Lost Princessto the chamberlain in the first
sory.

The second body in which they hid is specificaly designated in Hebrew as a mikvah
(trandated into English as “a bathing place’), but actudly dl seven bodies of water have the
halachic status of a mikvah and are permitted to be used for ritua immersion. This seems
to me to indicate that both the merchant and the pauper’ s wife are undergoing a seven-stage
process of purification and spiritud sanctification. This is necessary because the pauper’s
wife had been hdd captive in a prison of impurity (the generd’s fortress), which the
merchant too had to enter in order to redeem her. This is dso reminiscent of the seven
week period between Passover (the actud liberation from the davery in Egypt) and the
holiday of Shavuot (when the Torah was given on Mt. Sinai). Similarly, before the merchant
(Mosss, thefirst redeemer) will be worthy of fathering his child (the Messiah) who embodies
his true inner essence in an even more refined verson, he must undergo a seven stage
process of purification; the pauper’s wife (the smple people of Israd) too must undergo
these identica seven stages before being worthy of mothering her true inner essence, her
daughter who is Knesset Israd ( ), whichisin its deepest significance synonymous
with the Shechinah, as | have earlier discussed.

There is another important point regarding the word mikveh. Bazak (2001:2)
writes “The word (mikveh) has two meanings in the Bible. The firs meaning is a
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place where water is collected or gathered, asin the verses: *... and the gathering of waters

He caled seas (Genesis 1:10), and ... afountain or cisern wherein is a gathering of water
shdl be clean’ (Leviticus 11:36). The second meaning is hope, as a synonym to the word

,asintheverses: ‘... yet now thereis hopefor Isragl concerning thisthing' (Ezra 10:2),
and ‘... our days on the earth are as a shadow, and there is no hope' (I Chronicles 29:15).”
Basing mysdf on this point, | believe that in our story, Rabbi Nachman uses both meanings.
Undoubtedly, the main meaning of the word mikveh is a gathering-place of water that is
used for ritud immersgon in order to become purified. However, the rescuing of the
pauper’s wife is not only an act of mercy on the part of the merchant, but it is dso an
expression of hope that redemption is indeed possible. It is possible that Rabbi Nachman
may be dluding to the last Mishnah in the Tractate of Yoma (8:9): “Rabbi Akiba sad,
‘Happy are you, Isradl, before Whom do you purify yoursdves, and Who purifies you?
Your Fether in heaven, as it is written: ____ —'The hope of Isradl, the Lord’
(Jeremiah 17:13); just as the ritual bath (the mikvah) purifies the impure, so does the Holy
One, blessed be He, purify Israd.”

The seven bodies of water may have additiona connotations. According to the
traditionad Bradav commentary Rimzei Ma’asiot (1949:78), which was written by one of
Rabbi Nathan Sternherz’ s leading disciples, Rabbi Nachman of Tcherin, the seven bodies of
water alude to the seven lower Sefirot  Thus, the process of purification that is being
carried out also occurs on a metaphysica plane. Kaplan (1983:203) refers to yet another
aspect when he writes “water also dludes to love and kindness. The waters of kindness
that impelled the merchant to do this daring deed were what protected him from the pursuing
evil.... [In addition,] the seven bodies of water represent seven tests.  This seems to be

hinted at in the Princess' later words to her suitors, ‘ The watershave not passed over you.”

After the two children are born and have begun to grow, the merchant tells the
pauper’ s wife of his dedre to arrange a match between them and thereby fulfill their dreams
of wedlth being transferred from one house to the other. It isimportant to remember that the
merchant’'s wedth is a metaphor for the wedlth of Jewish tradition and wisdom. The
merchant and his wife “are rich — not only in the materid sense — and the heritage they
pass on consists of the large houses of age-old wisdom and tradition” (Steinsaltz 1979:135).
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The pauper’ swife willingly and eagerly agrees to the match. This of course symbolizes how
fathful the smple folk, the common people, are to the Torah of Moses. However, as the
pauper accumulates more and more wedlth due to the many gifts that are showered upon
him and his family in merit of his beautiful daughter, he grows haughty and ungrateful.
Moreover, the pauper is gppointed to the army and evolves into an extremely successful
soldier who rapidly advances in the ranks until he becomes a generd.  Findly, his military

prowess and unending victories cause the pauper to become the emperor of the world.

Who is the pauper-emperor, and what does he represent? In order to decode this
symbol more clearly, it is necessary to look at the pauper’s family again. As | sad, his
daughter represents Knesset |srael, the essentid, purest and most sacred manifestation of
theided Israd, whoistermed - (“the daughter of Zion") in the Books of the Prophets,
and (“the beloved”) in the Song of Songs. The pauper's wife is the higoricd
meanifestation of the people of Isradl in their smplicity, modesty and faithfulness.  However,
Rabbi Nachman was only too aware that not al Jews were pious and ethica human beings,
but anong the Jews one could and would find greedy and immora people who were not
interested in God or in the redemption (or betterment) of the world, but rather were involved
in amassing power and money. We can thus conclude that the pauper represents those
individuas and forces who are biologicaly and historicdly part and parcd of the Jewish
people, but are negative and arrogant and who are indeed “poor in spirit.”

Seinsdtz (1979:39) writes that “this ignoble character achieves worldly power and
glory by means of the divine splendor of his daughter. Having attained externd wedlth, the
pauper loses interest in true savation and tries to discourage contact between Knesset
Israel and the Messiah; sovereignty over the physicd world is enough for him.”  Band,
(1978:311-312) too, minces no words about the pauper when he writes that “the
reprenensible behavior of the pauper/emperor is a bit surprisng.  His base character had
never redly improved and his rise to prominence was due not to his virtues but to the

remarkable beauty and persondity of his daughter.”

The pauper therefore represents those Jews who are not faithful to the teachings of
Moses (the merchant) and choose insteed the god of pursuing money and power.
However, in ny opinion, | fed that this should be developed further. | believe that Rabbi
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Nachman portrays the pauper as representing the Maskilim( — “the Enlightened”),
those Jews who accepted the Enlightenment and believed that the path for a better future for
the Jews lay in the absorption of genera European culture, vaues, languages and way of life
voluntarily by the Jews themsdlves, accompanied by the granting of full civil equaity and
liberty (the Emancipetion) by the Gentile governments and society in the countries where
they lived. As | wrote in the Introduction in Chapter One, Rabbi Nachman was totaly
opposed to the Enlightenment and was therefore hogtile to Napoleon and the French
Revolution (which itself was ingpired by the French Enlightenment). The Enlightenment had
spread throughout Western Europe and was in fact in the process of conquering al of West
European Jewry, and was now making serious inroads into the world of East European
Jewry as well. Rabbi Nachman bdieved that the druggle between traditiona Judaism
(spear-headed by Hasidism) and the Enlightenment for the souls and alegiance of the Jews
was a life-and-death struggle. Nor was he done in this dtitude. “The culture of Eas-
European Jewry in the nineteenth century was shaped by the twin forces of Haskaah, or
enlightenment, on the one hand, and Hasidism on the other. In the central aress of the Pde
in pattic ular, the two camps were in violent opposition to each other” (Eban 1968:270).

It is important to remember that Ngpoleon demanded a high price for the
emancipation of the Jews, namely for them to turn their back to traditiond Jewish vaues and
way of life and to assmilate into French and European culture. “In the Enlightenment, ...
Jewish society met an attitude that was favorably inclined toward the individud Jew while
inimica toward his traditions and socid coheson. The demand for disavowd of nationdity
on rationdist grounds meant in practice for the Jew acceptance of French or German or
some other nationd culture ingteed of his own. This groping between extreme individuaism
in theory and nationa assimilation in practice had aready become, by the end of the 18"
century, the source of some of the greastest individua successes as well as of the most

distressing tragedies in Jewish existence in modern times’ (Ben-Sasson 1974:64).

In July 1806, Napoleon convened a Jewish Assembly of Notables in order to
publicly raly the Jews to redefine Jewish exisence in Francee. Among other twelve
‘imperid’ questions, Napoleon asked the Assembly “whether the Jews considered France
their country and were willing to defend it. The answer to the last question was a
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spontaneous ‘ until degth;’ the delegates gave the expected answers to the other questions as
well” (Eban 1968:258). As | have noted in the Introduction, Rabbi Nachman began his
initiative of composing and narrating his “ Stories from Ancient Times’ precisdy a thistime,
July 1806. It seems that Rabbi Nachman was horrified and shocked to his core by the
news that the Jews in France (and in al of Western Europe) were willing to give up their
identity and traditions. Rabbi Nathan gave heart- rendering testimony when he wrote (S chot
HaRan 220): “Rabbi Nachman once said, ‘1 will tell you a secret: a great wave of heresy (

) has come to the world. It has been decreed that this wave of heresy will engulf
the world in order to test our faith. | know that my people, those who accept my teachings,
will retain their faith even without my reveding this secret to you; dill, | am tdling you this
now S0 that when you witness how heresy is vanquishing al, your faith will be even stronger,
knowing that | have told you this beforehand.” Rabbi Nachman spoke to me this way many
times, he would sigh deeply concerning this ad say: * Alas, how will it be possible for only a
handful to stand up againg dl the world.” And truth be told, shortly after Rabbi Nachman's
death [1810], we saw how heresy had spread and expanded throughout the world, as never
before in history, since the earliest times. Even though this leprosy of heresy had begun to
blossom and grow during Rabbi Nachman's lifetime, ill it was mainly in distant countries
where these heretics wrote their books and preached their doctrines and published their
newspaper, the [the main newspaper published by the Maskilimin Berlin]; this plague
of heresy had not a that time affected the Jews of our country [Russg very much; but

now!...”

In his struggle againgt the Enlightenment, Rabbi Nachman looked for additiond
means by which he could fortify the Jewish religion and its vison of redemption in face of
what he consdered to be the ondaught on faith by the Enlightenment. As | showed in the
Introduction in Chapter One, Rabbi Nachman hoped that his “ Stories from Ancient Times’
would provide a means of spiritua inoculaion or spiritua remedy againg the vaues of the
Enlightenment, and strengthen the resolve of religious Jewsto remain faithful to the traditiona
Jewish beliefs and way of life, just as the pauper’s wife had remained faithful to her pledge

to the merchant (M oses).
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After the convening of the Assembly of Jewish Notablesin Parisin July 1806, Eban
(1968:258-261) writes that “Ngpoleon now sought to legitimize the deegates
representations by a body of religious authority. Nothing less than the retoration of the
ancient Sanhedrin would do. Every congregation [in France, Germany and Itay, which
were the countries under his control] was to send its representatives, both religious and

secular... Napoleon wrote: ‘I degire ... to find for them [the Jews] a Jerusdem in France’

The Sanhedrin findly gathered in Paris in February 1807, with great pomp and
ceremony. In conformity with Napoleon's wish that it resemble as closgly as possible the
ancient Council, there were 71 deputies in this later-day Sanhedrin, a nasi (president), an
av bet din (vice- president), and ahacham (second vice-presdent).... Initsfirst sesson, the
Sanhedrin ratified the decisons of the Assembly and gave them rdigious sanction.... The
Sanhedrin yielded on every point.... With the decisions of the Sanhedrin the Jews of France
renounced rabbinical jurisdiction, corporate Satus, and the hope for a return to the Land of
lsragl.”

Thus, the direct result of the Enlightenment was the rgpid growth of “assmilatory
tendencies involving the renunciation of rdigious and nationd traditions’ (Epstein 1964:29).
Rabbi Nachman reacted in horror as the end of the eighteenth century and the first decade
of the nineteenth witnessed the grestest wave of voluntary conversons from Judaism to
Chridtianity in Jewish higory. “Fully one tenth of the Jewish population of the German
states, between 1800 and 1810, took the escape route of baptism, among these four of the
children of Moses Mendelssohn” (Eban 1968:265). Among those Jews in Western Europe
who did not convert, the mgority stopped observing many of the commandments of the
Torah; they aso renounced dl the nationdist dements in Judaism that call for a specific
redemption of the Jewish people, and they gave up the bdief in the Messiah who would leed
them back to the Land of Israd and rebuild the Temple in Jerusdem. For them, Berlin

would betheir new Jerusalem.

In summary, | strongly fed that in Rabbi Nachman’s story of “The Merchant and the
Pauper,” the pauper represents those Jews who renounce the age-old pledge of loydty to
Moses (=the merchant) and the Torah of Moses. They are interested in financia success

and tempora power, and no longer believe in the figure of a persond Messah (= the
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merchant’s son) whose degtiny is intertwined with the destiny of Knesset Israel. Indeed,
they want their daughtersto intermarry with the different princes of the world, who represent
the Gentile nations and the traditions of contemporary European civilization.

It is no accident that before the pauper becomes an emperor, he first becomes a
generd. We have dready met a generd in this story, namely the evil generd who had
kidnapped the pauper’ s wife, and who was a symbol of the forces of impurity, the 49 gates
of impurity ( ) that represent the exile in Egypt. Tragicdly and ironicaly, the
pauper’s wife's own husband becomes himsdf a generd and after his rise to power,
“imprisons’ his own wife and daughter in an imperiad padace of gold (reminiscent of the
mountain of gold and paace of pearl in “The Losng of the King's Daughter”), hoping to
deny his daughter’s destiny and prevent the Princess from making contact with, and
eventudly marrying, her intended bridegroom, the merchant's son. As Doron (1997:149)
points out, “A beautiful paaceisthe most dangerous kind of captivity.” The pauper is what
Rabbi Nachman often cdls — “poor in wisdom;” instead of sustaining themselves
in the wedth of Jewish tradition, there are Jews who deny the vaue of Torah and traditiona
Judaism, and who prefer what Rabbi Nachman considered to be the counterfeit and
ultimately worthless fase gold of the Enlightenment and the Emancipation. Steinsdtz
(1979:134) writes that Rabbi Nachman “was probably the only figure in his generation who
dared to condemn dl Jewish rationdist philosophy, and not just its more problematic
aspects.”  Story Number Nine, “The Clever Man and the Smple Man,” focuses on this
very theme, and it is possible to see the merchant as pardleling the Smple man in that Sory,
and the pauper as corresponding to the clever man (who in that story eventually descends
into atheism, egoism, and ridicule).

I believe that there is Sgnificance in the fact that before becoming an emperor, the
pauper had joined the army and rose rapidly in the ranks until he became a successful
generd. It seemsto me that Rabbi Nachman is mocking, by means of this parody, the most
famous generd-turned-emperor in Rabbi Nachman's lifetime, namely Napoleon himsdf
(who, by the way, was only three years older than Rabbi Nachman). The portrait of the
pauper-emperor that Rabbi Nachman has created, a man who has been given great power
yet is not worthy of it Snce heis poor in spirit and poor in wisdom, is not only amimicry of
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the French emperor (as perceived by Rabbi Nachman) but aso a satiric sketch of the
emancipated Jews of France who tried to be more French than the Frenchmen, and the
enlightened Jews of Germany who embraced German culture and endeavored to be more

German than the Germans.

In our story, the emperor redlizes that he will not be able to make what he considers
amore suitable natch for his daughter (Knesset 1sragl) among the kings and princes of the
world as long as the merchant’s son (the Messianic hope) is dive. He therefore decides to
get rid of the merchant's son; the first step is to devise ways to totaly impoverish the
merchant, and then afterwards, to dispose of the merchant's son as well. The
impoverishment of the merchant symbolizes the historicd fact that the spiritud richness and
wedlth of the Jewish tradition and of the Torah of Moseslogt their vaue in the perspective of
contemporary enlightened Jewry. There are pardlesto thisin severd other adlegories from
Rabbi Nachman's “ Stories from Ancient Times” For ingtance, in Story Number Eleven,
“The Son of the King and the Son of the Madservant who were Exchanged,” after the
servant’s son (who was mistakenly considered to be the prince) ascends the throne, he
causesthe exile of his“riva,” the true son of the king, by first impoverishing the man who is
assumed to be the true prince's father, but who is in fct the biological father of the fase
king himsdf. Another example can be found in the very beginning of Story Number Nine,
“The Clever Man and the Simple Man,” when the two wedll-to-do fathers of the two boys
begin to lose their money and sink deeper ard deeper into poverty, until they lose nearly
everything. In dl three gories it is possible to interpret these fathers as representing Jewish
tradition, and their impoverishment as the fact that thistradition is no longer considered to be
of value. “The tragedy of the weakening of traditiona Judaism, symbolicaly represented by
the impoverishment ... of the fathers, is a feature in severd of Rabbi Nachman's tdes’
(Steinsaltz 1979:136).

In our story, the next step occurs when the merchant’s son is fasely accused of a
capital offense and is sentenced to betied in a sack and thrown into the sea. The emperor’s
plan isfoiled, however, by the empress, who iswilling to endanger hersdlf and her pogitionin
order to save the merchant’s son, just as earlier the merchant had risked his life to save her.

The merchant’s son is thus saved from degth but has to undergo exile. In my opinion, this
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threat of being sentenced to deeth by drowning in water, and being saved from a watery

grave by a woman from the roya family, is asymbolic echo of Chapter Two in the Book of
Exodus. There Moses was saved from being drowned in the Nile by the compassion of

Pharaoh’s daughter (Exodus 2:3-9); here, in Rabbi Nachman's story, the merchant’s son

(who represents the Messiah, the symbolic ‘son’ of Moses) is saved from drowning in the
sea by the pauper-emperor' swife. Moses, however, sill has to undergo the tribulations of
exileto Midian, adesert land (Exodus 2:15-22).

According to Kaplan (1983:207), “this represents the exile of the Isradlites from
their land, and their subjugation and persecution.” However, | think it is even deeper than
this. The merchant’s son has to suffer the experience of exile due to the emperor’s needless
hatred, which is caled in Hebrew . This needless or unnecessary hatred was adso
the direct cause of the first exile experienced by the Jewish people, before it was even a
nation. | am referring to the hatred and jealousy of Joseph’s brothers (Genesis 37), which
had been fanned and enflamed by Joseph’s dreams, as | mentioned earlier on pages 101-
102. Ther hared was 0 greet that they planned to murder their brother (just as the
pauper-emperor schemed to murder the merchant’s son), athough in the end they sold him
as a dave to Egypt, which eventudly led to the Egyptian exile. Returning to the concept of

(‘the deeds of the fathers are a sign and a precedent for later
generations), needless hatred ( ) was often perceived as causing not only the exile
of Jacob's family to Egypt, but subsequent exiles too. We find in the Tdmud (Yoma 9b),
the Rabbinica Sages ask, “Why was the Second Temple destroyed? Because of needless
hatred ( ).” In our story, too, needless hatred causes the merchant's son (the

Messiah) to go into exile.

At this point in the story, Rabbi Nachman proceeds to present to the reader avery
important episode as a flashback, in which Rabbi Nachman tells the reader the empress
hed earlier reveded to her daughter the story of her flight from the evil generd and how she
had been saved by the merchant, her oath of gratitude and alegiance to the merchant and
most importantly, the fact that the daughter’s true betrothed is the merchant’s son, and he
adone. The daughter, Knesset Israel, promises to honor her mother’s pledge and sends a

letter to the merchant’'s son which she writes in her own handwriting, afirming her
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fathfulness to him aone, together with a map she draws sketching dl the saven bodies of

water where her mother had hidden with his father. This |etter and map are a metaphor for
the Torah; this pledge of total commitment and loydty, which embodies the Torah, is one of
the mogt crucid images in the story, pardlding the Lost Princess head-kerchief in “The
Losing of the King's Daughter.” The Torah is so essentid because it is not only the eterna
witness of the unbreskable bond uniting the destinies of Knesset |srael and the Messiah, but
it is dso the means by which Knesset Israel will be capable of identifying who the true
Messiah is. Even if other contenders try to convince the people o Israd of their daims, and
even if they do possess some of the Signs of the redeemer, only he who is a master of the
Torah of Mosesisthe predestined savior. In contrast to the false messiahs of Jewish history
like Jacob Frank and Shabbatai Zvi (and d course Jesus of Nazareth) who wanted to
cancd the commandments of the Torah, the true Messiah, according to Rabbi Nachman,
will observe dl the laws and ordinances of the Torah. In addition, | believe that Rabbi

Nachman is dso hinting &t the followers of the Haskalah (the Jewish Enlightenment). In
other words, Rabbi Nachman is demongtrating his conviction that the Jewish people will gain
its redemption only by being unswervingly fathful to the Torah, and not by giving up the
commandments of the Torah (as preached by leaders of the Reform Movement in
Germany), nor by giving up its nationa identity (as authorized by Napoleon's Sanhedrin in
France). Steinsdtz (1979:39) may be referring to this when he writes: “The pledge the
daughter grants him, the sgn by which she will recognize him, is the memory of the firg
sdvation; the finad salvation reflects and completes the first”. Kaplan (1983:208) makes a
perceptive point when he says that “athough the merchant’s son and the Princess had gone
to school together as children, she had never seen him as an adult. Therefore, the letter
would be her only sure way of recognizing him. Later, we find that when he logt the etter,

she would not bdieve who he was.”

Fleeing the emperor, the merchant’s son takes the Princess letter with him as he
goes into exile. Upon reaching the seq, he sets sail, but a sorm wind arises and drives his
ship onto the shore of a desert idand. We saw in the story “The Losing of the King's
Daughter” that the wind that had carried the Lost Princess to the mountain of gold and the
paace of pearl was a force of evil. However, in the end the wind began to “blow in

reverse” asit were, and transformed into aforce of good when it carried the chamberlain to
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the golden mountain. In our present story, too, the tempest wind (which will manifest itself
three more times in this tae) is initidly negative, yet it functions as a very important caidys
which will eventudly cause the plot to move on and progress. The wind, initidly negative, is
in fact pogtive in the end.

When viewed in this light, the image of the wind in dl four of Rabbi Nachman's
dories that ded with the Lost Princess bears an uncanny smilarity to the image of the wind
in several of Shakespeare's plays, notably “King Lear” and “The Tempest.” In the central
scene of Act Threein “King Lear,” the old king is thrust out in the raging winds of aterrible
tempest (which is itsdf a metgphor for the raging sorm within King Lear’s soul). The
tempest wind causes King Lear to lose his sanity and his dignity; however, he later regains
them and emerges as afar better human being than he was in the past. In our story, too, the
tempest wind causes the ship that the merchant’s son is saling on to crash ashore on a
deserted idand. This storm, too, mirrors the inner turmoil and torment within the merchant’s
son; the shipwreck itsdf mirrors the gpparent wreckage of his life after being denied his
birth-right of marrying the Princess. Yet this wind, and the winds that will occur later in the
dory, are actudly necessary components and cataysts in the unfolding plot to re-unite the
lost and exiled merchant’s son with the Princess.

The pardld with Shakespeare's play, “The Tempedt,” is even more griking. The
play begins with a sorm wind that causes a large roya boat to shipwreck on a seemingly
deserted idand; the boat is carrying Ferdinand, the Prince of Naples, and other important
dignitaries. Theidand is actudly inhabited by the exiled Duke of Milan, Prospero (who hed
been denied his crown by his treacherous brother), and Prospero’s beautiful daughter
Miranda. The shipwreck caused by the storm wind is perceived as a terrible tragedy in
Scene One, yet by the end of the play, the prince has met and become betrothed to
Miranda, his predestined bride, and Prospero has regained his dukedom after a
reconciligtion with his brother. Gonzalo, “an honest old councilor” who functions as the
playwright's voice in the play, sums up their experience in an important speech declaring his
wonder & the way Providence works when he proclaims in the last scene of the play (The

Tempest V,iv: 205-213);

“Was Milan thrust from Milan that hisissue
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Should become kingsin Naples? O, rgoice
Beyond a common joy, and set it down

With gold on lagting pillars. in one voyage

Did Claribel her hushand find a Tunis,

And Ferdinand her brother found awife

Where he himsdlf was logt; Progpero his dukedom
Inapoor ide; and dl of us oursdves

When no man was his own.”

Shakespeare has shown that the wind that initialy seemed to be a force of evil and
caused a shipwreck was actudly a positive force for reconciliation; a very smilar (athough
far more complicated) sequence of events occurs in Rabbi Nachman's dory of “The
Merchant and the Pauper.”

After the shipwreck, the merchant’s son enters the wilderness of the desert idand,
walking further and further from the shore until he is lost and unable to return. Wandering
yet further, he emerges from the desert and finds a lush, jungle-like area thet is suitable for
human habitation, with food, water, and shelter. This episode closdy pardlels the one in
Rabbi Nachman's Story Number Eleven, “The Son of the King and the Son of the
Maidservant who were Exchanged,” where the true prince enters a terrifying forest, but
eventudly discovers there such great peace and inner harmony that he yearns to say there
and not leave. In both stories, the naturd splendor of the desert idand and the forest reflects
“the Kabbaligtic idea that the soul of the Messiah resdes in the Garden of Eden until the
time comes for him to gppear” (Steinsdtz 1979:40). According to Rabbi Nachman's
description, this beautiful idand does indeed sound like atropical paradise; Rabbi Nachman
writes explicitly that “water was there in abundance, and its trees bore fruit,” which is very
reminiscent of the Biblica Garden of Eden. According to Kgplan (1983:210), the fruit and
water on the idand symbolize the “good deeds and Torah” which sustain the Messiah when

heresidesin this paradise “where one can enjoy the radiance of the divine.”

Whatever its symbolic meaning, theidand is full of naturd beauty. Rabbi Nachman

was extremely senditive to the beauty of nature, and spoke on many occasions of how the
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magnificence of the natural world can bring a person closer to God. Zeitlin (1965a:304-
306) expresses this point with great perceptiveness when he writes that “Rabbi Nachman of

Bradav was unique among dl the great Jewish religious leaders throughout the generations
by the emphasis he placed concerning the vaue and importance of nature. He attributed
inestimable centrdity to the splendor of nature, and on how natura beauty nurtures and

affects religious feding.... The rebbe of Bradav spesks about the song of the herbs, the
grace of the fields which God has blessed, and the spirit of holiness and purity that nature
can introduce within the soul of the beholder.... Rabbi Nachman understands nature with

the comprehension of avisionary, of a person who is swept into everything he sees and feels
with a sense of total and complete awe. He perceives the grace and splendor of each detall

and merges them dl with the yearnings of his own soul, with the sanctity within his degpest
being. Above al, Rabbi Nachman’'s deepest aspiration was holiness, and therefore, dl the
beauty of nature and the magica visons of the naturd world awoke within him the love of

God.... Rabbi Nachman's heart would be filled with divine poetry and sacred music when

he saw before him valeys full of grain and vegetation, forests, rivers and springs.”

There are countless examples of this throughout the treditionad Bradav texts. For
instance, Rabbi Nathan relates (Schot HaRan 163) that “once a Bradav hasid told me of
an incident that occurred in Zlotopolye, when Rabbi Nachman was in his twenties. Rabbi
Nachman told this hasd one summer morning, ‘Let usgo for awak.” Rabbi Nachman and
thishasid left the city and were walking in the fidds. Rabbi Nachman said, ‘If only people
could hear the songs and praises of the herbs and grasses in this field, how each blade of
grass 9ngs the praise of God without any sdif-awareness, without any desire for reward.
How beautiful, how pleasant it is to listen to their song and their music; how good it is to
sarve God in their presence” On a different occasion, Rabbi Nachman said, “When a
person merits the experience of meditating and truly talking to God in the field or among the
trees of the forest, he fed's how each step he takesis as if he were walking in the Garden of
Eden. Afterwards, when he leaves the world of nature and returns to town, dl the world

seems new to him; it isasif the world has been crested anew” (Likkutei Moharan 11:2).
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The merchant’s son “had a bow and arrow with which he defended himsdf againg
the wild beasts of the wilderness” In Rabbi Nachman's stories, wild beasts usudly
symbolize the bedtidity within ourselves. In order to overcome one's bestia urges, one
needs a “bow.” According to Rashi’s commentary on Genesis 48:22 (which is based on
the trandation of Onkelus there and Baba Batra 1233), this bow is prayer. In other words,
the way to overcome one's own bestidity is through the power of prayer. In Likkutei
Moharan 2, Rabbi Nachman writes explicitly that “the main wegpon of the Messiah, and dl
the wars and dl the conquests that he will conquer — everything is through the merit of
prayer.” The importance and centrdity of prayer, which is only hinted a here, is greetly
developed and expanded upon in Rabbi Nachman's Story Number Twelve, “The Master of
Prayer,” which isandyzed in Chapter Five of thisthesis.

In this context, it may seem quite surprisng that the merchant's son would

sometimes shoot a hare with his bow and arrows for meat, since a hare (in the Hebrew:

) isanonkosher animd. This perhaps dludes to the idea that the Messiah will be able

to perform a rectification - —of the unclean and theimpure. Heis able to do thiswith
his bow and arrow, in other words, through prayer.

Leaving the merchant’s son for the present, Rabbi Nachman changes the venue of
the story and now returns to the emperor’s daughter, who has been given a suitable roya
palace and royd court where she spends her time in music and poetry. The Princess dso
ingds that each and every suitor come to her in person, in order to see if he is perhaps her
destined one, the merchant’s son. Rabbi Nachman describes how she would listen carefully
to the words of each suitor and then send him a reply through her ladies-in-waiting; to those
suitors who pleased her more, she would hersdlf recite an answer in verse, and to those who
pleased her the most, she would alow them to catch a glimpse of her. However, in the end,
al were rgected with the same reply: “But the waters have not passed over you.”
Steinsdtz (1979:40) points out that “the grest men of al generations have sought to
approach the Shechinah, but with limited success. Some suitors are denied permission
even to enter into her presence; others, in language reminiscant of a famous Tamudic text

[Hagigah 14b] dedling with mystic knowledge, enter, gaze upon her, but are stricken with
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madness, even those who are worthy of 1ooking upon the divine presence soon proceed no

further, for they have not reached the stature of the Messiah.”

In the English trandaion, it iswritten that the royd suitors “declaimed their poems of
love and desire’ to the emperor’s daughter. The Hebrew original uses the unusua phrase
(literdlly: *song of desre’). This is very important because Rabbi Nachman
himsdlf uses this uncommon term when he spesks of the poem Akdamot ( ), which is
recited in the synagogue on the holiday of Shavuot, as being the (‘song of
desire’) par excellence. In Schot HaRan 256, Rabbi Nathan writes that “ Rabbi Nachman
praised the poem Akdamot lavishly. Rabbi Nachman said, ‘ Because the Jewish people are
used to this poem, they do not appreciate the great vaue of its sanctity.... If only people
could know the inestimable worth of this song when it is sung during the morning prayers on
Shavuot.... It is a ‘song of desire’ ( ) like in the story, ‘ The Merchant and the
Pauper’.”

Thepoem Akdamot ( ) was written in the eeventh century by Rabbi Mer ben
Isaac of France. “The poem, written in Aramaic, consists of ninety verses dphabeticaly
aranged. Its acrostic comprises, in addition to a twofold aphabet, the names of the author
and hisfather and a short petition.... There are ten syllables to each verse, and one rhyme (
) runs through the entire hymn” (Birnbaum 1949:647-648). The most important thing
about this poem, however, isthat it isabascdly a hymn of praise to the glory of the Torah.
Thisismost gppropriate sinceit isrecited just before the reading of the Torah on the festiva
of Shavuot, which commemorates the revelaion of the Torah on Mount Sinai.

Rabbi Nachman himsdf has thus given us avita ingght into the symbolic meaning of
the image of the emperor’s daughter. Sheis not only the Shechinah and Knesset-Israel and
the Sefirah of Malchut, but she so symbolizes the Torah, above dl, the deepest levels of
the Torah, the mystical Torah ( ).

Indeed, we find an extremdly crucia (and beautiful) passage in the Zohar (11.99a)
itself which describes the Torah in terms that strongly pardld the description of the
emperor's daughter in Rabbi Nachman's story, “The Merchant and the Pauper”: “The
Torah resembles a beautiful and noble maiden who is hidden in a secluded room in her

castle and who has a secret betrothed, a beloved lover whom she adone knows. Due to his
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love of her, he continudly walks past the gates of her castle, secretively glancing back and
forth in quest of her. She knowsthat her beloved is searching for her; so what does she do?
She opens the porta to her hidden room dightly and reved's her face for amoment, and then
hides it again. If there were anyone there but her beloved, he would not see nor percelve
anything. Only he sees her, and he yearns for her with his heart and soul and entire being; he
knows that she has reveded hersdlf for that one second for his ske, aflame with love for
him. Thisisthe way of the Torah, who reveds hersdf only to they who love her. The Torah
knows that the wise of the heart continually walk back and forth in front of her gate. What
does she do? She reved's her face from within the hidden recesses of her cadtle, caling to
him and then returning to her inner chamber.... The Torah reveds hersdlf and then concedls
hersdf, cdling out in love to her beloved and awakening his love for her. Come and see:
this is the way of the Torah; when she desires at first to reved hersdlf to her beloved, she

sendshimasgn.”

Scholem (1973:67) notes that this “identification of the Shechinah (who is dso the
Queen or Matrona) with the Torah” became an important principle for many Kabbdigs.
Thus, we can sum up by saying that we have reached a criticd stage in our search to
understand the meaning of the Lost Princess; for in addition to being dl that we have said to
this point (the Shechinah, Knesset-Israel, and the Sefirah of Malchut), she is now a
personification of the Torah aswell. The quest for the Lost Princess is therefore an attempt
to comprehend the mysteries of the Torah itsdlf.

This helps explain the sentence in the story where “the suitors to whom she reveded
her face were overwhelmed by her beauty: some would swoon, whereas others went med
with love” This seems to be yet another alusion to the key Tamudic passage in Hagigah
14b (which | have dready mentioned and discussed) concerning the four sages who entered
Pardes the orchard of mysticd Torah knowledge. The beauty of the Lot Princess in her
role of the secret Torah ( ) can cause insanity or illness to those who are not her

true bridegroom.

Meanwhile, the merchant’s son has remained in his secluded idand, and like the
emperor’s daughter, devotes himsdf to music. It isinteresting that he fashions strings for his
musicd insruments from anima guts.  In other words, he is capable of transforming the



animd into something much more refined and spiritud like music. In my opinion, the reason
for this closaly resembles the merchant’s son’'s use of his bow (prayer) to overcome the wild
animas (bedtidity), and to ceatch the nonkosher hare for meat. Kaplan (1983:212)
comments that the merchant’s son “can take the forces of destruction, and use them for
harmony. Of course, thisisthe concept of the Messiah.” A smilar Stuaion occursin Rabbi
Nachman's Story Number Eleven, “The Son of the King and the Son of the Maidservant
who were Exchanged.” There, when the king's true son first entered the forest, the roars
and howls of the wild beadts terrified him; however, as he learned and grew spiritudly in the
forest, he came to such a high spiritua level that he was able to perceive the screeches and
growls of the wild beasts as being part of the most beautiful harmony imaginable.

In our story, both the merchant’s son and the Lost Princess devote much of their
timeto music. Music, like the beauty of nature, is a means by which one can draw closer to
sanctity, according to Rabbi Nachman. “It is good for a person to accustom himsdlf to
musc and to revive his soirit over and over again through melody, for music gladdens the

soul, causingittocleave( ) toGod” (Likkutei Eytzot 197).

However, the merchant’'s son must be shaken out of his passvity if he is ever to
marry the emperor’s daughter. Thus, a great tempest comes and flattens dl the treesin the
forest, meking it impossible for him to find the right tree in which he had hidden the
Princess's letter. As | have earlier discussed at length, the tempest here too is a force that
seams & fird to be negative, but is actudly a catalyst for change and in the long run it isa
force for good that helps redemption to occur. The merchant’s son feds devastated by his
inability to find the Princess’ |etter among the many thousands of falen trees, and resolvesto

leave the idand and somehow to do something else.

However, at this point in the story, circumstances force the merchant’s son to revedl
part of his secret to three different individuas who are in fact not worthy of the trugt the
merchant’s son has shown them and who do not merit possessing his secret.  Each one of
the three usurps his trust in them in order to try to gain the Princess for himsdf. The
traditiona Bradav commentary Rimzei Ma’ asiot, Hashmatot 18 interprets these three kings
as being three different false messiahs that persuaded some of the Jewish people during the
course of history that the true messah had arrived. Steinsdtz (1979:40-41) agrees, he
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writes that “this episode is an dlegorica account of the various messanic figures who have
crossed the stage of Jewish higtory, frequently with disastrous results. Possessing part of the
secret signs and perhaps some aspect of messiahship, each was able for atime to persuade
the people, including the leaders, that he was indeed the redeemer.... Each of the
persondities in the story was requested to help in bringing about the redemption, but instead
each attempted to usurp the redeemer’s role for himself.” The most unexpected scene,

however, is the one in which the merchant’s son actualy comes before the emperor's

daughter, who refuses to recognize him and in fact rgects him In other words, Rabbi

Nachman seems to be suggesting in this story that the true Messiah had indeed once come,
but was not acknowledged by Knesset Israel. No one can say for sure to whom Rabbi

Nachman is referring, and it is very tempting to try and speculate about whom he may have
been dluding to. In any case, Rabbi Nachman is making a very powerful statement against
messanic pretenders. No matter how charismatic a spiritud leader may appear to be, the
only true candidate that can even be considered as the Messiah must be a spiritud leader
who is in possesson of the Logt Princess handwritten letter and map, which means a
person who istotaly faithful and committed to the Torah of Moses as understood by Jewish
tradition. In contrast to the clams of Chrigtianity or Idam, of Shabbatai Zvi or Jacob
Frank, the Torah (including its commandments) is not to be atered or changed in any way;
any would-be messianic pretender who does not follow the letter and the spirit of the Law
(in other words, someone who does not know the correct order of the seven bodies of

water) is by that very fact not in possession of the mgp and letter and is not the Lost

Princess’ true bridegroom.

It would seem that at this stage of the dtory, a ddemate has been reached.
However, Rabbi Nachman introduces a new character into the story: a pirate and kidnapper
who is defined as a “murderous scoundrel.”  Kaplan (1983:216) believes that the pirate
“represents the forces of evil. The side of evil tries to capture the holy. However, as we
ghdl se¢, it is through this done that the Princess is uplifted and reunited with her destined
one. Thisis reminiscent of the Princess of Story Number One [“The Losing of the King's



Daughter”] who was trapped in the domain of evil. It is Sgnificant thet the pirate can
capture the Princess only after she rgects her true bridegroom.”

| would like to add that in my opinion, it is dso Sgnificant thet this pirate is a eunuch
who wants her in order to sdl her later on for alarge sum of money. Thisis important for
two reasons.  Fird, the fact that he is a eunuch in indicative of Rabbi Nachman's strong
conviction (which he has in common with the whole world of Kabbalistic thought) that when
dl issad and done, evil is ultimatdy serile and parastic; evil has no future. Despite the fact
that evil seems s0 powerful and victorious in the world, it cannot reproduce and thus must
ultimately vanish off the face of the earth. Second, the pirate wants the Princess not out of
love or desire or even sexud lugt, but Smply as a means of accumulating gregter wedth. |
have dready had occasion to discuss Rabbi Nachman's belief that the passion for money is
the lowest and basest vice of dl; thisideawill be expanded upon in Rabbi Nachman's Story
Number Twelve (“The Master of Prayer”), which | analyze in Chapter Five of this thess.
Yet in our present story, too, the ultimate degradation that the Princess must undergo is
connected to the lust for money.

Steinsdtz (1979:41-42) understands the pirate to be the “ personification of evil; not
only is he amurderer, but he dso makes a living from deeth and thus can be identified with
Satan in his role as the Angd of Degth ... The technique by which the scoundrel lures the
daughter into his cabin is typicd of the way evil tempts man:  beginning with trifles
transactions of little Sgnificance, it draws man on through better bargains to the promised
ultimate marvel, which isin fact anilluson and afraud. But by the time this is discovered, it
istoo late to turn back.”

In Schot HaRan 6, Rabbi Nachman explains in detail the way evil entices a person:
“The evil inclination ( ) resembles a person that approaches people with his fist
closad, and nobody knows what he is holding inside his fist. He extends his hand and asks
everybody, ‘What am | holding? Everybody imagines thet he is holding just the thing that
he mogt desires, and therefore everybody runs after him since every one believes that he is
holding the one thing that he wants most of al. Findly, the man opens his fig and there is
nothing there at al. Thus, the desires of this world resemble sunrays that shineinto ahouse

through awindow. Peopletry to grasp the sunrays, but they don't grasp anything.”



It is important to note that the pirate succeeds in enticing the Princess through the
artificia puppets of golden birds that he ingenioudy devised, and which chirp and sng
beautifully. Here again we have an example of how music can sometimes belong to the
realm of evil, as we saw in the beginning of Story Number One (“The Losing of the King's
Daughter”), when in the palace fortress of the evil one there was an orchestrawhich played
beautiful music when the queen (the Lost Princess) was led in. However, it is important to
point out that in dl of Rabbi Nachman's stories, birds usudly belong to the forces of
sanctity. Nonetheless, here the pirate' s birds do belong to the dimension of evil precisdly
because they are not naturd, but are artificia. These metdlic, golden birds are not flesh and
blood, but are only imitations that superficialy look and sound like red birds, but are, in fact,
merely marionettes built of metd. According to Rabbi Nachman, when something looks like
something red and dive, but is in fact counterfeit and a sham, such a thing belongs to the
rem of the impure, the fase, the evil — what Rabbi Nachman (and other Kabbdists) call
the redm of the kelipot ( ), the “husks’ of impurity and externd gppearance which
cover up and envelope the inner world of purity.

All thisleads usto a crucid point. The pirate succeeds in enticing and abducting the
Princess by masquerading as a merchant. The true merchant whom we met a the beginning
of the story represented Moses and was a true redeemer.  But now, the forces of evil (the
pirate) are able to succeed in overwheming and conquering the forces of holiness (the
Princess) by means of masguerading as the forces of good (the merchant), in other words,

by the power of imitation.

Basng himsdlf on the Zohar (11.148b), Rabbi Nachman himsdlf writes, in Likkutei
Moharan 64, that “the kelipot, the redlm of impurity and evil, imitate and mimic the redm of
holiness the way a monkey mimics a man.” Commenting on this passage, Fruman
(2001:20) demongtrates in detail how “in the world of Rabbi Nachman, evil imitates good;
evil possesses the ability to resemble good, at least externdly, b an amazing degree.”
Fruman stresses that Rabbi Nachman consistently uses the letter  as the abbreviation for
the word , the kelipot, the relm of the “husks’ of impurity and externdity; however,
he sometimes uses the very same letter  to represent the word (holiness).

Furthermore, Fruman notes that the only difference between the letter  (which dways
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represents the name of God) and the letter  (which represents here the , the husks of
evil which envelop and conced the inner seeds of holiness) is the longer “tail” that the letter

possesses, this pardlels the fad that the one of the main externd differences between a
man and a monkey is the monkey’stail. Moreover, the letter in Hebrew is pronounced as

(kof), which is the Hebrew word for monkey.

Fruman (2001:19) concludes that “the main difference between good and evil, truth
and lies, is not the externa gppearance, which can be deceptive. The difference reather is
found in the inner value, the inner kernel of spiritudity. A person should not concentrate on
what he sees on the outside, because things thet seem to closdaly resemble each other on the
outsde, like a human being and an ape, may in fact be worlds gpart in terms of their inner
soiritudity. Thisis part of the problem with rationdigtic thinking, to which Rabbi Nachman
of Bradav was s0 oppoed.” Rationdigt thinking tends to examine only the superficid facts
that can be measured quantitatively and does not probe beneath the surface to uncover
deeper leves of exisence and redlity.

This is exactly what happens in our sory. The murderer-pirate pretends to be a
merchant, thereby resembling (superficidly) the true merchant and redeemer who is the
father of the Princess' betrothed lover. Kaplan (1983:217) notes that the pirate-murderer
“is a parody of the merchant. We shdl see that in many ways, the pirate parodies the
merchant. The forces of evil dways try to imitate the good.” The pirat€ s merchandise,
however, is something artificid and phony: puppets of birds. It is the resemblance of the
puppets to real birds that arouse the curiosity of the Princess and enables the pirate to lure
her unto his ship and kidnap her.

This theme of imitation and masguerading and mimicry, of the true redity being
concedled and hidden, of things not redly being what they seem to be on the surface — this
theme becomes the dominant characterigtic of the last part of the story which began with the
appearance of the pirate-murderer making believe heisamerchant.  Wiskind-Elper writes
(1998:174) that “we might say, then, that disguises in this and many of Rabbi Nachman's
stories serve to heighten awareness that appearances may conceal precious truths.” Over
and over again, one of the main characters is disguised, or someone else masguerades as a

different person. For example, after the pirate succeeds in capturing the Princess, he strips



her of her roya clothes and dresses one of his sailors as the emperor’s daughter. Thisisa
classic example of how the realm of the “husks,” the kelipot, masguerades as holiness and
sanctity, the same way “a monkey mimics aman” (Likkutei Moharan 64). “The Evil One
presents one of his minions as the divine. People are not even aware of the holiness that
they have logt, even though they are given a ridiculous subgtitute’ (Kaplan 1983:219).
Steinsdtz (1979:42), too, stresses the deeper significance and tragic consequences of the
salor being dressed up as, and subgtituting for, the Lost Princess when he writes thet “at the
beginning of her exile, the daughter is dripped of her magnificent garments, her outer
manifegations, and is wrapped in a sack, mark of the lowest level of being. Furthermore,
the scoundrd fashions a subgtitute: instead of the Shechinah in her glory, he takes a sailor,
arole lacking ultimate sgnificance, and clothes him in her garments. It is the nature of evil to
extract the inner content and to replace it with avoid, thereby creating afase mysery. This
spurious manifetation of holiness can be successful only temporarily, but till long enough
for the servants to be decoyed and the scoundrel to make his escape.”

Even more important than the sailor’s masquerade are the transformations that are
thrust upon the Princess. After entering the pirate' s cabin with the golden birds, she is first
put into a sack, which paralelsthe fate of her destined bridegroom, the merchant’ s son, who
was a'so put into asack earlier in the story when he was condemned to death and sentenced
to be thrown into the sea.  Afterwards, the pirate dresses her as one of his sailors, and she
remains disguised as a mde sailor until the end of the Story. This has three very important
ramifications. First, thisis again an example of how the kelipot, the “husks’ of evil conced
and disguise holiness. Second, when she dresses as a man, even her own father is unable to
recognize her. This is a symbol of how degp and encompassng “the exile of the
Shechinah” may become; even when one stands next to extreme sanctity, one is unaware
that he or sheis in the presence of the sacred. Third, wearing a man’s clothes symbolizes
that she is no longer passve (the traditional feminine role), but has become very active, in
fact far more active than the merchant’s son. In this story, Rabbi Nachman seems to be
asserting that in the quest for redemption, the Shechinah (the Lost Princess) sometimes
must play the dominant and more active role, in contrast to her destined bridegroom, the
Messiah (the merchant’ s son), who is extremely reticent and must be prodded into action by
her. Band (1978:165) summarizes this when he writes, “In ‘The Merchant and the Pauper,’



the Shechinah, represented by the daughter of the pauper who has become the rich, cruel
emperor is portrayed as a wondrous child who suffers exile in a series of adventurous
episodes...  Sheis the mogt forceful figure in the gtory... It isinteresting to note that he is
hestant while sheis aggressive ... and must persist in her encouragement of the one destined

to redeem her.”

| wish to clarify another very important point. It isat thisvery late stage in the story
that the pauper-emperor’s daughter can truly be termed the Lost Princess. In my opinion, it
is possble, and indeed preferable, to view everything that has happened in the story until this
point (the Princess abduction by the pirate-murderer) as being in a sense a prelude, and
only now does the main plot in fact begin. In Rabbi Nachman's first story, “The Losing of
the King's Daughter,” which | andyzed in Chapter Three, the very short opening paragraph
describes in just a few words how the King's daughter became lost:  “the King once said,
‘May the evil onetake you!” and that night she disappeared.”

In contrast, in the story of “The Merchant and the Pauper,” Rabbi Nachman seems
to be intent on explaining how and why the Princess cameto belost. He writes many, many
pages in order to fill out in great detall the sgnificance, the background, and dl the
developments that preceded (and therefore prepared the groundwork for) the Princess
kidnapping by the evil pirate, which is another way of saying how the evil one took her. The
present gory is therefore both a necessary extension and an important expogtion of the

ealiertde.

As | sad, only now have we reached the stage in this story when we can confirm
that the daughter isindeed the Lost Princess. Sheis lost because her parents, aswell asdl
the royal minigters, do not know where she is nor how she can be located. Furthermore,
sheislogt in the sense that that she hersdf does not know how to escape from the pirate's
clutches, she is literdly “a aloss” We see that her firgt reaction to her abduction is that
“the emperor’ s daughter was mortally afraid,” and thisfear pardyzes her. At present, sheis
incgpable of action.

In order to evade the emperor’s troops who are searching for him and the Lost
Princess, the pirate forces the Lot Princess to hide with him in a cistern, then in amikveh (a
bathing place), and in dl of the seven bodies of water in which the Lost Princess mother,
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the pauper’ s wife, had hidden with the merchant when they were running away from the evil
generd in the beginning of the story. (We thus see that the evil generd wasin fact an earlier
manifedation of the pirate-murderer.) Of course, there is a tremendous difference between
the two pardld escapes. the merchant and the pauper’s wife were hiding in these seven
bodies of water in order to ascend in holiness, whereas now the Lost Princess is being
dragged down by the pirate back to the realm of impurity and evil. This inverson is an
outstanding example of the way evil mimic s holiness, “the way amonkey mimicsaman,” as

| discussed eaxlier.

Again there is a sorm, and the tempest wind once more has a dua function, one
positive and one negative. Firg, it causes the Logt Princess (and the pirate as wdl) to
become even more logt, since the fishing vessd in which the pirate and Lost Princess were
sailing crashes on the shore of adesart idand. Second, since thisis the desert idand where
her degtined bridegroom (unknowingly) awaits her, the sorm wind paradoxicdly is an
important catadyst that will hasten the find redemption. Thus, this wind is both smilar and
dissmilar to the wind at the end of “The Losing of the King's Daughter.” It isdissmilar in
the sense that in the earlier story, the wind brought the masculine character, the chamberlain,
to the more passive Logt Princess, whereas here the feminine figure, the Logt Princess is
brought to the made character, the merchant’s son, who is more passve. It is amilar,
however, in the sense that in both stories the wind, which seemed a first to be a force for
tragedy (trandferring the Lost Princess to the mountain of gold and the palace of pearl in the
firgt story, and in the second story, causing a shipwreck), actudly is aforce for good, in the
long run.

Itisat this point that the Logt Princess, dressed as a man, begins to demongtrate
initiative and overcomes her fear of the pirate. “The world is but a narrow bridge, and the
main thing is not to fear” (Likkutel Eytzot 92, section 12), Rabbi Nachman frequently told
his Hasidim. Here too, as soon as a person overcomes his or her fear of evil, haf the battle
is dready won. The Lost Princess redlizes that the pirate cannot and will not kill or harm
her, and therefore sheis no longer afraid of hiding from him and duding him. The murderer-
pirate wanders off on his own and in the end, dies after being “devoured by wild beasts.” |
have dready pointed out thet the merchant’s son was able to save himsdf from the wild
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arrow, which represent prayer. The murderer-pirate lacks this bow because he never prays
to God, obvioudy, and therefore his own bestidity overwhems him and destroys him, asit is
written, “The evil sumble in their wickedness’ (Proverbs 24:16) and “He that pursues evil
will cometo hisown death” (Proverbs 11:19).

Steinsdtz (1979:42) suggests a different reason for the pirate’'s demiser the fact that
the Lost Princes escaped from the pirate deprives him of hs life-force. “The scoundrd is
esentialy a parasite, and once separated from her, he loses the source of his life.  Evil
draws its substance by attaching itsdf to holiness, and if severed from it, perishes” | am not
certain that | agree with the explanation that Steinsdtz offers, but | do think it is connected to
the reason why the emperor begins to lose battles for the first time, and eventudly loses his
throne. All his gatus and success, his importance and good fortune derive from his
daughter, as hiswife continudly tells him; once their daughter islogt, dl his success and good

fortune dso terminate and he too must undergo exile.

After the emperor goes into exile and sets sail, once again there is a tempest wind
which shipwrecks his boat, casting him onto the shore of the desart idand where the
banished pauper-emperor joins his own daughter and the merchant's son (dthough no
character of course is aware of the true identity of the other two). Wiskind-Elper
(1998:173-174) notes that “drametic tension is created by the disparity between the
reader’s awareness and the characters ignorance of whom the pivota figure [the Lost
Princess) redly is.... Her disguise as aman guards her true identity from him [the merchant’s
son]. Even her father, coincidentaly shipwrecked on the same idand, does not recognize

her.”

Kaplan (1983:222) makes the observation that at fird, “the young man ill hated the
emperor, and as long as there is hatred in the world, the Messiah cannot be united with the
Shechinah.” Therefore, in order for the process of redemption to occur, a reconciliation
must come into effect, and tha is precisdly what hgppens as the merchant’s son nobly
forgives the emperor. This act of forgiveness and the consequent reconciliation is an
example of - , “needless love,” a concept that was formulated by Rabbi Abraham
Yitzhak Kook (1865-1935), the most important Jewish mystic of the twentieth century.



Yaron (1985:368) defines - (“needless love’) as “love that is independert of dl
judtification and reason.” That isto say, wheressiit is naturd for a husband to love his wife,
or amother to love her child, “needless love’ is the ability to love someone whom you are
not “obligated” to love, indeed, it may be someone who has wronged you or has been
hostile to you. In the case of “needlesslove” (- ), you love the other person even
though he doesn’'t desarve it, and it is a manifestation of compasson and nohbility of
character. Earlier on in this chapter (on page 112-113), | discussed the Tdmudic concept
of - , “needless hatred” (which was the emperor’s attitude towards the merchant’s
son); needless hatred was the cause of the destruction of the Second Temple (Yoma 9b).
Commenting on this Talmudic passage, Rabbi Kook wrote: “If we were destroyed, and the
whole world with us, because of needless hatred, then we will merit redemption, and the
whole world with us, because of needlesslove’ (Yaron 1985:368). Thisis exactly what we
have encountered at the end of Rabbi Nachman's story, “The Merchant and the Pauper.”
The merchant’s son is able to rise to great heights of dtruism and compassion in order to
forgive the pauper-emperor, despite dl the suffering the merchant’s son had undergone
because of him; the “needless love’ displayed by the merchant’s son enables him, and dl the
other charactersin the story, to be worthy of redemption.

| wish to daborate on this very important point further. In my opinion, the
reconciliation between the merchant’s son and the pauper-emperor is very reminiscent of the
reconciliation in the Book of Genesis between Joseph and his brothers. Despite the terrible
injustice done to him, Joseph forgives his brothers, promises to take care of them, and then
kisses and embraces them (Genesis 45:4-15, and Genesis 50:19-21), which is exactly
pardleed in Rabbi Nachman's story when the merchant’ s son forgives the pauper-emperor,
promises to look after him, and then embraces and kisses him. Joseph was considered by
both the Sages of the Tamud and the medievad Kabbdists as being the tzaddik par
excdlence.  The nobility of character displayed by the merchant's son in this episode
enables him to be considered a truetzaddik, and to take upon himself the aspect of Joseph.

In the Kabbaah, Joseph is represented by the ninth Sefirah, the Sefirah of Yesod
(“Foundation), whose mission is to unite with the tenth and last Sefirah, the Sefirah of
Malchut (which is synonymous with the Shechinah and with Knesset Israel, as | have
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pointed out). An example of the rdationship between the two Sefirot of Yesod and
Malchut can be found in the important hymn (“1 will praisg’) written in Aramaic
by the leading Kabbdlist of the sixteenth century, the Ari (Rabbi Yitzhak Luria of Zefat),
who was considered by Rabbi Nachman to be one of his most important mentors.  This
poem is sung by Bradav Hasidim, as well as by other Jewish groups, every Friday evening
before the Kiddush (the sanctification over the wine). This mystical poem centers on the
“wedding” between the last two Sefirot, which takes place on the Sabbath, ard indeed is
synonymous with the Sabbath:

I will Sngin praises

To enter the gates

Of thefidds of gpples

That are sacred [a Kabbdistic appellation for the Shechinah].

Let usinvite her [the Sefirah of Malchut]
Aswe set anewly laid table for her;

A beautiful menorah

Cadtsitslights upon us.

Between the right and the left

The Bride [the Sefirah of Mal chut] comes
Decorated in jewels,

Adorned in festive clothes,

Her husband [the Sefirah of Yesod] embraces her,
And through his Foundation
He grants her comfort and fulfillment... (Ta 1981:212)

By means of the compasson he displayed towards the deposed emperor, and
having attained both the status of Joseph the tzaddik and the personification of the Sefirah
of Yesod, the merchant’s son has reached the level where his exile can end and he can marry
the Lost Princess. However, the Lost Princess letter and map, which were logt in the
forest, must first beretrieved. Asin dl of Rabbi Nachman's stories, the road to redemption
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entalls following the path of the Torah and the commandments of Judaism. The merchant’s
son reved s to his two companions the reason he goes into the forest every day: to search
for the logt letter that the Princess had given him. It is of course ironic that it is the Lost
Princess who discovers and retrieves her own letter. Referring to this point, Kaplan
(1983:226) writes, “Thisis very much like Story Number One, where the Lost Princesstells
the chamberlain where she can be found.... The divine presence [=the Lost Princess]
aways does everything possible to hasten the redemption.” Steinsaltz (1979:43) notes that
“Rabbi Nachman thus demongtrates that a number of factors are involved in the process of
redemption. It is not enough to wait passively for the Messiah, for he is in fact inactive a
certain criticd stages” Yet | strongly fed that it is the atitude of “needless love’ and
reconciliation achieved by the merchant’ s son that enable the Lost Princess’ letter (the secret
Torah) to be reveded. This dso emphasizes the idea that the path to redemption, which is
implemented through the observance and study of Torah, first begins with taking steps on
the road of dtruism, compasson, forgiveness and love — what is cdled in Hebrew
(which is sometimes trandaed as ‘loving-kindness'), and which is the root of the word

(Hasdism). In this context, it is worthwhile to note that before her marriage a the
end of the gtory, the Lost Princess (following in the footsteps of her destined bridegroom)
aso brings about a reconciliation between her parents, because her repentant father too
belongs to the House of Isradl.

| have dready mentioned that one of the main differences between “The Losing of
the King's Daughter” and “The Merchant and the Pauper” is that the Lost Princess is much
more passive in the first sory than in the second. Another important difference that can be
found isthat in the firgt story, there is no hint in the text itsdf of a romantic link between the
Log Princess and the chamberlain, whose sole mission is to return the Lost Princess to her
father. In contrast, the much longer and more complicated fable, “The Merchant and the
Pauper,” isin essence alove story. Moreover, much of the second story deals with the long
and complicated process of how the two betrothed lovers are re-united, whereasin the first
story, Rabbi Nachman does not narrate how the chamberlain actually succeeded in rescuing
the Logt Princess from the palace of pearl on the mountain of gold.
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Y et another mgjor difference centers on the relationship between the father and the
daughter. In Chapter Three of this thesis, | showed that the daughter-father rdaionship in
“The Losing of the King's Daughter” may alude to the Biblica story of Dinah (Genesis 34).
In “The Merchant and the Pauper,” | believe that in many respects, the father-daughter
relationship is patterned after the relationship between Rachel and her father Laban, and the
relationship between Michd and her father Saul. In both cases, the father shows grest
hodtility towards his prospective son-in-law (Jacob and David, respectively), and places
obstacles in the way of the young couple, just asin Rabbi Nachman's story. In both cases,
the daughter must defy her father’ s wishes, and she chooses her beloved.

The story of “The Merchant and the Pauper” ends with the marriage between the
merchant’s son and the Lot Princess, who rule the kingdom and the empire (=the world).
However, Rabbi Nachman does not add, asin traditiona fairy-taes, that “they lived heppily
ever after.” We do not know what happens to the Lost Princess after her marriage, and we
are left with the unspoken question: what happened next?

To answer that question, we must turn to another of Rabbi Nachman's stories, “The
Mager of Prayer” (where we will find a very complex answer), which | will anayze in
Chapter Five of thisthess. A trandation of this sory into English can be found in Appendix
Three on pages 310-332.

CHAPTERFIVE:

“The Master of Prayer”
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“The Master of Prayer” (Story Number Twelve) is Rabbi Nachman's longest story,
and is in many ways his most impressive literary accomplishment. It develops and expands
themes that were touched upon in his earlier fables, and is populated by a verylarge and
diverse gdlery of characters. Steinsdtz (1979:103) writes that this dtory is “the most
origind and polished of dl Rabbi Nachman'stdes. Structurdly it is made up of two mgor
narative frameworks each with its centrd theme, and incorporates numerous short
gories.... [Nonethedless] a single motif informs the whole tale — the redemption of the
world in messanic times” It is worthwhile to note that the central character, the master of
prayer, gopears in both narrative frameworks and indeed provides the link between them.

In this story, the Logt Princess is only one of the ten figures who condtitute the king's
family and roya court (the second narrative framework); in the first narrative framework,
which focuses on the country of wedth and the other nine sects that searched for the true
purpose of life, there are even alarger number of characters. However, | will demongtrate
that the Lost Princess should be considered the most pivota member of the roya court and
thet it is through her that the others are inter-connected. Although sheis not one of the two
most dominant and active figures (they are her husband, the warrior, and of course, the
measter of prayer himsdf), she playsacrucid rolein the saga of redemption.

Furthermore, as | noted at the end of Chapter Four, this story develops the
character of the Lost Princess a a later stage in her “life” Inthefirgt story, “The Losing of
the King's Daughter,” athough the rather passive Logt Princess there was the “object” of
the chamberlain’s yearning, there was no hint of romantic love. In the second sory |
andyzed, “The Merchant and the Pauper,” the plot focused on the two young lovers who
were unable to marry due to the opposition and obstacles placed on their path by the
bride' s father (a well-known motif in many storiesin many cultures); there the Lost Princess
was more active than her mae protagonist, the merchant’s son, and the story ended with
their wedding. In “The Magter of Prayer,” the Lost Princess is portrayed asbeing older, as
it were, and happily married to a husband (the king's warrior) whom both her parents had
gpproved of; the match itsaf had been proposed by the master of prayer. Furthermore, the
Log Princess is now a mother with a young, wondrous child who has inherited from his
mother dl the beauty and uniqueness that characterized the Lost Princess in “The Merchant
and the Pauper.”
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Unfortunately, and quite unexpectedly, in the story “The Master of Prayer,” the
happily married warrior’s wife become once more a Lost Princess. The most pivotad and
important event in the story, which is the catays that is the true starting point of the plat,
involves a tempest wind (which we have previoudy encountered in earlier Sories) that
snatches away the wondrous child. The king's daughter ran franticaly after her abducted
infant, and after her ran “the queen, the king, and al were scattered.”

This totd disruption and dispersd of the king's family and court is a very vivid and
graphic reenactment of the mystical doctrine of which | have discussed severd
times, it is“in fact aliterary rendering of the Kabbdistic understanding of the Cregtion. The
prima harmony that once existed was shattered in the cataclysmic event known as the
‘breaking of the vessals” ard as a result sparks of holiness were dispersed throughout the
world. The task of man isto find and raise these sparks and to restore order to the cosmos.
However, the task is extremdy difficult — the king is not to be found, the Shechinah isin
exile, and the prima Torah now exigs only as amemory. In such a state most men fdl into
despair” (Steinsaltz 1979:108).

This digperson of the king's family caused not only the subsequent dispersion and
exile of dl the other members of the royd court, but dso “cast the whole world into
confuson.” Thisis a reflection of a fundamentd tenet of the Kabbaah (which was totaly
accepted and absorbed by Hasidism), as explained by Elior (1993:103): “The basic
assumption for the understanding of redlity in Kabbaligtic thought isthat the upper and lower
worlds are mingled and mutualy related — everything isinduded within everything.” Thus,
the cosmic catastrophe of ‘the bresking of the vessals s reflected and pardleled on the
human levd by the founding of the ten different sects which we encounter in the story,
including the most debased sect: the country of wedth. This country of wedlth cannot be
redeemed until the Lost Princess is found, and al the members of her family and the royd
court are rewnited. We therefore see that the quest for the Lost Princessin the story of “The
Master of Prayer” has greet theologica sgnificance on the coamic levd (in the world of
emandion), aswdl as tremendous ramifications on the human leve (in the world of action).

Because this gory is the longest and mogt intricate of dl of Rabbi Nachman's
gories, | have decided to divide it into five different sections (in this chapter of my doctora
thess) in order to andyze it more effectively and efficiently. | aso believe that this story
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should be viewed as a drama. Like any good contemporary play or movie, this “drama’
includes scenes that are flashbacks of earlier events. And like any good classca or
Shakespearean drama, “The Master of Prayer” is a theatricd piece that can be divided into
five“acts’ or sections, according to the following divison:

Act I: The presentation of the master of prayer

Act Il: The presentation of the country of wealth

Act I11: Fashbacksregarding (a) the king's*hand;” (b) the ten members of the Holy
Gathering ( ), namely the four members of the Lost Princess family and the six
roya counsdors, and (c) the ten sects of humanity

Act IV: Thereunion of the Holy Gathering

Act V: The redemption of the country of wedth: the sword, the mountain of fire,
and the kitchen

Act|: The presentation of the master of prayer

The text of the story starts with a description and presentation of the master of
prayer, who is in fact an example of , the great spiritua leader of his generation.
According to Steinsdtz (1979:104), this description is patterned after “the Baal-Shem Tov,
Rabbi Nachman's own great-grandfather. Rabbi Nachman regarded the Baal -Shem Tov as
an example of the perfect tzaddik, and he sought to emulate him in his own life. Like he
Baal-ShemTov, the master of prayer lives far from human habitation. Symboalicaly he has
removed himsdf from ‘settled’ people, whose modes of thought and of life prevent them
from relating to truly sgnificant concerns.... [However,] various other modes can be
detected in the persondity of the master of prayer. Oneis the prophet Elijah, especialy as
heis described in texts that cast him as the precursor of the Messiah.”

Kaplan (1983:179) sees the master of prayer as being modded after King David,
“who was the paradigm of a Master of Prayer.” According to the Bible and Jewish
tradition, King David wrote many of the psams, which Rabbi Nachman (as well as many
other Jewish rdigious leaders) consdered to be the most profound and most beautiful
prayers ever written. Because Rabbi Nachman understood the Book of Psalms to be the
intimate prayers and supplications of King David, he saw King David and the psams he
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wrote as the prime example and role-mode par excellence of the way every human being
ghould pray. Rabbi Nachman beieved “a person must talk to God every day; he must
ponder about what he has accomplished in this world, and what he has not yet
accomplished in thisworld. A person should examine himsdlf and have pity on himsdf by
spesking to God, by supplicating and begging God to draw him closer to His service.... For
this was the way of King David, may he rest in peace, and this was the way he wrote the
Book of Psams. For King David used to practice hitbodedut ( ); King David
would lie in his bed each night and cover himsdf with his blanket, and then have along and
intimate heart-felt conversation with God, as it is written in Psdms 6:7: *...Every night |
make my bed to swim, | water my couch with my tears’ (Schot HaRan 68).

The dory stresses that the master of prayer “lived in a secluded spot, far from the
habitations of man.” Kaplan (1979:279) believes that this shows us that “if a person truly
wishes to serve God on the highest level, he must separate himsdlf from other people. If he
cannot do this physcaly, he should do so mentdly. This is the concept of hitbodedut —
secluded meditation — that Rabbi Nachman taught.” Nonetheless, the master of prayer
leaves this secluded spot from time to time in order to vist towns and to try to influence
people to come closer to God. This is pardlded in the important episode in Rabbi
Nachman's Story Number Eleven, “The Son of the King and the Son of the Maidservant
who were Exchanged,” when the true prince must leave the forest and return to the
Settlements inhabited by other people. The idea imbedded in that episode is thet it is not
proper to spend dl of one's time by onesdf only praying to God in a kind of spiritud
monastery; one must return to the world of humanity and attempt to bring that world nearer
to God. Ettinger (1991:233-234) explains that “in order to lead the crowd, the righteous
man must step down from his rank, his high degree, to the materid world. This is the
celebrated principle of the ‘descent of the righteous in Hasidism.” We find a very smilar
ideaiin Likkutei Moharan 34, where Rabbi Nachman says explicitly: “Every person must
talk to his friends and companions about the fear of God. Sometimes this can even be
accomplished when discussng mundane matters ( ), because a person will
sometimes hear, in an everyday conversation, hints and indghts that will awaken a person to
God.” In another passage (ikkutei Moharan 53), Rabbi Nachman explains that this
atempt to influence others to draw closer to God aso benefits that person himsdf: “In merit
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of drawing other people nearer to God, a person can attain even grester [Spiritudl]
knowledge, indeed, dl the knowledge a human being is capable of attaining.”

Some (but by no means dl) of the people to whom the master of prayer spesks are
deeply affected by him, and decide to join him in his “retregt,” in which a river flowed and
fruit trees grew. This description is very reminiscent of the merchant’s son desert idand in
the previous story, which symbolized the Garden of Eden. In my opinion, this description
a0 echoes the description of the cave in the Galilee in which Rabbi Shimon bar Yohai (the
great mystic of the second century and the most important teacher and master in the Book
of Zohar) and his son hid from Roman persecution for many years Ghabbat 33b). The
Tdmudic description emphasizes that Rabbi Simon bar Yoha was sustained there by a
carob tree and a stream of water. Rabbi Nachman certainly considered Rabbi Shimon bar
Yohai asone of his spiritud masters and as an outstanding example of atzaddik ha-dor; it
would therefore be very appropriate for the master of prayer to be modeled after him.

It is important to note that the master of prayer was dso a master of disguise; he
would sometimes gppear as a beggar, sometimes as a merchant, etc. This symbolizes the
fact that in order to be effective, the master of prayer could not give the same spiritua
rectification (tikkun — ) to dl the people whom he hoped to help. Because people are
different, their spiritual needs are different, and so are their tikkunim Rabbi Nathan (Schot
HaRan 185) writes that “Rabbi Nachman told us that he knew the roots of the souls of
lsradl ... and therefore he knew which spiritud rectifications (tikkunim) would be
gppropriate for each Hasd, according to the root of his soul. Consequently, Rabbi
Nachman would instruct one of his followers to fast, and then ingtruct a different Hasd that
he would have to eat; Rabbi Nachman would then ingtruct a third Hasid to stay awake al
night and study.”

Smilaly, in our ory the master of prayer would sometimes disguise himsdf as a
mean of wedth in order to influence a certain person, while for a diferent person he would
appear as a pauper in order to prescribe the appropriate and suitable spiritual remedy.
Furthermore, this need for disguise (just as the Lost Princess was disguised as a mde sallor
when she wore a sailor's clothes in “The Merchant and the Pauper™) is not only tactical but
aso grategic, according to following paradox presented by Rabbi Nathan: “The truly wise
must be extremely careful of how and what they say, for their words must often be enrobed
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and disguised in order to be true” (Likkutei Halachot, the Laws of Kosher Animals 4:32).
Piekarz (1972:12) comments that “two contradictory trends exist in the world of Bradav
literature:  the desire to reved and the need to conced. This is one of the most basic
characteristics of Badav Hasdism, from Rabbi Nachman's time till the present day....
These two opposing tendencies truly typify Bradav literature” as can indeed be seen in
“The Master of Prayer.”

Act Il: The presentation of the country of wedlth

The story abruptly changes venue and begins to present and expound the primary
narrative framework: the chronicle of “the country of wedth.” First of dl, | wish to point
out that there are quite a number of words in Hebrew (as in English) for wedth and money,
for example and . Itisimportant to pay atention to the fact that when Rabbi
Nachman firg introduces us to the country of wedlth, he chooses to cdl it: ,
which is very close to the word: (the number ten). Thisis sgnificant because the second
major narrative framework centers on the ten members of the roya court. It seems to me
that Rabbi Nachman is dready at the very beginning of the story subtly juxtgposing the ten (

) figures of holiness with the country of wedlth ( ), which embodies the epitome of
impurity and distance from God, as | will demondtrate.

Rabbi Nachman devotes many paragraphs in order to describe in graphic detail this
country of wedth and its folly (especidly its descent into idolatry and human sacrifice).
However, only much later in the story does Rabbi Nachman reved to us the true origin of
the country of wedlth and how it was established. One of the soldiers whom the master of
prayer meets in the camp of the warrior (who is steadily progressing towards the direction of
the country of wedlth) relates that “it is recorded in our chronicles that there was once a
tempest that overturned the world.” (I will discuss the importance of this tempest later onin
this chapter). The warrior's soldier then goes on to explain that in the aftermath of this
cataclysmic tempest, humanity broke up into ten different sects, with each sect choosing a
different vaue which represented, in its opinion, the true purpose of life. One of these ten
sects (which sgnificantly was not specificaly mentioned by the soldier in the warrior’ s camp)
was the nucleus which founded the country of wedth. These people believed that “the
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importance and rank of every individud was determined by wedlth,” and the true purpose of
life was to amass money and material possessons, especidly gold, slver, and precious
metas. Undoubtedly, there are indeed many people in the red world who do in fact believe
this to be the case and whose main god and main mativation in life are to be rich. Many
peopl€ s lives are truly dominated by this overwhelming desire “to acquire more possessions
and to obtain more money and assets’ (Deutsh 2001:1). The only difference between such
people and the people who inhabit the country of wedth depicted by Rabbi Nachman liesin
the fact that most people in our world try to mask this belief, wheress the people in Rabbi
Nachman’s country of wedth are not hypocrites and do not pretend that they have higher
vaues than money.

Seinsdtz (1979:105) comments that in Rabbi Nachman's exposition of the country
of wedth, Rabbi Nachman “darts by describing a Stuation that, while srange in certain
features, is neverthdess plausible and reasonable” However, beginning with this premise,
Rabbi Nachman paints a portrait of how such a society will evolve; this society will become
progressively more warped and absurd, yet it isal logicaly consigtent.

In my opinion, one of the most crucid questions a person must ded with iswhat are
the means and what are the erds (the purpose) in life. If there is no spiritua ends or god, it
then becomes quite easy for the ‘means to transform into the ‘ends.”  Concerning this point,
Kaplan (1983:283) notes that “every person needs money, but some people develop a lust
for weath and money, and begin to think of it asagod in life. This, as we shdl seein the
story, can lead to idolatry.... The concept of wedth and its rectification form one of the
primary themes of this story.” Furthermore, it is vitd to see how this lorg and elaborate
exposition on the country of wedth fitsinto the larger framework of Rabbi Nachman's entire
“Book of Stories from Ancient Times” In Story Number One (“The Losing of the King's
Daughter”), we saw that after the chamberlain’s second failur e, the Lost Princess was exiled
to a cadtle of pearl aop a mountain of gold. As| explained in Chapter Three, this glittering
cagtle was in fact a prison of the evil one and ironicdly an abode of impurity. In the second
story | andyzed (“The Merchant and the Pauper”), | showed that there too wedth and gold
are associated with evil. For example, the negative pauper-emperor “imprisons’ his wife
and his daughter, the Lost Princess, in abeautiful palace of gold. Another example, whichis
even more important, can be found by paying attention to the fact that the means by which
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the evil pirate captures the Lost Princess and entices her to enter his domain (his ship, which
is the realm of evil) is through the birds of gold he fashioned. The Lost Princess is enticed
and ensnared by gold.

However, in these two earlier stories, the connection between wedth and sn,
between gold and evil, is not explicit and is only hinted a. Here in the Sory of “The Master
of Prayer,” Rabbi Nachman has concentrated on ard grestly developed thistheme, and the
connection between money and gold on the one hand, and sin and evil on the other hand, is
cydsd clear. Elgein (1984:211) notes this in passng when, commenting of the story of
“The Losing of the King's Daughter,” he writes. “The episode of the golden mountain is
clariified inthefable, ' The Master of Prayer.”

Band (1978:213) clams that the tale of “The Magter of Prayer” is bascaly a“satire
on bourgeois society.” However, | believe that it is much degper and more profound than
that. As | have noted, Rabbi Nachman was extremely distraught over the Enlightenment
(the Haskalah) and the Emancipation which the French Revolution and the Napoleonic
armies had brought to the Jews of Western Europe, and which seemed in the first decade of
the nineteenth century to be poised to overwhelm the Jews of Eastern Europe as well. |
believe that Rabbi Nachman's depiction of the country of wedth is his prophecy and his
warning to his contemporaries on what happens to a sociely when it sops beieving in
religion or in metaphysical vaues. In such a case, when God is seen to be irrdlevant, many
(if not most) people will end up as having for their main preoccupation in life making money,
amassing capitd, and accumulating more and more materid possessions; their weath will be
the means of defining their atus in society.

Among his Hasdic contemporaries, Rabbi Nachman was neither done nor unique
regarding his concern over the changes that would overtake society should Napoleon
succeed, dthough no one painted awarning as clearly as Rabbi Nachman did. Rabinowicz
(1996:340) points out that “the phenomena exploits of Napoleon brought about a radica
change in the status of European Jewry. As the Napoleonic armies marched through Italy,
‘the wadls of the ghetto began to dance’ The ydlow badge gave way to the tricolor
cockade, and the gates of the ghetto were torn from their hinges. ... Although Napoleon was
the hero of Polish Jewry, who regarded him as their liberator, PolishHasidic rabbis were
divided on the issue. Among the staunch supporters of Napoleon was Rabbi Menachem
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Mendd of Rymanov.... On the other hand, Rabbi Jacob Yitzchak of Lublin and Rabbi
Isradl of Kozienice prayed for the victory of the czar. Rabbi Naftai of Ropczyce aso
opposed French domination, regarding Napoleon as a symbol of heresy and agnosticism....
Rabbi Shneur Zadman of Liady [the first Rebbe of Habad] digned himsdf with the anti-
French faction. To Rabbi Moses Meisdls [who had supported the French] he wrote: ‘It
was reveded to me during Musaf [on Rosh HaShanah] thét if Bongparte is victorious,
there would be great materiad prosperity in Isragl, but the Jews would become estranged
from God. But should Adoneinu [Czar] Alexander be victorious, even though they would
suffer great poverty, the children of Isragl would draw closer to their Father in heaven.”

It isan axiom in the history of the modern world that the French Revolution was “the
great turning-point of modern civilization.... It deared the way for the triumph of capitdism,
and inspired the socidlism that was to subvert it” (Lefebrve 1947:v-vi). In other words, the
French Revolution was the great catdyst that gave a tremendous impetus to the
development of capitdism throughout Western and Centrd Europe; it dso lad the
conceptud  foundations that would later give birth to the movements of socidism and
revolutionary communism. What dl three movements have in common is the importance
they al atach to economics, they post that the dominant factor in the development and
history of human society is economic and financia. Asaresult, God is no longer seen to be
the focus of our existence and our attention; spiritud aspirations are basicdly irrdevant.
Capitaism believes that the god of humanity is the accumulation of capital and of grester
and greater wedth; socidism emphasizes a more equitable digtribution of wedth and the
means of production; communism demands a dictatorship of the proletariat. Although they
would disagree about many things, capitdigts, socidists, and communists would be united
conceptudly in viewing the human being not as a unique individud created in the image of
God and invalved in a life-long inner struggle between good and evil within his own soul;
rather, they dl concelved the human being as being primarily just part of the labor force, a
commodity, a means of production, a consumer, or a customer. Furthermore, the age of the
French Revolution and the Napoleonic Wars coincided with the same period of time when
the Indudtrid Revolution was gaining momentum. 1t began in England but quickly crossed
the English Channd into northern France, the Low Countries, and parts of western
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Germany; afterwards, it gradualy spread throughout the rest of Europe. Theearly Indugtrid
Revolution greeily exacerbated the economic and socid division between rich and poor.

With astounding foresight, the country of wedth depicted by Rabbi Nachman in
“The Magter of Prayer” contains within it many characteridtics of both a modern capitaistic
society (like the conspicuous consumerism of the United States) and a rigid communist
regime (like the Soviet Union of Stdin). In the country of wedlth, a person’s satus was
determined soldly by how much money and possessions one had, since “the measure of
everything was money.” In such a society, where there is not even the pretense of spiritua
vaues, it is very easy to treat paupers and homeless people as subhuman, wheress the very
rich are consdered idals, both figuratively and literdly. In this story, Rabbi Nachman shows
us how a maeridigtic society degenerates into a society where the poor are mere animas
that may eesily be disposed of, daughter or sacrificed; the wedthy are gods. In Hayei
Moharan 11:25, Rabbi Nachman is quoted by Rabbi Nathan as saying: “The lust for money
and affluence has become in our times the strongest lust of al, even stronger than the lust for
sXx.” In another passage, Rabbi Nachman himsdlf wrote explicitly, “The lust for money isa
form of idolatry” (Likkutei Moharan 23). Rabbi Nathan, too, warned that “if someone
does not recognize that wedth comes from God, he may end up worshipping money”
(Likkutei Halachot, Laws of Prayer 4:11).

Rabbi Nachman shows us in this story that a money- oriented society will invariably
go from bad to worse and relgpse into idolatry and human sacrifice. Idolatry is intimetely
linked to human sacrifice, because many people do indeed sacrifice everything — their time,
ther family, their beiefs, thar hedth — in order to attain more and more money; they
literdly sacrifice tharr lives for money.

As| sad earlier, Rabbi Nachman's description of the county of wedlth verges on
the border of the prophetic. In my opinion, it is amazing that a Hasidic rabbi living in a pre-
indudtrid society in a smdl town in Eastern Europe could so accurately foresee the socid
and economic future of Europe that would occur decades after his death. This story
precedes by many years the terrifying depiction of this dehumanizaion of the poor in a
capitdidic, materidigic society which we find wdl-documented in the novels written by
Charles Dickens in the middle of the nineteenth century, for example.



143

We find a pardld dehumanization of society occurring in the communist regimes of
the twentieth century, which were based on the concepts of economic determinism and the
belief that religion is the opium of the masses. In such a society, a human being is
consdered to be only a cog in the huge machine of the collective and @n eedly be
dispensed with when no longer productive.

A good example of this can be found in “Anima Farm,” anovel by George Orwell,
which isan dlegory on the failure of communism in the Soviet Union. In this modern dassic,
the ruthless pigs (who have become the ruling communist dite in the animads  farm and their
“gods” as it were) have no compunction about selling the very hard-working horse to the
capitdists glue factory to be killed when the horse is too old to work and can no longer be
exploited economicaly (Orwell 1969:Chapter 9). Indeed, | cannot help but fed that Rabbi
Nachman would have nodded his head in gpprova when Orwell names the most brutd pig
who isthe merciless dictator of Anima Farm with the appellation: Napoleon.

Moved by pity and compassion, the master of prayer goes himsdlf to the country of
wedlth, hoping to influence the people to change their ways. The first people whom he tries
to influence are poor, namely the watchmen dationed on the mountain passes tha are the
entrance to the country of wealth. However, the master of prayer has no effect on them, nor
on the people inside the city. Steinsaltz (1979:106) makes an astute observation when he
notes. “No persuasion, no logic, can didodge the country of wedth from itsfolly. Rabbi
Nachman has described such Stuations in a number of tales, and the solution is aways the
same an externd force isrequired. The agent of change in this story is the threat posed by

the warrior.”

Act I11: Hashbacks regarding (a) the king's ‘hand;’ (b) the ten members of the Holy
Gathering ( ), namely the four members of the Logt Princess family and the six

royd counsdors, and (c) the ten sects of humanity
The introduction of the warrior opens up the third “act” in the drama of The Magter
of Prayer.” This act isin many ways the heart of the story, and includes many flashbacks of
earlier events because it reveds the true origins of dl the charactersin this drama. The firdt
thing that needs to be reveded (by the master of prayer himself to the leaders of the country
of wedth) isthe king's ‘hand, which is a centrd symboal in this story; secondly, the master
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of prayer ds0 reved s to the leaders of the country of wedlth his own origin and the origin of
the other nine members of the roya court; and thirdly, the origins of the ten sectsinto which
humanity is divided is dso reveded (by one of the warrior's sentries to the master of
prayer).

This third “act” begins with the statement that a warrior is approaching the country
of wedth and intends to conquer it. The threst of the approaching warrior and the panic it
causes in the country of wedlth have severd implications. The firg is that Rabbi Nachman
seems to be hinting that to bring about the redemption, it is not enough to pray; action isaso
absolutely necessary. Arother implication, which is linked to the firg, is that dthough the
mester of prayer may be the most important agent for change and for redemption in the
story, he cannot do it single-handed. Redemption demands the union (or more accurately,
the re-union) of al the forces represented by what Rabbi Nachman later in the story calls
“the Holy Gathering” ( ), namely dl four members of the Logt Princess family
and the sx royd counsdors. The first member of the royd entourage to be located and to
join forces with the master of prayer is the warrior (who is the husband of the Lost Princess,
aswe discover later on in the story).

The warrior is indeed a key figure in this story, and he pardlels in many ways the
role of the chamberlain in “The Losng of the King's Daughter” and the role of the
merchant’s son in “The Merchant and the Pauper.” In order to better elucidate hisrolein
the story (as well as the role of al ten members of the royd court, the Holy Gathering), |
have congructed a chart on the next page which presents in a schematic form many of the
main points of the story. This chart also demondtrates that in this story of Rabbi Nachman's
(as in the others), the characters “are not smple individuas. Like the figures of the Bible
and the Kabbalah, they are multifaceted, not just private personages, but also archetypes
.... Even higoricd figures are part of a universad symbolic world [that] ... are symbolicaly
asociated with the specific emanations or attributes of God caled the Sefirot .... These
commentaries do not contradict each other but are complementary” (Steinsaltz 1993:xI-xli).
Green (1981:350), too, emphasizes the need for “a smultaneoudy multileveled reading of
these texts... [and] a rgection of any unilinear interpretation of the tdes in favor of an

opennessto multiple
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suggestions.”

The warrior (#2 on the chart) represents the figure of “Messiah the son of Joseph
— - . according to both Steinsdtz (B) and Kaplan (C). In the Jewish mydtic
tradition, there are opinions that there are in fact two Messiahs. the first one, Messah the
son of Joseph is “the precursor of the final Messiah, the son of David; his task isto subdue
the world and to bring it [closer] to God” (Steinsdtz 1979:107). Hovav (1986:355) writes
that Messiah the son of Josgph “will be the one who will take the first steps on the road to
redemption.... Only afterwards will appear Messiah the son of David who will bring about

the complete redemption.”

In terms of the world of emanation, both Steinsdtz (D) and Kaplan (E) interpret the
warrior as personifying the Sefirah of . Kaplan bases this on the fact that later in the
gtory, the symbol of the warrior is shown to be the bow, which is dways connected to the
Sefirah of Yesod (Foundation). In addition, the warrior derives his power from the king's
sword, which is aso symbolic of Yesod. In terms of the traditional Kabbaah, Yesod is
usualy pared with the Sefirah of Malchut, which is the manifestation in the world of
emanation of the Shechinah and Knesset Israel, as we have previoudy seen. The Sefirah
of Malchut, in my opinion, is clearly linked to figure of the Lost Princess (#7 on the chart),
who is the seventh member of the Holy Gathering to gppear in the Sory; it is thus quite fitting
that the Lost Princess (the Sefirah of Malchut) and the warrior (the Sefirahof Yesod) are
married. Thisisindeed the gpproach adopted by Steinsdtz.

Surprisingly, Kaplan disagrees. He writes (1983:279) that “in a deeper sense, dll
the characters in the story relate to the Sefirot, which are aspects through which we can
understand God.... Among the Sefirot, the master of prayer most probably relates to
Malchut’” [Row (E) in the chat]. According to this gpproach, the Malchut-Yesod
combination, which is the main impetus in the process of redemption, is rooted in the close
co-operaiion and collaboration between the master of prayer (representing the spiritud
service of God on the inner level, within the hearts and souls of men and women) and the

warrior, who is able to both trandate the spiritud service of God into the language of the
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down-to-earth world of action, and to act on alarger, communa scale, thereby subduing the
world to faith in God and God' s sovereignty.

However, | srongly disagree with Kgplan'sidentification of the Sefirah of Malchut
with the master of prayer. As | have demondrated in this thess, throughout the entire
“Book of Stories from Ancient Times’” Rabbi Nachman has consgently drawn a very
strong parale and identification between the Lot Princess, the Shechinah, Knesset Isradl,
and the Sefirah of Malchut. Later on in this chapter, | will prove that the figure of the Lost
Princess corresponds to the Sefirah of Malchut in this story as well. In my opinion, the
reason why Kaplan interprets this differently lies in the fact that Kaplan (in contragt to
Steinsdtz) has adopted an overly rigid framework of interpretation, by which he has decided
a an abolute axiom that the different members of the Holy Gathering make ther
gppearance in the story according to the usua order of the ten Sefirot as they areligted in
most books of the Kabbalah, starting from the lowest (Mal chut) to the highest (Keter), as
can be seen in Row E in the chart, “since the story gppears to go in an upward direction”
(Kaplan 1983:293). | think that this is incorrect, and Kaplan himsdf has no choice but to
admit thisis not feasible when he comes to the question of which Sefirah corresponds to the
Logt Princess hersdf: “She is the seventh to be reunited.  Significantly, she is found before
her Child. However, it appears she is Binah rather than Hesed” (Kaplan 1983:340).

In contragt, the approach recommended by Steinsdtz emphasizes tha the
correspondence between the various characters in Rabbi Nachman's dtories and
Kabbaigic symbols (like the Sefirof) is not mechanica and ésolute, but crestive and
imaginative, and to be perfectly hones, often dlusve. Steinsdtz (1993:258) writes: “Rabbi
Nachman was not writing a [conventiona] commentary on the sources but was telling an
dlegoricd tde that draws heavily on them, and one should not seek consstent or rigid
equivadents here. The figures are composite and sometimes conflated.”

Before proceeding further, 1 would like to make another comment concerning the
magter of prayer. In Row (B) on the chart, the master of prayer is portrayed as dluding to
Elijah the prophet. The Hebrew Bible () is divided into three main sections. Torah (

), Prophets ( ), and Writings ( ). The find two verses in the section of the
Prophets speak about Elijah and his mission in the process of the redemption: “Behold, |
will send you Elijah the prophet before the coming of the great and terrible day of the Lord.
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And he shdl turn the heart of the fathers to the children, and the hearts of the children to
ther fathers lest | come and smite the land with utter destruction” (Maachi 3:23-24).
Accordingly, Rabbi Nachman presents the magter of prayer (pardlding Elijah) as being the
precursor to both Messah the son of Joseph (the warrior) and Messah the son of David
(the infant). Furthermore, Elijah is perceived in these two Biblica verses as being the
catays that causes the hearts of the children and of the fathers to come together. In our
story, the master of prayer does this literdly: he helps facilitate the reunionbetween every
possible combination of parent and child: father (the warrior) and son (the infant); father (the
king) and daughter (the Lost Princess); mother (the Logt Princess) and son (the infant);
mother (the queen) and daughter (the Lost Princess). It is Sgnificant to note that the Lost
Princess is involved directly in three of these rdaionships, and indirectly in the fourth: the
warrior (her husband) and the infant (her son).

I would like to add that the father-son relationship here echoes the &ther-son
relationship in the previous story, “The Merchant and the Pauper.” In that story, the
merchant (representing Moses) fathered a son who was a yet more perfect verson of
himsdf. In the present story of “The Magter of Prayer,” once again there is a father (the
warrior, who symbolizes Messiah, the son of Joseph), whose son (the infant, who is
Messiah, the son of David) isdso amore perfect version of himsdlf.

| dso wish to point out that it is precisaly the fact that the warrior is steadily coming
closer to the country of wedth which alows the magter of prayer to make a smal dent
(albeit a very smdl one) in the overriding belief among the people in the country of wedlth
that money is dl-powerful. We see this when the master of prayer vists the country of
wedlth for the second time. The master of prayer mocks their belief that a distant, rich
country will be able to save them from the invincible warrior; insteed, the master of prayer
cdls for a turning to the one true God. The watchmen ae not convinced, but they are
shaken up enough to admit, “But what can | do? | am one, and they are many...” The
magter of prayer’s exhortations, as well as the imminent gpproach of the warrior, have
begun to make an impact on the country of wedth.

Retuning to the figure of the warrior, there is another important aspect | wish to
dress. | believe tha Rabbi Nachman patterned the figure of the warrior according to
Napoleon, or to be more precise, as the antithesis of Napoleon. During the first decade of
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the nineteenth century, Napoleon had conquered one country after another on the European
continent and seemed invincible.  Whenever he gpproached a certain principdity or
kingdom, he offered the ruler a choice:  ether to fight, or to submit voluntarily to French
dominance and accept certain congtitutional reformsin accordance to the spirit of the French
Revolution. There were rulers like the King of Denmark and the Duke of Saxony who
chose the second option and acquiesced to the French demands.  The first option was very
risky; if the local prince or king decided to oppose the French by means of arms and lost
(which was what aways happened), he was deposed and replaced by French administration
or by a member of Napoleon's own family. As | have shown the ideds of the French
Revolution were percelved by Rabbi Nachman to be very hodtile to religion in generd, and
to traditiona Judaism in particular. He interpreted Napoleon’s path of conquest as a plot to
spread the dangerous and inimica ideas of he Enlightenment and the Revolution, which
began with rationdism and inevitably led to athelsm (which is one of the main themes in
Rabbi Nachman's Story Number Nine, “The Clever Man and the Wise Man™).

In the figure of the warrior, Rabbi Nachman has created a character that is the
antithesis of Napoleon, the way a photographic negeative shows black as white and white as
black. The warrior, like Napoleon, seems invincible and has conquered one country after
another. However, in contrast to Napoleon, the warrior has a secret agenda and god,
namely, to find the Lost Princess, to locate their infant son, and to restore the king to his
throne. This, of course, is the meaning of redemption, which the master of prayer, and
Rabbi Nachman himsdlf, seek to attain

In aletter addressed to his son in the year 1822, Rabbi Nathan expressed a very
important idea: “It seems to me that the Lost Princess represents holy faith, thet is to say,
the belief in God” (Alim LeTrufah 2). Thisindght () isextremey Sgnificant. The Lost
Princessis therefore not only a symbol of the Shechinah and the Sefirah of Malchut (aswe
clearly saw in the story of “The Losing of the King's Daughter”); sheis not only a symbol of
Knesset Israel and the hidden Torah (as | emphasized in the story of “The Merchant and
the Pauper”); we now see that the Lot Princess is dso a symbol of “holy fath, the belief in
God.” This casts a whole new perspective on the warrior's search for his wife, the Lot
Princess. | mentioned that Rabbi N achman interpreted Napoleon's conquests as an attempt
to spread the doctrines of rationdism and aheism among both Jew and Gentile the
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warrior's battles are therefore a (tikkun — rectification) of Napoleon's wars of
conquest. The warrior has set ait to conquer nation after nation in order to retore the
belief in the one true God throughout the world. Unfortunately, a mgor obstacle to thisis
found in the country of wedlth, which refusesto give up its bdlief in the idolatry of gold.

Fruman (2001:20) reaches an important concluson when he writes. “If in Rabbi
Nachman's world, evil imitates good, then it is so possible for good to imitate evil, as can
be seen in the Biblicd narrative of Jacob and Esau [Genesis 27:15-24]. Jacob must
masguerade as Esau in order to receive hisfather’ sblessings.” Fruman bases his concluson
on apassage in Likkutei Moharan 12, and does not relate to “The Book of Stories from
Ancient Times’ at dl, yet | think that this idea is indeed expressed in the tory of “The
Magter of Prayer.” The conquest of nation after nation by the warrior is an imitation of
Napoleon’'s conquests, and is therefore an excellent example of good imitating evil in order
to combat evil itsdlf, and to restore the world to belief in God.

In addition, there is a midrash which provides an important pardld to the way the
warrior conquers one country after another. Commenting on the verse, “When you draw
close to a city, to attack it, you shal offer it terms of peace’ (Deuteronomy 20:10), he
midrash reads. “Who fulfilled this verse? Joshua BertNun. Rabbi Samuel bar Nachman
sad, “What did Joshua do [when he began to conquer the Land of Canaan]? He would first
send a letter to every place that he was about to conquer, and in the letter ke announced:
Whoever wants to flee, can fleg; whoever wants to make peace with us, can do so; and
whoever wants to fight, can fight” (Devarim Rabbah 5:12). The warrior’s course of action
seems therefore to be very reminiscent of the course of action pursued by Joshua, according
to the midrash, and is in accordance with the halachah (MamonidesMishneh-Torah,
Hilchot-Melachim 65-6). Thisis very gppropriate, because the god of Joshua s wars of
conquest was to transfer the land promised to Abraham, Isaac and Jacob from Canaanite
control to Isradlite control, which Rabbi Nachman would interpret as redeeming the land
from the dominion of impurity and the kelipot to the dominion of holiness. Furthermore, the
Torah says explicitly that al idols of gold and slver that would be found during the wars of
the conquest of Canaan were to be destroyed (Deuteronomy 7:5, 12:3), which is the one
thing that the inhabitants of the country of wedth feared mogt of dl, and which is exactly
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what happens at the end of the story. In my opinion, therefore, the figure of the warrior isan
alusion to Joshuaas wel (see Row K on the chart on page 145).

The people of the country of wedth, terrified by the approach of the invincible
warrior, believe that a distant, rich land “whose inhabitants were gods who rode in carriages
drawn by angels’ would be able to save them. The master of prayer, who is caught and
brought before the elders, laughs & their folly and tries to convince them that this distant land
will not be of avail, and its inhabitants are not gods, but only human beings. Moreover, the
measter of prayer warns the elders that if they place their trust in this distant land, it will bring
about their downfall.

This distant land of greet riches seems to be an dlusion to Egypt. In a postscript to
this story that appeared in the 1850 edition of “The Book of Stories from Ancient Times’
(athough it is not certain if the actud author of this postscript was Rabbi Nathan himsdlf or
one of his pupils), it is written that “the Rebbe, of blessed memory, said explicitly that the
entire gory, from beginning to end, is dluded to in Chepter 31 of Isaiah.” This is very
ggnificant and provides us with an important tool thet will aid us in undersanding the sory.
There are indeed many passages and images throughout the story that are clarified when we
turn to this key chapter. At thispoint, | wish to point out thet there arein fact severd verses
from this chapter that do seem exceptiondly appropriate to this episode in the story, namely
Isaiah 31:1 (*Woe to those who go down to Egypt for help and rely on horses...”) and
Isaiah 31:3 (“The Egyptians are human and not gods, and their horses are flesh and not
Spirit..."). It should be noted, too, that Egypt was traditionally consdered a land that was
vay fetile and rich (for example, Geness 13:10); consequently, Rabbi Nachman
understood the Biblica Exodus from Egypt as being an extremey powerful example of
liberation from the subjugeation to the pursuit of wedth, as he says eplicitly: “For on
Passover, during the Exodus from Egypt, the Children of Isragl were able to be released
from the bondage to the lust for wedlth” (Likkutei Moharan 11.1).

The elders of the country of wedlth ask the master of prayer to tell them how he
knows that this distant land (Egypt) is destined to be overthrown. The magter of prayer
replies he knows this because he saw it written in the king's map. He then proceeds to
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describe in great detail the map of the world that had been in the possession of theking he
had once served, a map that was in the image of a hand with five fingers.

This magp, which is caled the king's *hand’ throughout the story, is one of the most
important symbols in this fable. “This hand symboalizes the Torah, and its five fingers dlude
to the Five Books of Moses.... The Torah and its commandments are the foundation by
which each individud is able to serve God” (Kook 1994:153). | think that there is no doulbt
that this ‘hand’ is indeed a symbol for the Torah. As | pointed out in Chapter Two,
Concept Number Five, of thisthes's, the idea that the Torah is the blueprint of theworld isa
very entrenched and ancient one. Yet | do not know of anywherein dl of Jewish literature
where this concept (that the Torah is the map of the world) is portrayed so vividly and so
clearly asin Rabbi Nachman's detailed and poetic description of the ‘hand’ of the king here
in the story of “The Magter of Prayer.” | dso wish to emphasize that in every story that
dedls with the quest for the Lost Princess, Rabbi Nachman has created a different image for
the Torah. In the firg gdory, “The Losng of the King's Daughter,” the Torah was
symbolized by the Lost Princess head- kerchief on which she wrote (with her tears) that she
had been removed to apdace of pearl atop a mountain of gold. In the story of “The
Merchant and the Pauper,” the Torah was symbolized by the letter the Lost Princess sent to
the merchant’s son, her destined bridegroom, recalling the seven bodies of water in which
her mother and his father had hid, and pledging her loydty only to the merchant's son. In
the present story, the Torah is symbolized by the map that the king had possessed and
which was in the form of ahand. This map, which embraces past, present, and future, and
encompasses every place on earth and the destiny of every human being, seems to be
amogt ahologram, thet isto say, athree-dimensiond representation, of the entire universe.

| believe that this very detailed description of the *hand” shows Rabbi Nachman's
deep conviction that the Torah is not only a book of laws that direct a Jew about how he
should behave. Indeed, the main emphasis in Rabbi Nachman’s conception of the Torah is
that it contains dl possible knowledge of what was, is, and will be; the knowledge found
embedded within the Torah is dl-encompassing in terms of both space and time.  Encoded
in the Torah, the map of the world and of al the worlds, are the paths by which a person
can ascend from this world to a higher one. It is the means through which one can uncover

both the secrets of creation ( ) and the secrets of redemption ( ). In
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Rabbi Nachman’s description of the *hand’ of the king, the stress certainly appears to be
placed on relaing to and learning the Torah on the higher levels of sod and remez.

However, it isimportant to remember that at this point of the sory, theking's ‘ hand’
isin fact log, and al thet remainsis a“copy” or resdue that is imprinted in the memory of
the master of prayer. “This map isacopy of ahigher map which will some day be reveded,
but meanwhile the copy isdl he has’ (Weiner 1969:340).

And how do the people of the country of wedth react to this highly poetic and
spiritual passage that describes and reveds the secrets of the Torah, the king's map and
‘hand’? Petheticdly, they ask, “Where is the king? Perhgps he will show us away to find
money.”

The humor here is hiting, and the satire very sharp. The lust for money has blinded
these people completely to the possbility that there is a higher redity and a deeper
sgnificance to life than money. The reader, like the master of prayer and Rabbi Nachman
himsdlf, can only be astounded and gppalled a how low the inhabitants of the country of
wedth have fadlen, and how serious their obtuseness is. “The only way to cope with
something deadly serious is to try to treet it a little lightly” (L’Engle 1984.60), and Rabbi
Nachman employs a great ded of sdire, irony and dry humor in his treetment of the country
of wedth. In his analysis of Rabbi Nachman, Wiesdl (1972:198) notes that “humor and
laughter occupy an astonishingly important place in his work.”

The portrayd of the Torah as the map of the world and the king's ‘hand’ is,
however, only a prelude to an even more important revelaion; for the master of prayer now
goes a step further and proceeds to reved to the elders of the country of wedlth (and to the
reader) the origins and the chronicle of what is later called , which Steinsdltz
trandates as “the Holy Company,” but | believe a more precise trandation is “the Holy
Gathering;” this term refers to the Lost Princess, her father, mother and son, and the six
counsglors of the king's court. Rabbi Nachman, through this speech of the master of
prayer, demondrates his degp conviction (and the conviction of great megters of the
Kabbdah) that the Torah, which is the map of dl the worlds and the ‘hand’ of the king,
deds not only with matters of halachah in the world of action, but dso opens up before us
the exisence of higher and more spiritua dimensions of being, specificdly the world of

emanation. As| wrote in Chapter Two, Concept Number Three, the world of emanation is
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characterized by ten different manifeations of the divine light which are caled the ten
Sefirot. The ten members of the royd family and the roya court are symbols of these ten
Sefirot, and both Kaplan and Steinsdtz believe that each character corresponds to a
specific Sefirah, as can be seen on the chart on page 145. | will dscuss each character
individualy when he makes his first gppearance in the story, just as| discussed the master of
prayer and the warrior earlier. However, | would aready like to make severa comments
about the Logt Princess, who is now introduced into the story for the first time by the master
of prayer as he spesksto the eders of the country of wedth. She is mentioned immediately
after the king and queen, and it is dressed that she is their only child. When the Lost
Princess came of age to be married, it was the master of prayer himsalf who suggested that
she marry the warrior. Everyone agreed and was pleased with the match (in strong contrast
to the previous story of “The Merchant and the Pauper,” where the pauper-emperor was
strongly opposed to the suggested marriage between his daughter, the Lost Princess, and
the merchant’s son). | believe one reason why the proposed match is accepted by everyone
in this story is due to the fact that the initiator was the master of prayer, who is a character
that was absent in previous tories.

In Tikkunei-Zohar 13:29b, it is written that: “He who kills the Snake is given in
marriage to the king's daughter.” Thus, in the very first passage in which she is mentioned,
the Lost Princess and her husband are linked to the idea of overcoming the snake of the
garden of Eden; in other words, she and the warrior are key figures in the quest for
redemption.

Furthermore, the master of prayer tells the elders of the country of wedth that she is the
mother of a miraculous child. However, this little boy is snatched away by a grest orm
wind. The magter of prayer relates how one day, when each of the king's counsdors had
gone to the specid place the king had shown him (to enable each one to renew his own
unique power), “a great tempest arose and cast the whole world into confusion. The sea
became dry land, and the dry land sea” efc. What is epecidly sgnificant is the fact that
when this wind reached the king's court, it was not powerful enough to cause damage, but it
was able to abduct the Lost Princess’ infant son. She ran out after her child to try to rescue
him; the queen ran after the Lost Princess, and the king after her, “and al were scattered.”
It is important to pay careful atention to the fact that the dispersion of dl the king's family
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and counsdlors stems from the fact that the Lost Princess ran after her child. Like a stack of
fdling cards, it was this desperate attempt on the part of the Lost Princess to retrieve her
son kidnapped by this hurricane wind that causes the entire roya household and court to
disperse.

We have of course dready met the image of the wind as adestructive force in dl of
Rabbi Nachman’s stories that deal with the Lost Princess. In the first story, “The Losing of
the King's Daughter,” it was awind that transported the Lost Princess to the pa ace of pearl
atop amountain of gold. In the story of “The Merchant and the Pauper,” we encountered
the storm wind severd times, most notably when the tempest wind uprooted dl thetreesin
the forest on the idand where the merchant’s son had gone into exile, including the tree in
which he had placed the Lost Princess letter and pledge of loydty. And in our Sory, it is
the wind that kidnaps the wondrous son of the Lost Princess, causing the disperson of the
ten members of the royd family and court (representatives of the world of emanation). A
little later in the story, one of the warrior’ s soldiers will relate to the master of prayer that this
same storm-wind smultaneoudy wrecked havoc and upheavd in the society of mankind,
causing humanity (in the world of action) to bresk up into ten different sects. The storm
wind was therefore a negative force of disruption and dispersion in dl the worlds.

Rabbi Nathan writes: “This storm wind represents ‘the bresking of the vessdls;
when the origind Sefirot were shattered and their light Ieft its proper place’ (Likkutei
Halachot, the Laws of Prayer 4:1). Scholem (1973:112-113) explains that is
“the decisive crigs of dl divine and created being.... Nothing remains in its proper place.
Everything is somewhere dse. But a being that is not in its proper place isin exile. Thus,
since that primordid act, al being has been a being in exile, in need of being led back and
redeemed. The ‘bregking of the vessals continues into al the further stages of emanation
and cregtion; everything is in some way broken, everything has a flaw, everything is
unfinished.”

In the traditional Bradav commentary Hochmah U’ Tevunah 8, an interesting point
israised. The Hebrew word for a stormy wind is , which is there linked to the words

(hair) and (Sair), one of the names of Esau and Edom. The commentary goeson
to say that “the power of Esau is expressed in the sorm wind (- ); it is this sorm wind
which prevents a person from being able to utilize the *hand’ of the king, the Torah.” 1 think
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that this dlusion to Esau is important for another reason:  Esau’'s firgt-born son is named
Eliphaz (Genesis 36:4), which means literdly ‘my god is gold; — and this is a very gpt
name for the ountry of wedth itsdlf. Whereas the Lost Princess goldenhaired child
represents Messiah the son of David (the epitome of human holiness), Esau's child isafdse
god of gold. In addition, Eliphaz himsdlf is the father of Amaek (Genesis 36:12), the arch
enemy of Isradl. Findly, it is quite Sgnificant that it isthis very Biblica chapter (Genesis 36)
which is the foundation upon which the Zohar constructsits exegesis for the concept of the
‘bresking of the vessls’

The master of prayer decides to go out to the warrior’s camp in order to find out if
the gpproaching warrior is in fact the warrior whom he had previoudy known, namely the
husband of the Lost Princess. When he comes to the warrior’ s camp, he engages one of the
sentries in conversation.  This soldier tells the master of prayer that “it is recorded in our
chronicles that there was a grest tempest that overturned the entire world. After the tempest
had abated, the people of the world decided they wanted a king ... but because they had
different opinions, they soon broke up into severd sects”

As | mentioned earlier, the same cosmic caamity of the ‘bresking of the vessds/
which had disrupted and overthrown the origind unity and harmony among the Sefirot in the
world of emanation (casing the ten members of the royd family and court to scatter),
brought about a corresponding diperson of humanity in the world of action, resulting in a
complete mix-up in people's systems of vaues. As | sad, the sorm wind was a force of
chaos and dssolutionin al theworlds.

The image of the sorm has additiona connotations besides symbolizing the cosmic
catastrophe of the ‘bresking of the vessels’ Steinsdtz (1981:140) believes that the
metaphor of the sorm “has severd historical dlusions to different events that occurred
during different periods of time.... For example, the storm represents the destruction of the
Temple in Jerusdlem, an event whose inner significance is the exile of the Shechinah, which
corresponds and complements the cosmic ‘bregking of the vessals’” The meaning of both
events is identicd, namely, God's presence is absent or hidden in the world.” | wish to
point out the identification that Steinsdtz discusses (the ssorm = the destruction of the
Temple = the exile of the Jewish people = the exile of the Shechinah) isdeveloped further in
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Rabbi Nachman's find gtory, “The Seven Beggars’ (which | andyze in Chapter Six of this
thess), and is indeed one of the most important keys in deciphering and understanding that
sory.

In addition, | believe that Rabbi Nachman uses the image of the scormwind not only
in its Kabbdigic connotation of the ‘bresking of the vessds or as a image for the
destruction of the Temple and Jerusalem (resulting in the exile of the Shechinah), but also as
a metgphor for the revolutionary changes that were sweeping over Europe during the firgt
decade of the nineteenth century. In other words, the French Revolution is a historical
parald for the great tempest wind that overturned the entire world, so that “the sea became
dry land, and the dry land sea; deserts became cities and cities deserts,” asit were. The
Old Regime had been swept aside in France, and the map of Europe had been completely
transformed. For example, the one-thousand year old Holy Roman Empire was smply
abolished by Ngpoleon. From Rabbi Nachman's perspective, however, the main upheavas
were not politica but religious and culturd. In the 1790's, the radica wing of the French
Revolutionaries had established a secular ‘rdligion of reason’ and openly mocked traditiona
religion and the beief in divine Providence and Biblicd revelation. The sormwind of the
French Revolution and the Napoleonic forces were viewed with greet dismay by Rabbi
Nachman.

Steinsatz (1979:108) comments that after the storm-wind struck and humanity was
dispersed, “mankind had no contact with God. However, the basic urge to seek for divinity
ill existed; and in the story it is trandated into the search for perfection. The emergence of
the various cults reflects the fact that a human being cannot relate to the totality of existence
and must channd and direct his energy in accordance with the dictates of his religious
persondity.” Asaresult, humanity is divided into ten different sects or groups, each with its
own st of values. The sentry in the warrior's camp describes in great detail to the master of
prayer how the different sects evolved and the absurd kings each sect found for itsdf; his
narrative is a very vivid and graphic depiction of the follies of mankind. Becausethereisno
direct communion with God and because the ‘*hand’ cannot be found and consulted, the
search for perfection deteriorates into debased and deviant variants.  Perhgps warning his
contemporaries, Rabbi Nachman stows how ludicrous and pathetic the future of humanity
will be if society is cut off from its connection with a higher spiritud redlity. If we look at
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Row H on the chart on page 145, we can see how people chose perverted vaues like being
drunk, sexud lust, murder and wanton killing, or an inane desire for honor.

What dl these sects have in common (except for the sect of prayer) is that they do
not believe in God; or to express it more accurately, God seems to be absent in the world,
or a best, irrdevant. As aresult of the ‘breaking of the vessds and its corollary, God's
sdf-contraction (tzamtzum— ), the world has been emptied of its religious content and
in such a secularized world, humanity has to fend for itsdf. Since the origind unity and
integrity of the Kingdom of God is no longer manifest, each group or sect focuses on one
vaue exclusvdy, resulting in alack of baance that is ultimately degrading and deviant, and
in fact idolatrous. The essence of idolatry stems from believing one fragment of redlity to be
of divine origin; ingteed of searching for the true king, most people focus on only one such
segment or value. Such adigtorted vision of the world must necessarily lead to some kind of
aberration.

It seems to me that Rabbi Nachman is warning his contemporaries of the dangers
facing them if they accept the idedls of the French Revolution and of the Enlightenment, and
consequently abandon God. According to this interpretation, any and al atheistic societies
will inevitably deteriorate into one of these sects (in particular, the sect of money).

| would like to pay closer attention to the fourth and fifth sects the warrior's sentry
mentions. the fourth sect that chose the vaues of procreation, beauty, sex and passion; and
the fifth sect that chose the value of speech. This fourth sect believes that the true purpose
of humanity is reproduction, and therefore, sexud reations are important, as is physicd
beauty (snce beauty arouses the sexua urge, which in turn leads to procreation).
Consequently, this sect chose a beautiful woman to be their ruler (a kind of “beauty
queen”). Only later in the story will this beauty queen be deposed and replaced by the Lost
Princess. In my opinion, this choice of a beauty queen to be their ruler parales the episode
in “The Merchant and the Pauper” in which after the pirate abducts the Lost Princess, he
grips her of her regal garments and places them upon asailor. In that Sory, people were a
first unaware that the Lost Princess was missing and they mistook the disguised sailor to be
the Lot Princess. In both dlegories, Rabbi Nachman seems to be hinting that there can be
very negative repercussions if and when people seek or relate only to the externd aspects of
the Shechinah. The Lot Princessisasymbol of deep spiritudity and sanctity, but if people
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lack the framework of the fear of God and the guidance of the Torah, they may attempt to
reech the Lot Princess and atain a spiritud “high” through orgiadtic rituds and sexud
ecdasy, as indeed was the case in ancient Canaanite and Near Eastern religions, as well as
in certain Hindu cults even today. There is a danger that people may try to reach a Sate of
nirvana not only through the use of drugs, but dso through illicit sexud pleasure and immora
sexua practices.

Another aberration connected to this sect is the pursuit of beauty for beauty’s sake,
which was advocated by important European writers like Oscar Wilde and Jean Genet.
Beauty is perhaps important, but Rabbi Nachman would certainly condemn those who seek
only beauty and disregard the values of compasson and truth, for example. The perverson
of true values associated with this fourth sect, therefore, sems from looking &t the externds
(what Rabbi Nachman would cdl the kelipof), rather than at the true inner beauty and
sgnificance of the Logt Princess.

| aso want to devote atention to the fifth sect to be discussed in the story, namely
the sect of speech. This sect origindly chose as their king “a mad Frenchman who went
around talking to himsdlf.” It is extremely unusud in any of Rabbi Nachman's stories to find
any clear geographicd or higorica reference. Wiesd (1972:181) points out “the notion of
time never enters Rabbi Nachman's work. Neither does the notion of place” Yet here
Rabbi Nachman specificaly refers to a Frenchman, and this demands from us to look for the
reason why.

| believe that once again Rabbi Nachman is making a subtle alusion to the vaues
spread by the French Revolution, ad to be even more exact, he is commenting on the
thinkers who created the ideas of the Enlightenment and by doing so, paved the way for the
French Revolution; | am referring to the French philosophes (philosophers) like Voltaire,
Montesquieu, Diderot and Rousseau. Famighetti (1995:520) writes specificdly that it was
these “French philosophers who assumed leadership of the Enlightenment in the eighteenth
century.” The common denominator of al these French writers and intdlectuds is the
centraity and importance they placed on rationdism. The basic tenet of the Enlightenment
was that human reason, and human reason aone, could and would bring about the (secular)
redemption of mankind. Rabbi Nachman opposed this completely, and fdt that one of his

main objectives in life was to combat what he consdered the fase god of rationdiam.
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Fruman (2001:19) writess “It is possble to define Rabbi Nachman's teachings as an
attempt to wage a holy war againg the idol of the intellect, thet is to say, the arrogance and
hubris of the human intdlect that is unjudtifiably over-confident in its power to solve dl
problems and undergand al mysteries. The intellect, in its haughtiness, clams to be the
absolute truth, higher than rdigious truth, the way an idol clams to be a true god. Rabbi
Nachman aspires to shatter theidol of the intellect.”

There is not the dightest shred of evidence that Rabbi Nachman knew or read
French, or that he read the works of these philosophersin the original. However, we know
that Rabbi Nachman was very familiar with the most important newspaper published by the
Maskilimduring this period, the Ma’ asef (“The Gatherer”). 1t was published in Hebrew in
Berlin, which was the most important center of the Jewish Enlightenment during Rabbi
Nachman's lifetime; the declared am of this newspaper was to Soread the idess of the
Enlightenment among the Jews (especidly those Jews who read only Hebrew and were not
literate in European languages), and it regularly printed out and explained the idess of dl the
leeders of the Enlightenment, both Jewish and Gentile. It first gppeared in 1786 and its last
edition was in 1811, one year after Rabbi Nachman's death. “Its publishers, ‘ The Society
of Friends of the Hebrew Language, were primarily assmilationigs and only revived
Hebrew to introduce Jews to secular culture. Its first contributors were from Mendelsohn’'s
Gaman school, but it was later dominated by East European Maskilin?’ (Kramer
1980:130). In addition, we know that Rabbi Nachman had frequent conversations with
many important Maskilim in Lemberg and in Uman. Indeed, it is possble that these
contacts between Rabbi Nachman and the Maskilim congtituted one of the reasons
(perhaps the main reason?) for the hodility and antagonism thet the Grandfather of Shpola
and other Hasidic leaders had towards Rabbi Nachman. There is no doubt that Rabbi
Nachman knew of the writings and idess of the fathers of the Enlightenment like Voltaire and
Rousseau, and that he viewed each of these French rationdist philosophers and pioneers of
the Enlightenment as being smply a “mad Frenchman” who “taked an enormous amount”
but redly babbled meaningless rhetoric, and was in fact an imbecile.

Furthermore, Rabbi Nachman might be referring to leaders of theradica wing
of the French Revolutionaries (like Robespierre or Danton) who attacked al forms of
traditiond rdigion based on divine reveation (both Chrigtianity and Judaism) and who
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established in the 1790's a religion of reason as the officidly gpproved rdigion of the
date. Some French Jews enthusiagticaly embraced this ‘religion.” Margolis and Marx
(1967:610) note that in France in the 1790's, “Jewish teachers led their pupils to the
‘Temples of Reason.” Jewish deputations effusively compared the new laws of the
Mountain, as the advanced Jacobins were caled, with the ancient law given on Mount
Sna; Jewish ‘priests vied with the eccesagsics who abjured Chrigtianity,
acknowledging the God of freedom and the reigion of equdity. The Repubican
Cdendar, with its system of every tenth day as a feast, made the observance of the
Sabbath a misdemeanor; difficulty was experienced in procuring unleavened bread for
Passover; extremidts agitated to have the Abrahamic rite [circumcision] prohibited by

law.”

The ideds of the Enlightenment and the French Revolution were therefore
consdered by Rabbi Nachman to be the lunatic chatter of a ‘mad Frenchman.” | believe
that | can prove this point by referring to a passage in Likkutei Moharan 29. This dificult
passage discusses both the importance of speech and the lust for money. “When speech is
devoted to the praise of God and the praise of therighteous (), itisableto rasethe leve
of knowledge () higher. However, when speech is abused and attacks the righteous and
attacks the sanctity of God, then the evil maidservant, which is the dominion of the evil one,
rules, asit iswritten in Proverbs 30:23; ‘A madsavant inherits her mistress ... In addition,
thereisaso theissue of faith. For if a person lacksfath in God, he will be overwhelmed by
the lust for money.... The wicked, through their sins, cause the Shechinah to become
separated fromthe Holy One, blessed be He, and they cause knowledge to diminish and to
be hidden. Therefore, the evil maidservant must be vanquished. And how is this
accomplished? The only way to rectify fase or insane speech is by means of uplifting
speech through the praise of God and the praise of the righteous. And there is a verse
which contains this whole idea: (Proverbs 10:20): — ‘The tongue of the
righteous is as choice siiver’.”

The end of this passage demands further eucidation; how does this verse from the
Book of Proverbs “contain this whole idea’? Rabbi Nathan helps darify this when he
writes (Hayei Moharan, in the section entitled ‘Clarifications of Rabbi Nachman's
Teachings 20): ‘Rabbi Nachman later told us that this verse | - “The
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tongue of the righteous is as choice silver” (Proverbs 10:20)] refers specificaly to France.

For this passagein Likkutei Moharan 29 discusses the importance of speech, and that the
way to rectify [ ] improper speech is through the praise of God and the praise of the
righteous. This passage dso discusses the lugt for money and for slver, which can be

rectified through faith. And if we look at the four lagt letters of the four words of this verse:

o _, it spdlls out the word —Frank, or ‘France’ inYiddish.” Later on, a
Bradav Hasd named Baruch Efram (B’ Abel HaNacha 1984:68b) expanded on this: “In

what way is France aluded to in this verse in Proverbs 10:20? In the story of “The Master

of Prayer,” Rabbi Nachman writes that the fifth sect [mentioned in the story] believes that

the true purpose of life is speech, and their king was a crazy Frenchman. This demonstrates
that France is considered to be the source and embodiment of debased and perverted

speech (that is to say, the speech of the evil one). France is ‘the evil maidservant’ that

needs to be rectified because of France s three vices. sexua immorality, warped knowledge
and debased speech. And the way to rectify the evil that France has brought to theworld is
through ‘the tongue of the tzaddik.”

This expression, “the tongue of the tzaddik,” refersto the teachings that thetzaddik
says in order to educate and ingruct his disciples and his contemporaries. In this context,
we can deduct that Rabbi Nachman istelling us that his teachings, namely his discourses and
stories (like the story of “The Magter of Prayer” itself) are the antidote to what he considers
to be the poisonous ideas of rationdism and secularism that originated in and were spread
by France. In Chapter One, Section D, | quoted the passage from Likkutei Moharan
1:164 where Rabbi Nachman used a parable in which he compared the tzaddik to a doctor,
and the tzaddik's teachings are a medicine for the ailing souls of his generation. Because
the teachings of the true tzaddik ( ) are based on the Kabbalah, the tzaddik “must
disguise and wrap the inner essence of the Torah [=the teachings of the Kabbaah]” in the
form of tdes in order to enable people to digest the beneficid ideas of the tzaddik's
teachings without any regetive Sde-effects.

This key verse from Proverbs 10:20 reads. “The tongue of the tzaddik is choice
dlver” and these last two words ( ) are highly dgnificant in the context of “The
Mager of Prayer,” since the main theme of this story centers upon the chronicle of the
country of wedth, namely its descent into the fally of the lust for wedth (leading to the
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idolization of money) and its eventud rectification () by the ten members of the Holy
Gahering. The Hebrew language (like French too!) uses the same word for both money

and dlver: (in French: argent). Rabbi Nachman uses this key verse from the Book of

Proverbs to demondtrate that true wedlth — “choice slver” —is not the amount of money you
have deposited in your bank account or stashed away in a safe deposit (as the people of the
country of wedlth, in al its different variations, would have us believe), but rather true wedlth

is the spiritud richness of the tzaddik' s teachings. The tzaddik may externdly appear to be
quite pooar, but inwardly he is the source of true wedlth. This idea will be grestly expanded

upon in Rabbi Nachman's lagt sory, “The Seven Beggars,” which is andyzed in Chapter

Sx of thisthess

Let us return to our story, to the episode in which the sentry n the warrior’s
camp finishes narrating to the master of prayer the chronicle of how the different sects
originated; | believe this episode to be the find scene in Act 111, Interegtingly, the
warrior's sentry actualy spesks about only nine of the ten sects, and does not mention
the sect of the country of wedth. Kaplan (1983:322) bdieves that “the soldier may not
have mentioned it since they were outside the city of this group.” However, earlier in
the story, when the master of prayer spoke to the elders of the country of weelth about
the king's ‘hand’ (map) and the ten members of the king's court and family for the first
time, the truth is that he actualy mentioned only nine of them and in fact did not tell them
about the tenth member of the Holy Gahering, namdy the king's treasurer. It is
precisely the king's treasurer who is destined to become the king of the country of
wedth, and therefore | believe that it is no coincidence that in both cases when the
origins of the ten sects and the ten members of the Holy Gathering are first presented,
the sect of money and the one figure who embodies their rectified vaue (the king's
treasurer) are not reveded. It seems to me tha the reason for this lies in Rabbi
Nachman's conviction that the lust for money isthe most difficult of dl vicesto correct.
Since, as | have said, the main theme of this story is the rise and fall of the country of
wedlth, Rabbi Nachman fet no need to present them in an abbreviated fashion, as he
did with the other sects, but rather narrates their fate in great detall. In addition, the next
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treasurer, whom Rabbi Nachman will very shortly portray in detail.

Act IV: Thereunion of the Holy Gathering

The magter of prayer is given permisson to meet the mysterious and invincible
warrior, and they recognize each other immediately. They experience greet joy at their
reunion, but adso deegp sorrow since they have not yet found their other eght
companions. During their conversation, the master of prayer reates that during the
course of his wanderings and searching for the missing members of the Holy Gathering (

), he came across “the king’'s crown. | knew that the king must be nearby,
but 1 was unable to find him. Later | came upon a sea of blood and | knew that it was
from the tears that the queen had shed,” etc. The master of prayer thus reveds that
athough he was incgpable of locating any of the nine other members of the king's court
in the past, he did succeed in finding different sgns or symbols that they hed left behind
them and which hinted to the fact that they had not completely vanished. In other
words, athough the different members of the Holy Gathering could not be seen, they
nonetheless had left an impression upon the world.  These different sgns and symbols
are liged in Row F on the chart on page 145. These various artifacts left by the king's
advisors and family are in fact but faint shadows of the ten Sefir ot which were dispersed
and scattered in the catastrophe of the ‘bresking of the vessels’ Thisis another way of
saying that in our present, unredeemed world, it is dmaost impossible to experience the
presence of manifestations of divinity in adirect and unmitigated fashion. In this context,
it is important to note that there is a Kabbaligtic concept cdled (derived from the
root word: , “impression”), which is conceived as being a “resdue’ of God's
presence in the world. Although God needed to “withdraw” into Himsdlf, asit were, in
order to create an “empty space’ ( ) in which the universe could be created (this
being the Kabbaigtic theory of tzimtzum which | discussed in Chapter Two), God's
presence is nonetheless not atogether absent even in the world of action, and thereisa
“resdue’ () or paeimpression of divinity that can be detected (although with great
difficulty) in the world. In this story, Rabbi Nachman is presenting a basic problem that
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the Kabbaah grapples with: in the world of action, it is not only dmost impossible
under norma circumstances to perceive the world of emanation (the ten Sefirot,
embodied by the ten scattered and lost members of the Holy Gathering), but adso only
rare individuas can succeed even in discerning the echoes of their shadows, which are
the various signs that the master of prayer and the warrior came across. Y et these Signs
do exigt. In my opinion, this can be compared to a bottle of perfume. Even after dl the
perfume has been poured out of the bottle and the bottle seems completely emptied, till
a scent of the perfume is somehow retained; when the empty bottle is opened, it is
nonetheless possible to smdl perfume and to remember the wonderful liquid which is
now missng.

It appears that these concepts of the , the , and “the empty space” (which
isin fact not redlly so empty of God) preoccupied Rabbi Nachman to a great degree. For
example, in Likkutei Moharan 64, Rabbi Nachman writes that “the notion of the ‘empty
space’ ( ), which was the result of the , cannot be truly understood or
comprehended. The reason for this is that we are saying two contradictory statements,
namely, exisence and non-exisence. The only time that we may be able to comprehend
this is the ultimate future. For the ‘empty space’ was formed as a result of the , When
God condtricted His own essence, as it were. Consequently, God's essence is absent from
the ‘empty space’ For if His essence were to be there, then this ‘space would no longer
be empty of God and there would be nothing there except for God' s infinite essence. If this
were true, then there would not exist any place in which the universe could have been
created. Yet the actud truth is that nonetheless, God' s essence must necessarily be present
in the so-called ‘empty space” For we know without doubt that nothing can exist if God's
life-force is not present there and giving it life. Therefore, if God's essence were absent
from the ‘empty space’ nothing whatsoever could exist there.  Consequerntly, it is
impossible to comprehend the paradox of the ‘empty space and until the ultimate
future.”

Kaplan (1990:123, 216) points out that this paradox is “actually very basic. Since
God created dl thingsin this vacated space | ] we must say that His crestive power
exists there.  Since God is an absolute Unity, He cannot be separated from His cregtive
power, and therefore, we must also say that He also exists within the vacated space. This,
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however, contradicts the basic principle that this space is vacated and that by definition,
God congtricts His essence from it.... The paradox of the tamtzum thus devel ops because
of our double vison. When we look a God through the lens of *ttributes of action,” we
see Him as Creator, and therefore, we must say that He removed Himself from the vacated
gpace in order to create the world. On the other hand, when we look a God through the
lens of ‘negative attributes, we cannot say that He is absent from any place. Itisonly in the
ultimate future that we will no longer have to look at God through lenses, and therefore, all

dichotomies and paradoxes will be resolved.”

Before the master of prayer leaves the warrior, they discuss the country of wedth.
The warrior then tells the master of prayer that “the king had once told him that men could
be extricated from any base desre except the love for money.... Such men can only be
freed by going dong the road that leads to the sword.” This sentence will be repeated
severd more times in the story, and demondtrates that among al the base and perverted
desires of the different sects, the most degrading one is the lust for money. Rabbi Nathan
comments that “it is possble to escgpe from any lust, except for the lust for money”
(Likkutei Halachot, the Laws of Prayer 4:11). In another passage, Rabbi Nathan writes
that “even though a person may be ensnared by sexud desires and lug, it is till possible to
speak to that person about faith in God and rdligion. However, if a person isimmersed in
the lugt for money, he will not listen to any talk about sanctity or faith in God” (Likkutei
Halachot, the Laws of Marriage 3:4).

Steinsdtz (1979:111) explains that the power of money to endave people “is
enormous. It encompasses dl aspects of their existence, to the exclusion of every decent
emoation. Earning money is an activity thet can involve dmost dl of one's waking hours,
endaving dl one sthoughts and acts. It isthe only vice that cannot be sublimated or raised,
and it must be broken from without.”

The magter of prayer leaves the warrior's camp, and comes across a group of
people who condtitute the sect of prayer. It is extremey significant that during dl the years
since the tempest wind wrecked havoc, the master of prayer had never encountered them,
but only now, when he parts from the warrior, he meets them. | bdieve the reason for this

“coincidence’ occurring now stems from the fact the reunion between master of prayer and
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the warrior is not only the true beginning of the process of redemption, but it is dso an
important milestone in the spiritud development of the maedter of prayer himsdlf. For the
master of prayer has findly succeeded in making contact with another member of the Holy
Gathering; the inner dgnificance of this is that he is able to bresk out of the terrible spiritua
isolation and londliness which had enveloped him ever since the time of the terrible tempest.
Rabbi Nachman writes explicitly that the master of prayer “was overjoyed” to find the sect
of prayer. Asaresult of meeting them, the master of prayer is now capable of sharing his
vison with these other people who believe like him that the true purpose of humeanity is
prayer and the service of God. Furthermore, his band of followers will be able to assst him
in his spiritual quest and misson. Hasdism has adways stressed that not only does the
tzaddik help devae his followers, but the disciples themsdves help rase the tzaddik. In
other words, the relationship between the tzaddik and his Hasdim is mutudly beneficid. In
terms of the story, dthough the master of prayer did have followers before this, he now
becomesthe “king” of agroup of people who can truly identify with him and appreciate him.
As Rabbi Nachman tdlls us, the master of prayer “was in awe of them, and they too werein
awe of him.” Even more importantly, after the master of prayer explainsto them hismisson,
they will pray for his success in finding the other missng members of the king's family and
court; and indeed, the process of redemption will now proceed a an accelerated rate.
Perhaps one of the reasons for this is that the sect of prayer is indeed praying to God on
behdf of the master of prayer.

This episode in the story describing the meeting between the master of prayer and
the sect of prayer, and which culminates in the coronation of the master of prayer as their
‘king,” has dways occupied a very specid place in the hearts of Bradav Hasdim. Many of
the mgor Bradav leaders and traditional scholars of the nineteenth and twentieth century
believed that Rabbi Nachman was the historica manifestation among European Jewry of the
master of prayer as heis described in thisstory. This, in turn, led to the belief that the sect
of prayer has been made manifest in higoricd reality in the guise of the followers and
disciples of Rabbi Nachman, namey the Bradav Hasdim themsdves. As Piekarz
(1972:20) explains, “the wondrous master of prayer was interpreted by Rabbi Nachman's
disciples as referring to Rabbi Nachman.  This identification inevitably resulted in a further
sdf-identification of the sect of prayer with Bradav Hasdism itsdf.” | wish to add that their
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belief that they were in fact members of the sect of prayer meant that the Bradav Hasidim
saw themsdves as fulfilling avita role in the redemption of the world, paraleing the support
given by the sect of prayer to the master of prayer in our story. This belief greetly
drengthened the resolve and cohesion of the Bradav Hasdim in the nineteenth century in
face of ther isolation from the mainstream of East European Jewry in generd, and the
ridicule, hogtility and even severe persecution they often encountered a the hands of the rest

of the Hasdic community in particular.

The next stage in the saga of the ountry of wealth occurs when their messengers
come across a man “waking aong with agaff ... inlad with many precious jewds,” who is
the king's treasurer, the third member of the Holy Gathering to gppear in the story. The
king's treasurer brings the emissaries to a mountain where he shows them the king's riches:
golden tables and utensils and treasures. In merit of these immense riches, he is considered
to be“agod of gods’ by the people of the country of wedth and is crowned as their ruler.

Theking' streasurer is thought by both Steinsdltz and Kgplan to be an dlusion to the
Sefirah of Hod (see Rows D and E on the chart on page 145), and as representing the
figure of Aaron, the High Priest (Rows B and C on the chart). This would sgnify that the
mountain that he brought them to was Mt. Moriah, the Temple Mount in Jerusalem; the
Temple contained sacred utensiIs like the Holy Ark, the table for show-bread, the menorah,
the dtar, the laver, etc.

In Berachot 33b, we find this passage: “Rabbi Hanina sad: ‘Everything isin the
hands of heaven, except for the fear of heaven (-  ).... The only treasure that is
stored in the treasure-house of Holy One, blessed be He, is the fear of heaven, as it is
written, ‘ The fear of the Lord isHistressure (Isaiah 33:6).”

We can thus say true wedlth isthe inner, spiritud richness that begins with the fear of
God. Thisspiritud richness, symbolized by the sanctity of the Temple and exemplified in the
person of the High Priest who was alowed to enter the Hdy of Holies only once ayear on
Yom Kippur, will lead to the tikkun for the lust for money which dominated the people of
the country of wedth. This idea (of the centrdity and sanctity of the Temple), which at this
point in the narrative is only hinted at, will be clarified and expanded upon at the end of the
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gory inAct V. Inany case, thefirg step in acquiring spiritud richness starts with the fear of
God.

In Likkutei Eytzot 144, Rabbi Nachman writes: “The lust for money isred idolatry,
and as long asthereisidolatry of money in the world, God' s anger iskindled. When the lust
for money will be destroyed, then the fear of heaven as well as God's grace () will flow
over the world and the Messiah can be reveded; the knowledge of the Lord, too, will flow
over the world and the Temple will be rebuilt.”

This same idea is found in Chapter 28 of the Book of Job, which | referred to in
Chepter Three of this thess, and which concentrates on the contrast and dichotomy
between the superficid vaue of gold versus the true vaue of religious wisdom and the fear
of God. “For there is a mine for slver, and a place for gold which they refine.... But
wisdom, where shdl it be found? And where is the place of understanding? Man does not
know its price... It cannot be gotten for gold, nor shal slver be weighed for its worth. It
cannot be valued with the gold of Ophir, with the precious onyx or the sgpphire.... And
unto man He said: ‘Behold, the fear of the Lord is wisdom, and to depart from evil is
understanding” (Job 28:1,12,13,16,28). In other words, true wedlth iswisdom, which isthe
fear of God.

The Temple located on Mt. Moriah was of course the foca- point for the service of
the Lord and the fear of God. The firgt time Mt. Moriah is mentioned in the Bible isin the
gory of the Binding of Isaac (Genesis 22:2), when Abraham goes to sacrifice Isaac, but
sacrifices aram ingead. Abraham'’s readiness to sacrifice his son is the most outstanding
example of the service of the Lord in Jewish thought, as well as proof of his fear of God, as
the Bible explicitly proclams. “... for now | know that you fear God, seeing that you have
not withheld your son, your only son, from Me’ (Genesis 22:12). Furthermore, the Temple
was congdered the source of spiritud richness, bounty and blessing not only because it
housed the sacred utensIs like the Holy Ark (which indeed was covered with gold), but
because it was the venue and paint of meeting where mankind could come into contact with
the Shechinah; the Temple was the source of prophecy.

It is sressed in the Sory that the king's treasurer brings the messengers from the
country of wedth to amountain. This is Sgnificant because while Rabbi Nachman's stories

are filled with desarts, forests, idands, seas and oceans, we do not often encounter
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mountains. Rabbi Nachman did speak about mountains earlier in this story, when he wrote
that “the people of the country of wedth also decided that it was not fitting that they should
live in the air of thisworld. Nor should they mix with other inhabitants of the world, who
were unclean, lest they become defiled by them. So they decided to seek out high
mountains, the very highest in the world.... A different group settled on each pesk. They
built great fortifications and earthworks around each mountain so that no one could
goproach them. There was a single secret path leading up to each mountain-top, and no
sranger could ever find it.” These mountains, which became the homeland of the country of
wedlth, were meant to be barriers that would prevent poor strangers from entering their
country and “defiling” it with poverty. Thus, these mountains were asymbol of evil.

In fact, these mountains sound very reminiscent of the mountain of gold where the
Logt Princess had been exiled to in Rabbi Nachman'sfirst story, “The Losing of the King's
Daughter.” There the Lost Princess had been abducted to an inaccessible and remote
mountain that was aso connected to great wedlth (a mountain of gold on which stood a
paace of pearl). In both stories, mountains are images of evil.

In contrast to these mountains that are fortresses of evil and the unbridled lust for
money, the treasurer shows us the Temple Mount, “the holy mountain” ( ) in
Jerusalem, which is in fact the opposite (and therefore the tikkun) of the mountains of
impurity encountered earlier. Furthermore, it is precisgly the Temple Mount in Jerusdem
which will play an extremdly criticd role in the findl redemptio n of the country of wedlth, as|
will demondtrate later on at the end of this chapter when | reech Act V of this story. We will
see later in this chapter that the mountain of fire mentioned there is yet another metaphor for
the Temple Mount and it is the sanctity of the Temple that findly liberates the people of the
country of wedth from the lus for money. In a sense, the mountain which the king's
treasurer shows the people of the country of wedth now is but a preview of the mountain of
firewhich plays such acrucid rolein Act V.

In addition to the concept of the fear of God, Kaplan (1983:333) suggests that “the
treasurer may represent charity.” In other words, the tikkun for the lust of money and the
obsession to accumulate more and more possessions and capital can be found in the ability
to give away your money to other people who are less fortunate than you are. If we think

about it deeply, we may come to the conclusion that the antithess of the desire to hoard
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money is the willingness to give it up as charity. Charity sems from the recognition thet the
money that a person has earned or received does not redly belong to him or her, but is only
aloan from God and should be used or distributed according to Hiswill. This concept will
be further developed in Rabbi Nachman's fina story, “The Seven Beggars,” when the sixth
beggar spesks about how it is possble to save the Lost Princess by giving charity. 1 will
elucidate thisin Chapter Six of thisthesis.

The king's treasurer now becomes the ruler of the country of wedth. The lust for
money, however, is such a powerful vice that he is not able to breek it, but only to mitigate
some of the worst depravities, like human sacrifice. “No persuasion, no logic, can didodge
the country of wealth from itsfolly” (Steinsatz 1979:106). On the other hand, the treasurer
does succeed in initiating a plan that will eventudly reverse the lust for money and will
redeem the country of wedlth. The treasurer tells the people that because he knows who the
warrior truly is, he can lead them to the place of the sword, which is the source of the
warrior’s power, and by going there, they will be able to discover how to overcome him.
His true intention is of course the opposite; the treasurer had been informed by the warrior
that “the king had once told him that whosoever sank into the lust for money could not be
freed of it except by going aong the road that leads to the sword.” The treasurer’s scheme
works and the leaders of the country of wedth agree to journey with him to the place of the
sword; sgnificantly, they are accompanied by the warrior and the master of prayer (both of
whom are disguised) as well. The fact that they are disguised is important, for in order to
accomplish their misson, the master of prayer and the warrior must not disclose their true
identity to the country of wedth. In a homily printed in Likkutei Moharan 33:5, Rabbi
Nachman writes explicitly that “there are great tzaddikim who must be hidden and
concealed, whom the world § not worthy of meriting the knowledge of who they redly
are.... The true identity of these tzaddikim and the true Torah that they teach will not be
revedled until the future redemption, when greet peace will fill the world and dl opposites
will be reconcled one to ancther, asit iswritten: ‘ The wolf shdl dwel with the lamb’ (Isaiah
11:6).” It is necessary to note that this theme of disguise and masgquerade (which we aso

encountered in the previous story, when the Lost Princess was dressed as a sailor) will
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become even more prominent in Rabbi Nachman's last story, “The Seven Beggars,” which
| analyzein Chapter Six.

Thus, the firg three members of the Holy Gathering (the mester of prayer, the
warrior and the treasurer) journey together with the leaders of the country of wedth until
they come upon the sect of wisdom, which had recently appointed the king's sage as their
ruler. The king's sage, who is the fourth member of the Holy Gathering to gppear in the
story, represents the Biblical figure of Moses as well as the Sefirah of Netzach, according
to both Steinsdtz and Kaplan (see Column 4 on the chart on page 145). The identification
of the king's sage with Moses seems sdf-evident, since it was Moses who received the
Torah a Mount Sinal, and it is therefore most gppropriate that he should be the custodian of
the king's ‘hand,’” the Torah which is considered by the Kabbaah to be the blueprint of the
world (as | demonstrated in Chapter Two, Concept Number Five). Indeed, the very last
verses of the Torah speak how never again arose in Isradl a prophet in Israel like Moses
who performed awesome signs and wonders, and (in the find verse of the Torah) “the
mighty hand and the grest awe which Moses displayed before dl 1sragl” (Deuteronomy
34:12). Commenting on the words. “and the mighty hand,” Rashi writes, “He [Moses]
received the Torah on the tabletsin hishands’ (Mikra’ ot G’ dolot 1961:V:187).

The sage is in possession of the ‘hand,’” but since the catastrophe of the great
tempest, “he had not wanted to look at it ... but he had engraved a copy of it on a stone.”
This certainly sounds like an dlusion to the stone tablets of the covenant ( ) that
Moses had received. It might aso be a reference to the large stones which Moses
commanded the Children of Isradl to erect and plaster over after crossing the Jordan and
entering the Land of Isradl; after setting up these stones near Shechem, Moses commanded
them to inscribe the Torah on them (Deuteronomy 27:1-3). According to the Sages of the
Tdmud, the Torah was written in seventy languages on these stones (Sotah 324).

In my opinion, the statement that the sage did not want to look &t the origind hand
of the king but only a a sone copy seems to me to have an additiond meaning, namely that
in this world, the world of action, we have only the externd verson of the Torah; the truer,
more refined and more accurate manifestation of the Torah, the king's “hand’ (which will
reflect how the Torah is actudized in the world of emanation), belongs only to the future
redemption and a future revelaion.
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Let us return to the metaphor of the ‘hand’ and probe its connotations, for when we
closely examine both a human hand and the ‘hand’ of the king, we can discover additiona
layers of meaning. When we first take a look a a human hand, we see only the surface
redity of the hand: its Sze and shape, the outline of the fingers, the wrinkles and lines, etc.
However, if we look undernesth the skin, we will uncover muscles, tissues, bones, snews,
tendons and lineaments, arteries and veins pulsating with the constant movement of blood;
sweat glands, nerves, hair cells, lymph nodes, etc.. If we wish to proceed beyond the
biological and anatomic aspects of the hand and go yet degper, we may turn to the chemica
leve: the hand is composed of billions upon billions of incredibly complex organic molecules,
with each molecule being constructed from thousands of atloms of carbon, nitrogen, oxygen
and other dements arranged in complicated chemica tructures like the double helix of
DNA. If we progress further and reach down into the depths of nuclear physics, we
encounter the eectrons, neutrons and protons (and dozens of other subatomic particles) that
compose each aom and which are the true building blocks of al matter. Based on this
andogy, the king's ‘hand’” which we cdl the Torah has great depths and layers of meaning
beyond the superficia level which we generdly perceive. Scholem (1977:169-170) writes
that for the Kabbaah, the “limited, human meaning d the Torah is only its most externd
aspect. The true essence of the Torah, on the other hand, is defined in the Kabbaah
according to three basic principles: the Torah is the complete mysticd name of God; the
Torah is aliving organism; and the divine peech is infinitdy sgnificant, and no finite human
speech can ever exhaust it.”

It should aso be noted that the sect of wisdom had earlier searched for wisdom, but
had not yet attained the true wisdom of religious faith. The reason for this, in my oginion, is
that in a world where God's presence is hidden and the forces of the divine attributes are
scattered and in exile (thet is to say, the ten members of the Holy Gathering are not yet
united nor even reveded), wisdom is based only on human reason and thus can eesly
become only “secular and hereticd.” Agan we come across Rabbi Nachman's
preoccupation with the conflict between secular wisdom founded on human logic and
rationaism, on the one hand, and the wisdom of rdigious faith founded on divinereveation,
on the other. This theme will be very dominant in Rabbi Nachman's last story, “The Seven
Beggars,” whichisandyzed in Chapter Six of thisthesis.
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| wish to add that in my opinion, the sage may dso be areference to King Solomon,
who was considered to be the wisest of al men (see Row K on the chart on page 145).
Rabbi Nachman seems to have had a specid affinity with King Solomon. For ingance, in
Rabbi Nachman's mgjor work, Likkutei Moharan, Rabbi Nachman quotes in his homilies
more verses from the three Biblica books attributed to King Solomon (“Canticles”
“Proverbs” and “Ecclesastes’) than from dl the other books of the Bible combined.
Ancther example of the importance of King Solomon’s wisdom can be found in an
important episode in the latter half of Rabbi Nachman's fable of “The Son of the King and
the Son of the Maidservant who were Exchanged,” which is the eeventh story in “The
Book of Stories from Ancient Times” The true prince in that story has to undergo a test,
which consigts of being able to enter a wondrous garden in peace and to exit it in peace.
This garden of marvels is a metgphor for the Pardes, the “orchard” of mystic wisdom and
the secrets of the Torah, and the true prince is able to pass the test only when he perceives
that the key to entering the garden lies in standing next to the statue of “the king in whose
days there was peace, but before him and after him there were wars” a clear dlusion to
King Solomon. Furthermore, in that story, the true prince has the statue of King Solomon
placed on a hill in the center of the garden, which enables everyone to enter the garden.
This symbolizes Rabbi Nachman's belief that only the wisdom of King Solomon engbles us
to enter the orchard of mystic knowledge and insight.

After the firgt three counsdors of the Holy Gathering meet the sage, an extremely
important ideais expressed: “If we were cast out and scattered for no other reason than to
restore that country [of wedlth] to the path of truth, it would still have been worthwhile,” they
told each other.” In my opinion, this is one of the most important sentences in the entire
dory, for it is connected to severd of the mogt difficult questions that a deeply religious
thinker steeped in the Kabbdah like Rabbi Nachman must grapple with: Why didn't God
cregte a perfect world in the first place? Why did evil and suffering, sin and death have to
be creasted? To use Kabbdigtic terminology, why did the ‘breaking of the vessds have to
occur & al?

The Hebrew term for the ‘bresking of the vessdls' is . Ailon (2000:10-
11) explains that “when a vessd is too smdl or too narrow to contain a large amount of

dense materia, the vessdl breeks. At firgt glance, such an act of bresking and shattering
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seems sad, painful and tragic, but the truth isthat this bregking is a profound process whose
purpose is a new rebuilding and a gradual ascent towards a more perfect existence — an
ascent which enables us to ascend dowly towards the great light, using our own powers
exclusvdly.... If we look at it degply, this concept of ‘breaking of the vessals isactudly an
act of mercy () that God grants us [because] He wants us to be worthy of His greet light
by our own merit and not through His pity.... It is fascinaing that in the Hebrew language,

the root for ‘to break’ — — hastwo opposite meanings. On the one hand, ‘to bresk
( )" means to destroy. Y et on the other hand, the word meansto find hopein the
midst of the rubble, as we find in the words of Jacob to hissons. *And he said, ‘Behold, |

have heard that there are food rations () in the land of Egypt; go down to there and

obtain rations () for usfrom there, so that we may live and not di€’ (Genesis42:2). The

word in Hebrew may usualy mean ‘criss, but it does not mean that you have reached
the end of the road; rather, it may dlude to a new and better beginning, since the word

aso means the hirth-gool on which gts the mother at the time of giving birth, and upon
which the whole birth process occurs. Out of the blood and the pain emerges a higher Sate
of being, which we have atained due to our own merit” | wish to add to Ailon's
explanaion that the birth of a child often begins by the bresking of the amniotic sac which
sugtains and holds the infant in his mother’s womb, and which must be broken in order to
permit the infant to beborn. Indeed, the process of birth itself can be viewed as a‘ breaking
of the vessals,’ since the womb has become too narrow and too condtricting to contain the
growing child who needsto findly emerge into the world.

Ailon’s indghts concerning the dual meanings of , ,and need
not surprise us. Rabbi Nathan writes specificdly that “the wind () represents the
‘bresking of the vessals’ (Likkutei Halachot, The Laws of Prayer 4:1), as | have earlier
noted. However, | wish to restate and emphasize the idea | mentioned in Chapter Four,
namely that Rabbi Nachman uses the image of the wind in both of the two gtories | had
earlier andyzed (“The Losing of the King's Daughter” and “The Merchant and the Pauper”)
as being not only a negetive and destructive force, but dso as a congtructive and postive
catadys. In*“The Losng of the King's Daughter,” the wind was first perceived as negetive
because it transported the Lost Princess to the palace of pearl and the mountain of gold, yet

the wind was podtive as well since the very same wind was commanded to bring the
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chamberlain to the mountain and the palace where the Lost Princess had been imprisoned.
In the story of “The Merchant and the Pauper,” the terrible tempest wind which had
flattened al the thousands of trees on the desart idand where the merchant’ s son was exiled
caused the letter that the Lost Princess had given the merchant’s son to be lost and
unattainable. However, it was precisdy the fact the letter was lost which caused the
merchant’s son to shed his passvity and to leave the desert idand, which after along chain
of events eventudly brought about the reunion between the merchant’s son and the Lost
Princess, and their marriage.

We should remember that the word that Rabbi Nachman consgtently uses in his
dories for wind, namey  , dso means “spirit.”  Indeed, the very firg time the word
gopearsin the Bibleisin Genesis 1:2: “And the earth was unformed and void, and darkness
was upon the surface of the deep; and the spirit of God ( ) hovered over the surface
of the waters” Themidrash (in Bereshit Rabbah 2:4) comments thet “this* spirit of God' is
none other than ‘the spirit of Messiah,” as it is written in Isaiah 11:2: * And the spirit of God
shdl rest upon him.” This midrash then continues: “In merit of what does this spirit come?
In merit of teshuvah (repentance), which is compared to water.” In other words, the word

is not only a negative hurricane, but it dso symbolizes the spirit of God which islinked to
the Messianic redemption and to the concept of repentance. Just as the idea of
(the ‘bresking of the vessdls) is not atogether negative but contains within it the seeds of
rehabilitation (according to Ailon), so too does the image of the as used by Rabbi
Nachman in his stories contain both positive and negative dements. In the story of “The
Master of Prayer,” the terrible tempest which kidnapped the Lost Princess's infant and
caused the dispersion of the Holy Gathering (in the world of emanation) and which scattered
humanity into ten different sects (in the world of action) ultimetely paved the way for the total
redemption of the country of wedth. This seems to me to be the degper meaning of the
sentence | quoted earlier from the story, after the sage joins up with the master of prayer,
the warrior, and the king' s treasurer: “If we were cast out and scattered for no other reason
than to restore that country [of wedth] to the path of truth, it would ill have been
worthwhile.”
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After the king's sage joins the other three members of the Holy Gathering and the
leaders of the country of wedlth on their journey, they arrive a the country of speech, which
had been ruled by a mad Frenchman (whom | discussed earlier). However, he had recently
been replaced by anew ‘king,” who isin fact the king' s bard and who represents the tikkun
of the sect of speech. Steinsdtz and Kagplan differ in regard to which Sefirah and which
Biblical figure the bard represents (see the chart on page 145). Whereas Steinsdltz fedsthat
the bard is linked to the Sefirah of Gewurah and to King David (the composer of the
psdms) and to the Levites in the Temple (who sng the psalms as part of the Temple
sarvice), Kaplan bdlieves that the bard is associated with the Sefirah of Tiferetand with the
Biblical figure of Jacob. The connection between the bard and King David and the Levites
is obvious and clear; the connection between the bard and Jacob may be based on the
verse “The voice is the voice of Jacob, but the hands are the hands of Esau” (Genesis
27:22). This identification of the bard with Jacob is further strengthened by Rabbi
Nachman's teaching (in Likkutei Moharan 29) that the rectification of improper and
heretical gpeech isthe praise of the tzaddik; Jacob is often portrayed in Jewish thought as a
tzaddik (for example, see Rashi’s commentary to Genes's 28:10), wheress his brother Esau
isconsdered awicked person ().

It is quite interesting to note that after Rabbi Nathan published Likkutei Tefillot, one
of the Bradav Hasidim made aremark that Rabbi Nathan must be the master of prayer that
Rabbi Nachman wrote about in this story. When Rabbi Nathan heard this remark, he was
taken aback and said, “No, Rabbi Nachman is the master of prayer. If | am worthy enough
to be consdered among the king’'s men, | am the king' sbard” (Hochmah U’ Tevunah 1).

The next land the Holy Gathering finds is the land of the sect of joy, which is
governed by the king's faithful friend. Steinsdtz believes that the king's friend is related to
Abraham and the Sefirah of  ; Kaplan in term links the king's friend to the Sabbath and
the Sefirah of Gevurah. In my opinion, the identification of the king's beloved friend with
Abraham seems very appropriate, since in the Bible, Abraham is indeed cdled God's
beoved friend: “But you, Israel My servant, Jacob whom | have chosen, the seed of
Abraham My beloved friend ( )" (Isaiah 41:8).

A short traditional Bradav treatise called Kedushat Shabbat, written by a pupil of
Rabbi Nathan's named Rabbi Nachman Goldstein and origindly published in Lemberg in
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1876, notes that the sect of joy “chose the king's beloved friend as their king because true
friendship is an aspect of joy, as it is written (Psalms 5:12): “Those who love Y our name
shdl rgoice in You” (Goldstein 1992:18). This commentator aso feds that it is sgnificant
that the king's true friend was found Stting next to the sea of wine which “had flowed from
the degies of the bard;” in his opinion, this is because “the sea of wine represents wine of

Kiddush, and therefore the king's friend symbolizes the Sabbath” (Goldstein 1876:19).

Kaplan (1983:339) agrees and writes that “wine is related to love, asit iswritten (Canticles

1:4): *... Wewill find your love more fragrant than wine...”

At this point in the gory, dl of the king's six counselors have been reunited, and so
now it is possible to findly locate the members of the king's own family; the first member of
the king's family who is found is the king's daughter, the Lost Princess.

Thus, the next sect to be encountered is the sect of reproduction, who had believed
“that the purpose of life was to populate the world and that beauty helped to fulfill this.”
The six counsglors ask permisson to meet this sect’s queen, and “when they came into her
presence, they saw that she redly wasthe king's daughter. Thejoy of the reunion cannot be
imagined.” | beieve tha this lagt sentence is highly significant. If we examine carefully the
exact wording Rabbi Nachman employs to describe each previous encounter armong the
king's counsdlors, we see that he had never before used such strong language as used here
to describe the greet joy they dl fet a the reunion of the first Sx members of the Holy
Gathering (the king's counsdlors) with the Lost Princess. The reason for this, in my opinion,
liesin the fact thet the act of actudly finding the Lost Princess is amgor turning point and a
quantum legp forward in the process of redemption delineated in this Sory. It seems to
me that Rabbi Nachman's juxtaposition of the six male counsdors with one female member
of the royd family (the king's daughter, who is the Logt Princess) is an dlusion to the very
beginning of Rabbi Nachman's firgt story, “The Losng of the King's Daughter.” That story
began with a description of a king who had six sons and one daughter; the daughter was
ubsequently lost and sought after by the king's chamberlan. In my opinion, one
disconcerting question that hovers ungpoken (perhaps out of tact) in the background of the
dory “The Losing of the King's Daughter” is. Where are the Lost Princess six brothers?
Why aren't they out there searching for her, the way the king's chamberlain searches and
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yearnsfor her? | believe that the answer to that question can only now be found. For at this
dtage in the present story of “The Magter of Prayer,” | believe that the king’s Sx counsglors
now represent a fuson of the firgt story’s chamberlain and the king’'s six sons (who were
totally passive and did not go out on a quest in search of the Lost Piincess, in contrast to the
chamberlain). Theking s six counselorsin the present story should therefore be viewed asa
kind of “reincarnation” and tikkun of the king's six sons in the first story, because the Six
roya counsdors are now deeply committed to seeking and finding the Lost Princess, just as
the chamberlain did in “The Losng of the King's Daughter.”

| would like to make another point. All ten members of the Holy Gathering are a
representation of the ten Sefirot (see Rows D and E on the chat on page 145).
Traditiondly, the ten Sefirot are divided into two groupings: the upper three and the lower
seven. Jacobs (1991:338-339) explains that “of the ten Sefirot, there are ‘three’ higher
and saven ‘lower.” The three ‘higher’ are: Keter (‘Crown’), Hochmah (‘Wisdom'’), and
Binah (‘Undergtanding’). The seven ‘lower’ are Hesed (‘LovingKindness'), Gevurah
(‘Power’), Tiferet (‘Beauty’), Netzach ('Victory’), Hod (‘Splendor’), Yesod
(‘Foundation’), and Mal chut (‘ Sovereignty’). The three ‘higher’ Sefirot have to do with the
divine thought; the seven ‘lower’ with the divine emotions, as it were, as they manifest that
thought. Malchut, or the Shechinah, isthe link between the Sefirotic redm and the worlds
beneath. Into Malchut there flows the divine grace so that, induding itsalf, it is sad in the
Kabbaah to be called ‘ Batsheva
( = bat sheva, ‘daughter of seven’), and from Malchut the flow of blessing is transmitted to
al crestures” According to this gpproach, we can view the first seven members of the Holy
Gathering who manifest themsdves in the story (the sx royd counsdors and the Lost
Princess) to represent what Jacobs calls the ‘lower’ seven Sefirot, thet is to say, those
Sefirot which represent the ‘emotiond’ attributes of God, as it were. In this sense, the Lost
Princess condtitutes the foca point and vitd link that alows us to shift away from the lower
seven Sefirot and ascend to an even higher leve, the level of God's thoughts, as it were,
which are manifested in the three upper Sefirot of , and (symboalized in our
story by the Lot Princess father, mother and child).

In my opinion, this divison of the ten Sefirot into seven ‘lower’ and three *higher’
ones may help us achieve an additiond level of understanding, and thereby | would like to
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suggest another dterndive andyss concerning the personification of the ten Sefirot in this
sory (Row Jon the chart on page 145). It is quite important to pay attention to the fact that
when each member of the Holy Gathering encounters the master of prayer for the first time,
that character tells the master of prayer that he had come across different sgns or symbols
that showed him that other members of the Holy Gathering were nearby, but dill
unattainable. For exanple they came across a crown (symbol of the king), a sea of blood
(symbol of the queen), golden hair (symboal of the infant), etc., (which are summed up in

Row F on the chart on page 145). What is especidly crucid to note, however, isthat in dl

cases rot one of them came across the symbol of the master of prayer. Furthermore, each

member of the Holy Gathering came across progressvely fewer and fewer symbols. The
sage, for example, who was the fourth member of the Holy Gathering to make an
appearance in the story, found the seas of blood, wine, and milk, but he had not discovered
the bow (the symbol of the warrior) nor the golden table (the sign of the treasurer), because
the warrior and the treasurer had preceded him in the story and were the second and third
members of the Holy Gathering to become manifest in the sory. All this implies that there
was a definite order and a steedy progresson from the master of prayer in the very
beginning till we reach the seventh member of the Holy Gathering, namely the Lost Princess.
| interpret this to mean that Rabbi Nachman may be hinting to us thet the master of prayer
should be interpreted as representing the Sefirah of (the firgt of the lower seven
“emotiond” Sefirot); the warrior (who is aways and consgtently cdled the in the
origina Hebrew text) should be perceived as representing the second of the lower seven

Sefirot, namely the Sefirah of : the treasurer — the Sefirah of thessge—
thebard — ; thefathful friend —  ; and the Lost Princess — , of course.

One implication of this interpretation is thet it is a clear gpplication of the very basic
Hasdic principle that “God wants the heart.” Traditiond Rabbinic Judaism, as it was
expressed in East European Jewry in the generations before Hasidism, stressed the centrality
of intellectua achievement to an extraordinary degree. The Mitnagdim the opponents of
Hasdism, fet the main way to gpproach God was through learning Torah, and therefore the
most important pathway in the service of God was intellectual, which was expressed in the
sudy of the Tdmud and classc Rabbinic literature. In contrast, Hasidism inssted that the
heart must precede the head, and that the emotiona approach to religion and to God comes
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before the intelectud. Knowing this may then strengthen my suggestion that the master of
prayer personifies the divine attribute of mercy. According to this interpretation, the first
attribute of God that precedes al others on the road to redemption and tikkun is the
Sefirah of mercy and the aitribute of loving-kindness, only after one starts walking on the
path of love and dtruism isit possible and proper to progress to the intellectua. Concerning
this point, | wish to quote a conclusion reached by an Isradl psychiatrist named Ancori who
conducted a lengthy study of the relationship between depth psychology and the teachings of
Bradav Hasdism. Ancori (1991:108) observes that “Rabbi Nachman searched for a faith
in God that was based on the soul and its richness and its overflowing. This was in direct
contrast to the emphasis placed on the dry intdllect thet typified traditiona Rabbinic Judaism.
He fdt that the intdlectud version of Judaism was a body without a soul, and this is what he
wanted to rectify.” Ancori was not referring directly to the story of “The Master of Prayer”
per 2, but making a generd observation concerning the overdl teachings of Rabbi
Nachman. Yet it seemsto me that if we accept my suggested interpretation as it gppearsin
Row J on the chart on page 145 (namdly that in this fable the seven “emotiond” Sefirot
precede the three “intellectua” ones), we come to the same conclusion that Ancori reached.
Moreover, my suggested interpretation of the correlation between each character in
the story and the Sefirah he or she represents (Row J on the chart on page 145) opens the
door to arich array of further associations and dlusions, in my opinion (Row K on the
chart). For example, if the master of prayer represents the Sefirahof  , then he would
aso symbolize the Biblica figure of Abraham, who is dways linked to the Sefirah of Hesed
in the Kabbaah. Indeed, both Kabbaigtic and Hasidic texts often quote the verse: “The
world will be built through mercy” — * L " (Psalms 89:3) in order to emphasize
the importance of both the persondity of Abraham and the attribute of mercy that he
exemplified. If we think about it, the master of prayer isindeed afigure of grest  , mercy
and loving-kindness, in this story. More than any other figure, he is the catdyst that begins
and then accderates the process of the redemption of the world in generd, and the
redemption of the country of wedth in particular. We find an important pardld in the
Biblicd narative in the episode (Genesis 18:20-33) in which Abraham argues with God in
an attempt to save the city of Sodom, the city of great wedlth and great sin (which of course
corresponds to the country of wedth in our story). It is fascinaing to note that when
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Abraham argues with God in order to save the city, the find number that is reeched is the
number ten: if there are ten righteous people in the city, it will be spared (Genesis 18:32).
In Genesis 19, ten righteous men are not found and Sodom is overturned. In contragt, in
Rabbi Nachman's story of “The Master of Prayer,” the ten righteous members of the Holy
Gathering are reassembled and the country of wedlth is saved (or more accurately, rectified
by the tikkun of the sword, which | will explain a little later in this chapter). In a deeper
sense, though, the country of wedlth is overturned, but not negatively and destructively like
Sodom was, but spiritualy, for a the end of the tory, their vaues have been completely
overturned and transformed. In regard to this point, | believe that Rabbi Nachman had
dready made a subtle hint earlier on in the story linking Sodom with the country of wedth
and Abraham with the master of prayer. When the magter of prayer first reveded the
exisgence of the king's ‘hand’ (= the map of the world) to the eders of the country of
weslth, the master of prayer told them that “everything was engraved on the hand as it was

when the world was created, as it is how, and as it will be. Thus the city of Sodom

appeared as it was before it was destroyed, while it was being destroyed, and after its
destruction” (my emphasis). In the entire “Book of Stories from Ancient Times,” Rabbi
Nachman hardly ever mentions the name of a specific city, naion or higtorica persondity;
any time that he does mention ared name, it demands our immediate attention. Since the
city of Sodom is the only geographicd detall that the master of prayer mentions in this
passage, we should ask oursalves why did Rabbi Nachman choose this particular city out of
the housands of possible names or historica episodes he could have chosen; the answer
lies, in my opinion, in my hypothes's that the country of wedlth is an dluson to Sodom, and
the ten members of the Holy Gathering (led by the master of prayer, who corresponds to
Abraham and the Sefirahof ) are the ten tzaddikimwho saveit.

Indeed, in my opinion the more closely we look, the clearer and more apparent it
becomes that the country of wedth in our sory is actudly a “reincarnation” of the Biblica
city of Sodom. Earlier in the story, Rabbi Nachman had aready given us a very strong hint
that the country of wedth is a metamorphosis of Sodom in a short but very important
passage in Act |l when he fira presented the country of wedth. Rabbi Nachman had
emphasized thet there was an absolute prohibition in the country of wedth to give charity:
“Charity was, of course, a great sin, for who would be so wicked as to give away the
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money that God had bestowed upon him?’ Furthermore, they had placed guards and
watchmen around the entrances to their country to prevent paupers or srangers from
entering their country.

This is very reminiscent of the most serious transgressons of Sodom, according to
both the Bible and the Tdmud, since in the Jewish tradition, the main sin of Sodom was its
cruelty to the poor and the stranger. For example, we read in the Bible: “Behold, this was
the iniquity of your sister Sodom: haughtiness, fullness of bread and complacency were in
her and her daughters; neither did she strengthen the hand of the poor and needy” (Ezekid
16:49). The Sages of the Tdmud as well believed that the evil of Sodom semmed from
their hatred of charity, and the stinginess and cruelty they displayed towards the poor, the
dranger and the wayfarer. In Sanhedrin 109, the Sages discuss the reasons why the
people of Sodom have no portion in the World -to-Come ( ), and dmog dl of the
many anecdotes they bring focus on the Sodomites' totd rejection of charity, their lust for
money and their hodtility to paupers and strangers. | will bring severa examples. “They [the
people of Sodom] said: ‘ Since the bread that comes out of our earth is covered with gold,
why should we let wayfarers, who come only to deplete us of our wedlth, enter our country?
Let us forbid strangers from travelling into our country” &anhedrin 1099) ... A certain
maiden [had pity on a pauper] and gave bread to a poor man, hiding it in a pitcher. When
the matter became known [to the authorities in Sodom], they daubed her with honey and
placed her on the parapet of the city wall, so that bees came and [stinging her to degth)]
consumed her” (Sanhedrin 109b). There is a Smilar midrash in Bereshit Rabbah 49:6:
“Once two maidens went down [to awell or spring] to drink and to draw water. One said
to her friend, “Why does your face look so sickly? Her friend answered her, ‘| have run out
of food and | am darving to desth. What did she [the first maiden] do? She filled her
pitcher with flour and they exchanged pitchers, so that the starving maiden took the pitcher
with flour and the first maiden took the other’s [empty] pitcher. When the matter became
known, they burned her to death.”

All this dludes to one of the most basic ideas that Rabbi Nachman has presented in
the gory of “The Master of Prayer.” Any society that is based on the lust for wedlth and
the obsession to acquire gold and amass capitd and possessions, while at the same time
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lacks any compassion for the poor and has no fear of God — such asociety isanimitation

of Sodom and has no right to exist, according to Rabbi Nachman's values.

| wish to return to the Lost Princess, and point out her degp sgnificance in yet
another way. Rabbi Nachman has made it clear that the lust for money is the most vicious
and debasing of al vices, and that this story should be understood as a chronicle on how the
lugt for money, exemplified by the country of weath, must be overcome. Yet the urge for
illicit sex (which is the perverson of the vaues represented by the Lost Princess) is dso an
extremely powerful and dangerous vice, and Rabbi Nachman was only too aware that
sexud desires too need to be rectified — not by attempting to repress them (which would
not succeed), but by uplifting, re-channeling and sublimating them. The country thet is now
ruled by the Lost Princess had as their originad purpose the need for procregtion. This
legitimate goa rapidly degenerated, however, into the pursuit of externa beauty (what we
would cal today ‘sex agpped’), addiction to sex, and “terrible debauchery,” as Rabbi
Nachman candidly writes. As aresult, the Lost Princess turned to the master of prayer and
“asked the magter of prayer to Say in her country for awhile, in order to cleanse its people
of their pollution. Since they regarded beauty as the ultimate god, they had sunk into terrible
debauchery. Furthermore, they had made their lechery into areligion.” Rabbi Nachman
was acutdy conscious of the difficulty one faces when one tries to wrestle with sexud
passons and desires, and he often stressed the need to pray and turn to God in order to
request God's hep in deding with sexud urges in generd, and illicit sexud urges in
paticular. We discover this theme throughout the literature of Bradav Hasidism; for
example, in Likkutei Tefillot 19, we find this prayer: “Awaken Y our pity on me, Magter of
the universe, and help me be worthy of overcoming my sexud desires and of quenching the
fire of illicit passons ( ). For You know, O Lord our God, that sexud desire is
our main temptation and sumbling block ... It is 'Y our will to try us by means of our sexud
urges, to see if we will have the drength and will-power to overcome our desires, and
subdue ard master our sexud lugts; ingtead of submitting to these desires, may we cleave (

) to Your great namein truth al our lives...”

It is noteworthy that the Lost Princess country is the only country whose ruler had

no choice but to turn to the magter of prayer directly and request him to day in tha land in
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order to rectify that sect from its pollution and vice. Thus, just as the master of prayer had
earlier been a very important personage in the life of the Lost Princess (since it was he who
had been the matchmaker who had arranged the match and proposed the most suitable
husband for the Lost Princess), now too the master of prayer isthe one figure sheturnstoin
order to re-channd the obsesson with sex and lechery into a much more refined and

purified value. The Lost Princess knows the secret of tikkun is, as Steinsdtz (1979:110-
111) explains, “not to suppress peopl€e’'s debased attributes but to redirect those attributes
to their proper goas. Here Rabbi Nachman is expressng a basic concept of Hasdic
thought, that of ‘raising the sparks of holiness' thet exist even in human vices. Thisisaform

of sublimation: the correct way to overcome one's evil inclinations is not to suppress them

but to redirect them from the base to the divine.”

After the Lost Princess has been found and reunited with her husband, the warrior,
and with the king's other counsdlors (and after her kingdom has been rectified of the their
debauchery), the task of finding the three remaining members of her family is able to meke a
great legp forward and to progress very swiftly. Thereisavery deep reason why thisisthe
case, in my opinion. | believe that in a sense, the reaionship between the sx mde roya
counselors and the king' s only daughter, the Lost Princess, pardlées the relationship between
the first six days of the week and the Sabbath (the Shabbat) in the Jewish tradition. Just as
the Shabbat herdds an entirdy different levdl of sanctity and an entirdy different way of
experiencing time and redlity, so does the Lost Princess represent an entirely new level of
sanctity. The Lost Princess is the bridge between the seven “emotiond” Sefirot and the
three “intellectud” ones. Becausethe Lost Princessisthe centrd hinge and the key figurein
the array of the ten Sefirot and the members of the Holy Gathering, once the Lost Princess
has been located and her kingdom purified, the three remaining members of the roya family
(her son, mother and father) are readily accessible and quickly found.

I would now like to discuss the names that are given to the three higher,
“intellectud” Sefirot which are represented by the Lost Princess' three blood-relatives (her
son, mother, and father). It isimportant to emphasize that the classical Kabbaah had in fact
two aternative and equally acceptable systems of labeling these three Sefirot. In the more
widespread system, the highest and purist of dl the Sefirotis Keter (Crown); the second
highest is Hochmah (Wisdom), and the third one is Binah (Understanding). In the second,
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equaly vdid system, the highest Sefirah is cdled Hochmah, next comes Binah, and the
third Sefirah is caled Da’ at (Knowledge), which is conceived as a synthess of the first two
Sefirot  Scholem (1974:107) explains that according to this second system, “a
complementary Sefirah called Da’at (“Knowledge™) appears after Hochmah and Binah, a
kind of harmonizing of the two that was consdered ... an externd aspect of Keter.” This
second system was the one adopted by many Hasidic thinkers and leaders (most notably by
the firs Lubavitcher rebbe, Rabbi Shneor Zadman of Liadi). If we examine Rabbi
Nachman's writings carefully (especialy his most important and extensve work, Likkutei
Moharan), we find that it was this second system that Rabbi Nachman admost dways
employs. | would therefore like to suggest that we adopt this second system of Hochmah,
Binah, and Da’at in our attempt to understand the story of “The Master of Prayer,” and
accordingly, the Lost Princess infant son represents Da’ at; the Lost Princess mother the
gueen represents Binah; and her father the king represents Hochmah (see Row J on the
chart on page 145). | bdieve a careful analysis of the events in the latter part of the story
will reinforce such areading.

After the members of the Holy Gahering leave the country ruled by the Lost
Princess, they arrive at the country of the fastidious esters, the sect whose main concern is
hedth food. This country’sking isthe Lost Princess infant son, who was nourished by the
seaof milk that had flowed from his mother’ s breasts. Steinsdltz (1979:107) writesthat “the
infant is clearly the Messiah, son of David, and the description given here, [is] of a person
who embodies dl virtues and perfections even from his birth.” | agree wholeteartedly with
Seinsdtz. The Messiah is referred to only in a few passages in the Bible (mainly in the
Book of Isaiah), but when we examine these passages carefully, we discover that the
portrait of the infant drawn by Rabbi Nachman in “The Master of Prayer” indeed matches
those Biblicd verses that were considered by Jewish tradition as referring to the Messiah.
The Book of Isaiah consgtently describes the Messiah as an infant or smdl child: “For a
child is born unto us, a son is given us’ (Isaiah 9:5); and the sea of milk that sustained the
Logt Princess child seems to dlude to the verse: “Butter and honey will he eat” (Isaiah
7:15). The mogt important chapter in the Bible that focuses on the Messiah is Isaiah 11
(verses 1-3, 6, 8 and 9 in particular). An examination of these critical verses clarifies severd

vitd points. In Isaiah 11:2, the word “spirit” appears four times. It is important to
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remember, however, that in Hebrew, the same word means “spirit,” “wind,” and
“direction;” | believe the reason why the word is usad four timesis to dlude to dl four
winds or directions: the north wind, the south wind, the east wind and the south wind.
Furthermore, | believe that the four-fdd useof ~ may be areference to the four worlds of
emanation, cregtion, formation and action. In addition, as | have earlier pointed out, the
vay fird timetheword  appearsin the Bible, the midrash says that it refers to the spirit
of the Messiah | have dso previoudy spoken how the image of the “wind” is used both
positively and negatively in Rabbi Nachman's stories. In“The Magter of Prayer,” there was
aterrible tempest wind that had snatched the infant away from the Lost Princess; thisin turn
had caused the disperson of the Holy Gathering (in the world of emanation) and the
digperson of humanity into ten different sects (in the world of action). Yet the image of the
wind has postive dlusons as well, since dl four winds of the world will rest upon the infant,
the young Messiah, and fill him with a sacred spirit. In Isaiah 11:2, these four winds are
described as (1) the spirit of the Lord; (2) the spirit of wisdom () and understanding (

); (3) the spirit of counsd and might; and (4) the spirit of knowledge () and the fear
of the Lord. It is possble to interpret the second wind as hinting a the highest two Sefirot
of Hochmah and Binah, whereas the fourth wind or spirit that descends upon the child
refers to the Sefirah of Da’at. Such a reading is srengthened by the find verse in the
passage (Isaiah 11:9) which spesks of the future time when “the earth shdl be as full of the
knowledge () of the Lord, as the waters that cover the sea” It appears that according
to Rabbi Nachman, this seais a sea of milk, which is a very fascinating and unusud idea, in
my opinion.

I would like to point out that we find a strong connection between the figure of the
Messiah, knowledge (), and thekey imageof  (“wind” or “spirit”) in many traditiona
Bradav sources. For example, in Likkutei Tefillot 112, Rabbi Nathan writes: “Master of
the universe, the Giver of the Torah, have pity on us and make us worthy of learning Y our
sacred Torah, that we may study it in depth every day ... so that we may be worthy of
having the spirit () of the Messiah descend upon us, which is the spirit of God that hovers
upon the waters, which is the Torah.” In Likkutei Tefillot 142 (which is based on Rabbi
Nachman's homily in Likkutei Moharan 247), it is written: “May it be Your will, O Lord
our God and the God of our fathers, that Y ou may have mercy on us and send us quickly
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the righteous Messiah who will rectify () this world together with al the other worlds
which are completdly dependent on this world of action. Have mercy upon him [the
Messiah] and upon us, bring him quickly to the world, so that he may rectify everything with
a great and awesome tikkun, for he will help us atan true knowledge ()’ [my

emphags.

After the Logt Princess has been reunited with her logt child, the only remaining
figures who are dill missing are her paents.  Therefore, the next member of the Holy
Gathering who is located and found is the queen, who had been crowned as the ruler of the
sect of murderers and the country of death, and who represents the Sefirah of Binah
(Undergtanding), in my opinion (see Row J on the chart on page 145). And immediately
after the queen, the king, who rules the sect of honor and who represents the highest Sefirah
of dl, is dso found and reunited with the Lost Princess and dl the other members of his
court. Kaplan (1990:52) explains that the Sefirah of Hochmah (Wisdom), which is the
Sefirah that the king symbolizes in my opinion, “represents what could be cdled pure,
undifferentiated mind. It is pure thought which hasnot yet been broken up into differentiated
concepts of ideas. At thelevel of Hochmah, we find the most basic axioms of exigencein a
kind of prigine unity. Binah (Understanding) is the level immediately bedow Hochmah. It
represents the power of diffusion, the ability to scrutinize and make logicd diginctions. In
this sense, Binah is the sysem of logic by which the besc axioms of Hochmah are
delineated and defined. Da’at (Knowledge) would then follow Hochmah and Binah.
Da’at could be called ‘applied logic.’ It isthe ability to bring together the basic information
thet is given through Hochmah and make it interplay logicdly through Binah. Together,
Hochmah, Binah and Da’at condtitute the basic menta processes that underlie dl crestive

expression ... [and] the most abstract level of mind.”

Thus, the three find members of the Holy Gathering, who are the blood-relatives of
the Lost Princess and who are unable to be located until the Lost Princess is first found,
symbolize the mind of God and His intellect, as it were. However to be perfectly honest, the
three highest Sefirot of are very difficult to comprehend or even defing;
because they symbolize the thought processes of God, they belong to the realm of ultimate
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sanctity which the human mind can only most dimly perceive. Thisis yet another reason why
in Rabbi Nachman's ories, the highest we can aspire to is the Lost Princess, and no higher.

Before returning to the narrative of the story of “The Master of Prayer,” there are
two points | wish to stress. Firdt, athough the role played by the ten members of the Holy
Gathering (who are the symbolic representatives of the ten Sefirot in the world of
emanation) is centra to this sory, it should aways be remembered that God Himsdf is
beyond the array of the ten Sefirot. God Himsdlf is as above the world of emanation asHe
is above the worlds of creation, formation and action; the ten Sefirot are only the means,
the vessdls, through which flows from above “the light of the Infinite One, blessed be He,”
to use Kabbaligtic terminology, as | explained in Chapter Two (Concept Number Three).

Secondly, | fed that it is mandatory to comment on the fact that the Lost Princess
mother, the queen, who is the symbol of the very high Sefirah of Binah, is paradoxicaly the
ruler of the sect of murderers and the land of death. We must try to understand why Rabbi
Nachman chose to make such a daring link between Binah and death. The answer, in my
opinion, stems from Rabbi Nachman's great gpprehension in regard to the hubris and
arogance of raiondity and those philosophers and thinkers who presume that human
reason knows al and can explain al. Binah represents logic and the thought processes of
rational andyss (in contrast to Hochmah, which is often compared in the Kabbaah to
lightning because Hochmah represents the sudden flash of ingght and of ingtantaneous
comprehenson). Ever wary of human logic and the daims of the Maskilim and of the
rationaigts (both Jewish and Gentile) that reason is capable of probing and solving al the
mysteries of the universe and of human existence, Rabbi Nachman felt that the only way thet
Judaism could and should survive and flourish would be stressing the centrdity of the non-
rational aspects of Judaism, like faith, emotion and compasson, and not the dry intellect so
typical of both the Mitnagdim and the Maskilim If Judaism were to rely only on logic and
reason (which is represented by the Sefirah of Binah), then the human soul would dry up
and wither, and the Jewish rdigion too would fade and die a dow death. As Rabbi
Nachman expressesiit so poetically in the story of “The Magter of Prayer,” if Binah exists
dl by hersdf and is cut off from dl the others, she sits amidst a sea of blood. In other
words, the absolute need for Binah to be re-united and connected with al the other Sefirot
is but another example of Rabbi Nachman's conviction that logic is only part of a much
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larger and much more complex picture, and should never be separated from dl the other
atributes like loving-kindness () and beauity ( ).

Act V: Theredemption of the country of wedth: the sword, the mountain of fire, and
the kitchen

Now that dl ten members of the Holy Gathering have been findly reassembled, we

have now reached the fifth and lagt “act” in the drama of “The Master of Prayer,” which
culminates in the redemption of the country of wedlth. According to Rabbi Nachman, after
“the master of prayer was sent out to al the countries to correct them, to purify them, and to
bring them out of their folly,” dl the sects were rectified — except for the country of wedth,
whose vice is the most debased and stubborn of al. The only way to redeem them is by
taking the road to the sword, which “leads to a mountain of fire.”

This is quite Sgnificant, because the mountain of fire, in my opinion, seemsto bethe
antithesis to the mountain of gold in which the Lost Princess had once been imprisoned in
Rabbi Nachman's firgt story, “The Losng of the King's Daughter.” That mountain of gold
was the abode of the forces of evil and the epitome of impurity. In contragt, this mountain of
fire must be a source of greet holinessif it is strong enough and potent enough to bring about
the tikkun of the country of wedth. In addition, the mountain of fire gppears aso to be the
opposite of the high mountains on which the sect of money set up their country of wedlth.

In a short but very important postscript to “The Master of Prayer” @ppurei
Ma’ asiot 1996:181), Rabbi Nachman says that this mountain of fire is an dluson to the
verse. “Says the Lord, whose fireisin Zion and whose oven isin Jerusdem” (Isaiah 31.9).
This verse proves that this mountain of fire is none other than the Temple Mount in
Jerusdem. The kitchen, in which are cooked the foods that are powerful enough to redeem
the people of the country of wedth, seemsto represents the Templeitself; the foods that are
cooked in this “kitchen” are the sacrifices that were offered up on the Temple dtar (some
sacrifices were burned while other sacrifices were esten).  This identification of the mountain
of fire in our gory with the Temple Mount in Jerusdem, as wdl as the kitchen with the
Temple, is srengthened by the reference to the lion which crouches on the mountain, which
a firg reading seems very puzzling. What isalion doing here? Yetin Yoma 21b, we find a
passage linking the symbol of alion with the fire on the dtar in a Baraita thet reads. “Five
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things were said to describe the fire on the dtar of the Temple: [Firgt,] it crouched like alion
... An even more explicit reference can be can be found in Chapter 29 of Isaiah, where
Jerusdem is cdled by the name of ‘Arid’ [ ] (Isaiah 29:1,2 and 7), which can be
interpreted as ‘the hearth of God,” but literdly means ‘the lion of God.’

| believe that Rabbi Nachman is making a very profound statement concerning the
essence of holiness through this double image of the mountain of fire and the kitchen. Fire
can often be destructive (like a lion that pounces on its prey), but here, according to Rabbi
Nachman's narrétive, the heat of thefireis channded into the kitchen. Smilarly, holiness can
sometimes be destructive, as dedtructive as a great fire in the Bible, we find severd
examples of great sanctity as being so powerful and so overwheming that it literdly kills In
Il Samud 6:6-8, the Bible rdates how King David brings the Ark of the Covenant up to
Jerusdem; Uzzah the son of Amminadav (who is driving the carriage carrying the Ark)
inadvertently tries to catch the Ark in order to prevent it from fdling. However, after he
touchesit, heis ingtantaneoudy killed because the greet holiness of the Ark has thereby been
violated and God's anger is kindled againgt Uzzah. An even more exact pardld can be
found in Leviticus 10:1- 2; on the very day on which the Tabernacle was dedicated, Aaron’s
two older sonstook their censers and offered strange fire (which God had not commanded),
“and fire went out from before the Lord and devoured” Aaron’s two older sons. Holiness
is shown to be aforce that is extremely powerful and potentidly destructive and even fad.
Y et the same power of holiness can of course be extremely beneficid when it is channded
into the positive force of redemption and of tikkun. It isthe great warmth from the mountain
of fire that provides the heet for the kitchen to cook the specia foods that will enable the
people of the country of wedth to finaly overcome their terrible vice. Indeed, it is possible
to view the process of cooking as being an example of tikkun. In an oven in an ordinary
kitchen, the energy of fire is taken advantage of in a very positive manner and is used to
trandform the inedible into the edible, of taking different raw ingredients and improving them,
changing them into delicious and nutritional nourishment and refreshments. Similarly, the
great sanctity of the Temple (the “kitchen”) has the power to provide atonement and
forgiveness for one's sins through the sacrifices ( ). According to Rabbi Nachman's

gory of “The Master of Prayer,” it is precisdy and exclusvely the geat sanctity of the
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Temple which will dlow the people of the country of wedlth to be liberated from their lust
for money.

“The Magter of Prayer” is not the only story that Rabbi Nachman wrote in which he
expresses his bdief that the Temple in Jerusdemis the foca point of redemption; in other
fables as well, he demondrates his degp conviction that the process of the find and
complete tikkun must necessarily concentrate on the specific venue of the Temple on Mt.
Moriah. A very graphic illustration of this can be found in a key passage in “The Modest
King” (Story Number Six in Rabbi Nachman's “Book of Stories from Ancient Times'):
“For among al the countries in the world, there is one country that includes dl other
countries. In this country that includes al other countries, thereis a city that includes al the
cities of that country. In that city that indludes dl the dities, there is abuilding that includes dl
the other buildings of that city” (Sppurei Ma’ asiot 1996:64). Only by entering this building
(the Temple, in Jerusdem, in the Land of Isradl) can the tikkun of the world be findized.

Anocther example can be found in the concluding episode in “The Son of the King
and the Son of the Maidservant who were Exchanged” (Story Number Eleven in Rabbi
Nachman's “Book of Stories from Ancient Times’). There thefind test that the true prince
must undergo (in order to prove that he is the king's true son and can restore the rightful
name of the kingdom) involves a throne, a bed, a table and a lamp. At the story’s end,
Rabbi Nachman added a very short postscript in which he explained that “this is the idea of
the bed (), table (), throne (), and lamp ( ): they are the rectification of the
divine presence ( ).” Rabbi Nathan points out (Likkutei Halachot, Shabbat 4)
that the first letters of these four words (in the order that Rabbi Nachman recited them) spell
out the word (Tabernacle), while the lagt letters of these four words spell out ,
Aaron the High Priest. Thisreinforces the link between the Holy of Holies in the Temple (or
Tabernacle) on the one hand, and on the other hand, the test that the true prince must
undergo before the redemption of the world can be actudized. In that Story, the true
prince’ s actions regarding the throne should be understood and interpreted as pardlding the
deeds performed by the High Priest in the Temple in Jerusalem.

| wish to make another point. The Temple was not only the center for performing
sacrifices but was aso perceived as being a house of prayer (Isaiah 56:7). Indeed, it is
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amazing thet in the very long speech that King Solomon delivered at the dedication of the
Firg Temple (I Kings 8:12-61), he describes the Temple only as a house of prayer and
does not even mention the sacrifices a dl.

This aspect of the Temple, which siresses the primacy of prayer and the fact that the
Temple was the focd point and center of prayer, is aluded to in the story of “The Master of
Prayer” by the image of the sword. In Likkutei Moharan 2, Rabbi Nachman writes
explicitly that “the main wegpon of the Messiah is prayer.... We learn this from Onkelous
trandation to the verse in Genes's 48:22, when Jacob blesses his son Joseph and tdlls him:
‘And | have given you one portion above your brothers, which | took out of the hand of the
Amorite with my sword and my bow, which is trandated as ‘my prayer and my
supplication.” Commentating on this particular point in Rabbi Nachman's homily, Zetlin
(1965a:328-330) writes that “according o Rabbi Nachman of Bradav, the Messiah is a
warrior and a conqueror, but the main wegpon he uses is prayer which is caled his sword
... The main path to redemption will come through the sword (which is prayer) of the
Messiah.”

Thefirg time the warrior’ s sword was mentioned in the story was at the beginning of
Act 111, when the master of prayer first spoke to the elders of the country of weath about
the king's *hand’ and the different counsdlors and members of the king's court. When the
master of prayer discussed the king’'s warrior, he said that the warrior obtained his strength
from a sword that “possesses three kinds of power.” We must try to understand the
significance of these “three kinds of power.”

The answer can be found, in my opinion, by consuting Rows Jand K on the chart
on page 145. According to my suggested interpretation, the warrior (in Hebrew: )
represents the Sefirah of Gevurah (Power, Might, Courage); in the Kabbalah, the Biblica
figure who usudly dludes to the Sefirah of is the patriarch Issec. This identification
between |saac, the warrior and the Sefirah of may shed light upon the degper meaning
of the three kinds of power possessed by the sword (which is the symbol of prayer, as |
have shown above).

In the Book of Genesis, Isaac is seen meditating or blessing severd times, but there
is only one verse which says specificaly that Issec prayed to God: “And Issac entreated (

) the Lord on behdf of his wife, for she was barren; and the Lord let Himsdf be
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entreated of him, and his wife Rebecca concelved” (Genesis 25:21). What is quite unusua
about this verse is that instead of using the regular verb for “he prayed” ( ), the highly
unusua and rarely used verb “he entreated” ( ) isemployed in thisverse. This of course
did not escape the notice of the Sages of the Tdmud, and they explained this through the
means of aplay on words between the verb (he entreated) and the noun (athree-
pronged pitchfork). Commenting on this verse from Genesis 25:21, we find this passage in
Yevamot 64a “Rabbi Issac said: ‘What can the prayers of the righteous ( ) be
compared t0? To a three-pronged pitchfork (). Thisisto tel you, just as a three-
pronged pitchfork turns over the grain from place to place, so too does the prayer of the
righteous turn over the attribute of anger ( ) to the attribute of mercy.”

| believe that this TAmudic passageis very rdevant to our sory, for it shows that the
warrior's sword is gmilar to Isaac's prayer which in turn is smilar to a three-pronged
pitchfork. Just aslsaac’ s prayer was able “to turn over the attribute of anger to the attribute
of mercy,” so does the warrior’s sword contain the ability to point the way to the annulment
of the negative attribute of the lust for money that obsessed the inhabitants of the country of
wedth. Furthermore, it seems to me that the “three kinds of power” that were inhererntin
the warrior’s sword alude to the three prongs of the pitchfork () of Isaac’s prayer, as
well as to the three daily prayer services ( ). | base this on the opinion in
the Talmud (Berachot 26b) that “the patriarchs established the [three daily] prayers....
Abraham established the morning prayer service ( ).... |saac established the afternoon
prayer service ( ).... Jacob established the evening prayer service (). Prayer,
which Jewish law requires to be performed three times aday, has the power of transforming
the negative into the pogtive. Returning to Berachot 26b, there is a second opinion that
prayer was established in lieu of the sacrifices. This opinion too may be dluded to in the
story of “The Master of Prayer,” since the food that is cooked in the kitchen (the Temple)
symbolizes the sacrifices as well as prayer. Findly, | wish to add that it is perhaps no
coincidence that in the passage from Yevamot 643, the pitchfork is described as overturning
grain, Snce the grain may be related to the food that is being cooked in the kitchen on the
mountain of fire (the Temple Mount), and indeed severd of the Temple sacrifices were

gran-offerings of wheet and barley.
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Returning to the narrative of “The Magter of Prayer,” te king tells the warrior to
lead the leaders of the country of wedlth to the kitchen (= the Temple), because when they
eat from the food of the kitchen, their lust for money will findly be broken. It is quite
noteworthy, | believe, that the people of the country of wedlth are findly redeemed through
the act of eding. We have seen that among the different sects into which humanity was
divided & the time of the great tempest wind, there was a sect of eaters, whose ruler turned
out to be in the end the Lost Princess infant son (who represents Messiah the son of
David). One of the names for Jerusdem isthe City of David, and it is therefore quite fitting
that the act of egting food from the City of David (namdly, the sacrifices and prayers from
the Tenple in Jerusdlem) is an essentid part of the messanic redemption. Furthermore, it is
a0 essentid to remember that the member of the Holy Gathering who ultimately became
the ruler of the country of wedlth was the king's treasurer, who symbolized Aaron the High
Priest. Aaron the High Priest was of course the most important and central person in the
sacrifices and rites of the Sanctuary ( ), the precursor to the Temple. We thus see that
the linkage between the country of wedlth and the king's treasurer found earlier in the story
should be seen as hinting to the tikkun at the end of the story, when the people of the
country of wedth est from the food of the kitchen on the mountain of fire (representing the
Temple on Mt. Moriah).

In our gory, the king tells the warrior that the kitchen “cannot be seen from the
road, but it can be detected by the birds that hover it.” This seemsto be a reference to a
verse in the key chapter of Isaiah 31 (which Rabbi Nachman specificaly mentioned in the
post-script | earlier brought):  “As birds hovering, so will the Lord of hosts protect
Jerusdem, protecting and saving, rescuing and ddlivering” (Isaiah 31:5). The hovering birds
mentioned in the story might dso be an dlusion to the two cherubim ( ), which were
part of the golden Ark-cover ( ) that covered the Holy Ark in the Holy of Holies (see
Exodus 25:17-22), the most sacred part of the Temple. Each one of these cherubim had
two outstretched wings and so they resembled hovering birds.

The leaders of the country of wedth were led “dong the road to the sword and up
the dde path to the kitchen.” They then ate from the food from the kitchen, and as | have
sad, this food seems to be an dlusion to the sacrifices as well asto prayer. In my opinion,

this may aso be an echo of theverse: “And they saw the God of Isradl, and ate and drank”
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(Exodus 24:11), which refers to he episode on Mt Sina when after having offered up
sacrifices, the elders of 1srael merited experiencing the presence of God, and consequently
they ate and drank. The Zohar (1:135b), commenting on this verse from the Book of
Exodus, notes that it is possble to be nourished by the radiance of the divine. It should so
be remembered that the Hebrew words for sacrifice are (from the root word , to
draw closer [to God]) and (from the root word of , to make an ascension and to
ascend in sanctity). Kaplan (1983:347) notes that “a sacrifice was like a fine, since it
involved a mgor monetary expenditure in ancient times.” This being the case, the concept
of sacrifices could be viewed as a tikkun (arectification) for the lust for money because one
iswilling to spend one's money and dedicate it to drawing closer to God and ascending in
sanctity by means of offering the sacrifices. Indeed, Rabbi Nathan writes that “by spending
money for sacrifices, one aso bresks the lust for money.... The concept of the sacrifices is
to bresk the idolatry of money worship, and that is why we recite the SYma as part of the
Korbanot section in the beginning part of the morning prayers’ (Likkutei Halachot, the
Laws of Prayer 4:15 and 4:18).

In the story, Rabbi Nachman emphasizes the importance of the wonderful smell of the
foods that are cooked in the ‘kitchen, and he refers to the potency of their marvelous
fragrance severd times. | think this is an dlusion to the incense ( ) which was a very
important part of the Temple service (see Exodus 30:34-37 and 30:7-10). As a matter of
fact, Rabbi Nachman writes specificaly that “the lust for money can be broken by the
fragrance of theincense” (Likkutei Moharan 13).

In contragt to the wonderful fragrance of the food from the kitchen, Rabbi Nachman
now describes the smell of money asbeing horrid. After the leaders of the country of wedth
ate the food from the kitchen (the Temple), “they began to throw their money away, for they
redized that it was the source of the stench. It stank like excrement. They were deeply
aghamed, and each dug a pit and buried himsdf init.” This depiction of money as having the
stench of excrement is extremely satirical and biting. In Likkutei Eytzot (1996:130), Rabbi
Nachman explains “when a person does not sanctify himsdf nor his life, but instead pursues
the lugt for money and wadtes his life in accumulating more and more money so that he may
leave a larger inheritance to his children when he dies — dl the money that such a person
has accumulated literaly gtinks. Such a person is like someone who smears himsdf with
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excrement over and over again.” However, Rabbi Nachman was redistic enough to be
aware that earning money is a necessty. In Likkutei Moharan 68, Rabbi Nachman
acknowledges the fact that “al people need money, and al people have a desire to acquire
money;” nonetheless, he goes on to say, dthough money is a necessary part of life and we
al must work in order to provide alivelihood for ourselves and our families, till we must do
everything possible to make sure that it doesn’t become an obsesson and we must never
develop a lust for money. Rabbi Nachman does not say that money is necessarily evil, but
rather he stresses his conviction that a person must try to avoid faling into the trgp of having
the pursuit of money become the main driving force in his or her life. If that happens, then
money is afdse god, and the lust for money is a vicious and endaving formof idolatry —
which literdly stinks. “Any person who is submerged in the lust for money is an idok
worshipper” (ikkutei Moharan 23), Rabbi Nachman warns. In yet another passage
(Likkutel Eytzot 1996:144), Rabbi Nachmean tells his disciples: “The lust for money isred
idolworship. But when this lust is annulled, grace and loving-kindness () descend into
the world, and the Messiah can be revealed, and knowledge () can be disclosed, which
is the degper meaning of the building of the Temple”

After the people of the country of wedth throw away their gold, silver and money
(asaresult of having esten the food from the kitchen), they dig holes and bury themsdlvesin
the ground due to their great shame and sdf-mortification. This is dluded to in the key
chapter of Isaiah 31: “For on that day each person shall be disgusted by hisidols of money
[or dlver— ] and hisidols of gold, which your own hands have made for you as a Sin”
(Isaigh 31:7). Other Biblicd verses which may have ingpired this passage and which
expressasmilar ideaare Isaiah 30:22 (“And you shal make impure your idols overlaid with
slver [or money] and your molten images plated with gold; you shdl throw them away as
something unclean; ‘go away’ you shdl tel it”); Isaiah 2:18-21 (“For the idols shdl utterly
pass awvay. And people will crawl into the crevices of the rocks and the holes in the ground
due to the fear of the Lord and the splendor of His mgesty when He arises to rule the earth.
On that day each person will cast away his idols of money [or slver] and his idols of gold,
which they have made for themsalves to worship ... to go into the defts of the rocks and
into the crevices of the crags, due to the fear of the Lord and the splendor of His magjesty
when He arises to rule the earth”); and Ezekid 7:18-19 (“They will gird themsdves with
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sack-cloth and horror will cover them; shame will be upon their faces and baldness upon
ther heads. They shdl cagt their slver in the streets and their gold will be like an unclean
thing”).

It is important to note how vividly Rabbi Nachman stresses the great shame that
overwhdmed the people of the country of wedth. In Likkutei Moharan 10, Rabbi
Nachman writes that “the grestest suffering in purgatory ( ) isshame.... Shameiswhat
a snner feds when he becomes aware of God's presence.” According to a younger
contemporary of Rabbi Nachman's, Rabbi Hayim of Volozhin (Nishmat Hayim1:13), “the
fire of purgatory is actualy the burning shame one feds because of one€'s Sns” Rabbi
Nachman (and his leading disciple Rabbi Nathan as well) seems to have been acutely aware
of the overwhelming pain of shame that is experienced by a person who redizes that he has
wadted his life in pursuit of fase gods (like the lust for money in our gory). In Likkutei
Tefillot 22, we find this prayer: “Master of the universe, the King of glory, have mercy and
pity upon me. For my shameis so great thet it isimpossble for me to expressit; You done
know how | fed. Where can | hide my shame? How will | be able to cover my face and
my embarrassment in the world of truth? How will | be able to stand before You? Where
can | find a place to hide from my shame? For You have bestowed such goodness and
kindness upon me every day and every hour and every minute of my life, both physically and
spiritudly, and You have caled upon me to come closer to You. But insteed, | have
rebeled againgt You, | have acted haughtily againg Your will by snning and transgressng
many days and many years.... O Master of the universe, You done know how greet is the
pain of my shame.”

The warrior raises the leaders of the country of wedlth out of their pits and holesin
which they had hid due to their sense of shame. He dso gives them alarge amount of food
from the kitchen to bring back to the country of wedth so that al the inhabitants there may
be cured and redeemed. Earlier in this chapter | wrote that the warrior had set out to
conguer nation after nation in order to restore the belief in the one true God throughout the
world, and that amajor obstacle to this was found in the country of wedlth, which refused to
give up its belief in the idolatry of gold. It is only now, a the very end of Act V, that the
warrior succeeds (with the active assstance of the master of prayer, the king, and the

reunited Holy Gathering in generd). The warrior is in fact one of the mogt active members
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of the Holy Gathering. In many ways, the Lost Princess hushand, the warrior, is a literary
“reincarnation” of the merchant’s son from the story of “The Merchant and the Pauper,”
and his activism seems to be a tikkun for the passvity displayed by the merchant’s son in
that story.

In the last scene in the tory, the master of prayer is sent to the rest of the people of
the country of wedlth in order to purify them and to teach them how “to correct their ways.”
Once that happens, the king is able to rule the whole world and al men return to God.

Before ending this chapter, | think it would be worthwhile to compare “The Master
of Prayer,” which is one of Rabbi Nachman's masterpieces, with the play “King Lear,”
which is one of Shekespeare' s masterpieces. In both works, a pivota role is played by the
king's daughter (the Lost Princess and Corddlia, respectively), even though she is not the
centra figure in either work and does not occupy center stage most of thetime. Despite this
fect, sheis centrd to both the plot and the main themes of each work. In my opinion, what
one of the twentieth century’s greatest Shakespeare scholars wrote about Cordelia is
equaly vaid and pertinent in regard to the Lost Princess in “The Magter of Prayer:” “We
must say a word about Corddlia. The extraordinary vividness of her portraya, consdering
the brevity of her role, has often been commented upon. The beauty of her nature ... goes
far toward explaining the darity of impresson. But it isthe fact that never for an ingtance do
we forget her that compensates for the infrequency of her physical presence.... The best
verba embodiment | can think of for what Shakespeare's magic gradudly turns Corddlia
into in our imagination is that sarry phrase of Emily Dickinson's: Bright Absentee”

Ancther point of comparison can be found in the fact that in both works, the king's
daughter is both passve and active. In “King Lear,” Corddia is passve in the beginning
(when sheis banished and exiled by her father), active later on (when she returns to England
from France in order to try and restore her father to his throne), and then passive again a
the very end (when she is captured, imprisoned and findly murdered). In the “Master of
Prayer,” the Lost Princess too is both passve and active. She is active is the criticd
episode when after the stormwind abducts her child, she runs out of the paace and
voluntarily accepts exile upon hersdf in a desperate atempt to retrieve her little boy.
However, she is dso passive because in the end, she is found by the six roya counsdors,



and she is not the “finder.”  In this respect, by the way, we can say that she is a fuson of
the portrayas of the Lost Princess that appeared in Rabbi Nachman's two earlier Sories. In
“The Losing of the King's Daughter,” the Logt Princess was extremely passive; in contrast,
in the latter part of “The Merchant and the Pauper,” she was extremdly active in the search
for her betrothed bridegroom, and it was she who discovered the lost map and | etter.

In both “King Lear” and “The Magter of Prayer,” a centra symbal is the storm-
wind (see Act 111, Scene 1l in “King Lear”), which is dso an important catalyst in the plot of
both dramas. Furthermore, there is a Structural Smilarity; both works contain a main plot
and a pardld subplot which begin as separate narratives, but by the middle of each drama
(Act 111) they have become intertwined. In “King Lear,” the main plot revolves around
King Lear and his three daughters, the subplot focuses on the Duke of Gloucester and his
two sons. In “The Master of Prayer,” one plot deals with the country of wedlth, whereas
the other narrative focuses on the saga of the ten members of the Holy Gathering (the Lost
Princess' s family and the six royd counsdlors). Most important of al, the basic theme of
both dramas is the quest for redemption. In “King Lear,” afoolish and vain king loses his
throne but redeems his soul as he gains wisdom, ingght, compassion and humility; in “The
Master of Prayer,” the ten dispersed members of the Holy Gathering are reunited and the
country of wedlth, aswel as dl the other nine sects of humanity, return to God.

However, it should be stressed that the differences between these two works are
even grester, for “King Lear” ends in tragedy. King Lear's angdic daughter, his “lost
princess Cordelia, is assassinated and King Lear too dies from despair. In contrast, “The
Master of Prayer” culminatesin avery “happy ending” as| wrote in the previous paragaph:
the reunion of the Holy Gathering (Act 1V), and the redemption of mankind (Act V). The
reason for this, in my opinion, liesin the great importance that Rabbi Nachman attributes to
the king's ‘hand.” As we have seen, it is the Torah, which is the blueprint of the world and
the reveded ‘hand’ of God, as it were, which makes possible the redemption of the world
and the sdvation of humanity. In contragt, in Shakespeare's plays there is no concept of
Torah, and his characters in “King Lear” can therefore rely only on human reason, human

emotions, and human aspirations to guide them — and all these are apparently not enough to
avoid tragedy.



201

Because this story focuses on the redemption of the country of wedth, | think it
fitting to end this chapter by quoting a passage from the Bradav prayer-book, Likkutei
Tefillot 23: “God, through Y our great mercy and compassion, help us overcomethe lust for
money, help us to have no passon nor desire for wedth. Help us so that dl the richesin the
world will not tempt us to depart from truth and faith. ... Have pity upon me and my children
and dl Your people, the house of Isradl, and save us from this evil lust for money which has
s0 overwhelmed the world in these lagt generations. Fill us with wisdom, understanding and
knowledge ( ), S0 that we should not waste our lives in the pursuit of money.
Do thisfor the sake of the Shechinah who wandersin this exile among the nations, and who
cries out in agony over those who have fdlen into the idolatry of worshipping money, which

istheworst of dl idolatries.”

The lagt gory that Rabbi Nachman told, and the finad one to be andyzed in this
thess, is“The Seven Beggars” An English trandation gppears in Appendix Four on pages
333-340. | wish to point out that | have ddeted extracts from the third section of “The
Seven Beggars,” in the narratives of those beggars that do not dedl with quest for the Lost

Princess, in order to concentrate on those that do.



CHAPTER SIX:
“The Seven Beggars’

Rabbi Nachman’s find story, “The Seven Beggars,” was related in instalments over
a two-week period in March and April 1810, hdf a year before his death. Only dightly
shorter than “The Magter of Prayer,” “The Seven Beggars’ is one of Rabbi Nachman's
mog evoceative gories and is “a magterpiece from the point of view of both content and
literary gtyle.... The gory is extremey rich in imagery and combines in an atigtic unity
Biblical, Tdmudic and Kabbdigtic sources’ (Steinsdtz 1979:171-172). Band (1978:321)
believes that “The Seven Beggars is both the most quoted and least understood of his
[Rabbi Nachman'g| narratives. The story is so complex, o richly dlusive, so enigmatic that
no commentator, either traditional or modern, had dared to clam mastery of it.” Indeed,
Rabbi Nachman himsdlf was aware of the power of this story. Rabbi Nathan quotes him as
saying, “If |1 came into the world only to narrate this one tde, | would till be considered

extraordinary” (Likkutei Halachot, the Laws of Prayer 5:1).

While this story does indeed have many layers of meaning, | believe that the theme
of the quest for the Lost Princess — the theme that we have encountered as playing a
criticd role in the three fables andyzed in Chapters Three, Four and Five of thisthess—is
central to adeeper understanding of Rabbi Nachman's last story as wll.



This story can be divided into three distinct sections. The first section is an externd
narrative framework involving a king who abdicates his throne and whose son inherits his
father's kingdom but misrules it by turning to secular wisdom and thereby abandoning
religious fath. This section is actualy an introduction thet introduces the main dilemma that
the rest of the story will grapple with, in my opinion. The second section of the story (which
is longer than the firs) is an inner narraive framework which relaes a tae aout two
children (a very young boy and a girl) who become logt in a forest and are met there by
seven crippled or deformed beggars, who provide food for the children for seven days (a
different beggar each day). The children eventualy leave the forest and become beggars
themsalves. When the children grow up and come of age, they marry (the wedding itself
takes place in a pit).

The third section (and by far the longest) occurs during the week long nuptiad
cedebrations following the children’s wedding. Each day one of the seven beggars
mentioned above turns up to bless the young bride and groom by reveding the deeper
meaning of his deformity or maim, and by wishing the couple that they should be granted the
same “deformity.” At this point, | wish to stress two points regarding this third section. First
of dl, it is incomplete: the Seventh Beggar never shows up, or to put it more accuraely,
Rabbi Nachman never told anyone the Seventh Beggar's tde.  (Indeed, after the Sixth
Beggar's tae, the story smply ends and we never return to the king and his son from

Section One).

Secondly, and perhaps even more sgnificantly, the Sixth Beggar's tale focuseson
the quest to save a Logt Princess. We must remember that the Sixth Beggar’s tde is the
very last gory that Rabbi Nachman ever told, and it is astonishing that at the end of his
literary career, Rabbi Nachman once more returns to the centrd motif of hisfirs sory, “The
Losing of the King's Daughter,” as well as a basic theme in two other of his most important
stories, “The Merchant and the Pauper,” and “ The Master of Prayer.” This demands of us
to try and unravel the deeper layers of meaning in this gory in order to comprehend the
overd| sgnificance of the quest for the Lost Princess in Rabbi Nachman's “Book of Stories
from Ancient Times’ asawhole.



Section One: The Externa Narrative Framework

Rabbi Nachman was of course not the first writer in world literature to use the
literary device of a narrative framework as the means by which he could bring unity to a
sring of seemingly different and independent stories. We can find such devices in many
diverse and divergent literary traditions, such as “One Thousand And One Arabian Nights’
or Boccaccio's “Decamaron,” to bring examples from medieva Idamic and medievd
European (Itaian) literatures, respectively. “Collections of stories linked by such adevice [a
narrative framework] were common in the later Middle Ages’ (Abrams et d 1968:105).
However, in nearly dl cases, it is not a al important which character relates which story,
nor is there any sgnificance between the plot of a particular story and the persondity of the
character who is reaing it. If we take, for example the hundred Stories of the
“Decamaron,” Boccaccio (the first greet Italian writer) created ten different characters, and
each character narrates ten different stories. However, there is no intringc relationship
between the first character and the first ten stories; Boccaccio could have easily had him
relate the ten stories of the second (or the last) character. Nor is there any importance to

the order of the stories; the last three could just as well be thefirgt three.

In contrast, “The Seven Beggars’ is condructed with grest precison. In my
opinion, the first section (the externa narrative framework) is crucid to an understanding of
the rest of the story and serves as a prologue to the main themes of the story asawhoalg; it is
therefore incumbent upon the commentator to try to understand and explain how each
beggar’ s individua story (in Section Three) relates to and ducidates Section One, and vice
versa. Secondly, each of the beggar’'s storiesis based on the same literary format (which
only dresses the unique agpproach of each beggar concerning the fundamenta dilemma
presented in Section One). As Steinsdtz (1979:172) points out, “the beggars taes are all
cadt in the same literary form, with each beggar reatiing how he won a competition.”
Furthermore, there is a deep and significant relationship between each beggar and the
content of his story, as well as the specific order of the beggars. As | will show, the Sixth
Beggar isthe culmination of al the beggars before him, and it is his story of the Lost Princess
which grapples most profoundly with the dilemmeas presented in the opening unit of the king
who abdicates his throne and his son (Section One).



In this respect, the only narrative famework which gpproaches a smilar level of
literary sophidtication and intricacy as that achieved in “The Seven Beggars’ is “The
Canterbury Tdes’ by Geoffrey Chaucer, one of the earliest and grestest masterpieces of
English literature. Chaucer congtructed his book usng the framework of adiverse gdlery of
characters who have assembled together in order to set off on a pilgrimage to the shrine of a
famous English saint, Thomas a Becket, an archbishop of Canterbury who was murdered in
his cathedral in 1170. This narrétive framework of a pilgrimage to Canterbury “in which
men and women [who] are drawn from dl classes of life lighten their journey by tdling tales
in kegping with their various characters and cdlings, is much more than a mechanic peg on
which to hang a miscdlany of Sories it is a dramatic concept, a dynamic device by which
the different taes are made to set off one another and throw light on the characters of the
tellers’ (Wright 1974:9). Rabbi Nachman, however, goes one step further than Chaucer, in
my opinion; whereas Chaucer’s am was to cregte a panorama of characters that would
conditute a mirror reflecting the life of fourteenth century England, Rabbi Nachman's god
was far more ambitious, namely to present and dlarify the truths of the Kabbdah (as he
understood them) through the means of his cregtive imagination, i.e,, his gories. And the
quest for the Lost Princess, as presented and summarized in the Sixth Beggar' stde, isat the
very heart of this.

The firg section of “The Seven Beggars’ begins with a plot that Rabbi Nachman
has dready presented earlier in “The Book of Stories from Ancient Times,” namely, awise
king wishes to abdicate his throne in order to hand over his kingdom to his only son. This
closaly resembles the situation described in the latter part of Story Number Eleven, “The
Son of the King and the Son of the Maidservant who were Exchanged.” In that story, after
the true prince leaves the fores, he is told that he must go to “the foolish country with the
wiseking.” Upon reaching this kingdom, the true prince discovers that this “foolish country”
had indeed formerly been ruled by a very wise king, but after he died, he had been replaced
by his son who is not wise and is not worthy of ruling; the name of the country was

subsequently changed to “the wise country with the foolish king.”

Although the situation depicted in Story Number Eleven resembles the first section
of our present gory, it is not identical, because in our story the king is of course very much



dive, and intends to keep his son and the way his son rules the kingdom under survelllance.
All commentators, both traditiona and academic, agree that “as in most of the other taes,

the old king clearly represents God” (Steinsdtz 1979:172). In“The Seven Beggars,” the
old king's abdication seems to symbolize the fact that although God crested the world, He
has handed over the dominion of the world to humanity, His“son,” asit were. On the other
hand, there is not even a hint that the old king intends to leave the kingdom, and this seems
to point to the basic paradox that athough God exigts, His presence and His providence are
hidden. Rabbi Nachman seems to be aluding to the fact that God cannot be seen nor

perceived by any of the other senses, and that the only way He can be “fet” is through faith.
The quest for fath has been intricatdy and intimaey intertwined with the quest for
redemption and the quest for the Lost Princess, as we have seen in the sories andyzed in

this dissartation: “The Losing of the King's Daughter,” “The Merchant and the Pauper,” and
“The Magter of Prayer.” It will aso appear prominently in the Sixth Beggar’ stale in Section
Three of this Sory.

In the Biblical description of the creation of mankind, God commands humanity to
rule the world: “And God said: ‘Let us make man in our image, after our likeness, and let
them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle,
and over dl the earth, and over every creeping thing that creeps upon the earth.” And God
cregted man in His own image, in the image of God crested He him; mde and femde
crested He them. And God blessed them, and God said unto them: *Be fruitful and multiply
and replenish the earth and subdue it; and have dominion over the fish of the sea, and over
the fowl of the ar, and over every living thing that cregps upon the face of the earth”
(Genesis 1:26-28). At the beginning of Section One of “The Seven Beggars,” the great
feast and the grest rgoicing at the coronation of the king's son denotes how the entire world
rejoiced at the fact that God created Man on the sixth day of creation, and had handed
dominion of the world over to humanity; the whole Creation together with God felt thet this
was very good (“And God saw everything that He had made, and behold, it was very good.
And there was evening and there was morning, the sixth day” [Genesis 1:31]). | believe that
it is important to emphasize the fact that the opening scene of the story represents the sixth
day of Cresetion because we will see significant pardlds when we come to Section Three of



207

this story, when we andyze the tale of the Sixth Beggar, which is narrated on the sixthday of
the week long wedding celebration.

However, there is an dternative interpretation pertaining to wheat the king's son
coronaion represents.  Rather than symbolizing humanity as a whole, it is possble to
interpret the king's son as symbolizing the people of Igrad, as it is written: “My son, my
fird-born, is Isradl” (Exodus 4:22). According to this approach, the grest fedtivity thet is
portrayed at the very beginning of the story of “The Seven Beggars’ would therefore
represent the giving of the Torah on Mt. Sinai. Furthermore, we should remember that the
Hebrew date for the giving of the Torah is the Sixth day of the Hebrew month Sivan, and so
once again thereis a possble dlusion or possible parale to the Sixth Beggar and the tale he
will relate on the sixth day of the wedding celebration in Section Three.

Indeed, there are a number of Tamudic passages and midrashimin which God is
cdled a king and the people of Isragl are cdled the king's son. For example, in Baba
Metziyah 113b, we find that “Rabbi Shimon Ben-Gamliel and Rabbi Shimon and Rabbi
Ishmael and Rabbi Akiva were al of the opinion that dl of Isragl are cdled the sons of
kings” In Baba Batra 10a Rabbi Akiva reaes the following parable: “What may this
[God's rlationship to Isradl] be compared to? To a king who was angry with his son and
had him imprisoned; the king ordered that his son should not be fed nor given anything to
drink. Someone went and brought food and drink to the king's son in prison. When the
king heard this, would he not wish to give a present to this man? And we [the Jewish
people] are cdled ‘sons; as it is written [Deuteronomy 14:1]: “You are sons to the Lord
your God.”

To summarize, there are two opposing but vaid interpretations regarding the
meaning of the festive coronation of the king's son in the opening scene of Section One of
our gory: 1) the king's son represents humanity as a whole, versus 2) the king's son
represents the Jewish people. | agree with the mgority of commentators who choose the
firgt option. In my opinion, this firgt option finds support when we contrast the lavishness
and splendor of the king's son's coronation with the poverty of the two children’s wedding
ceremony in a pit covered with straw, dirt, leaves and refuse that is described in Section

Two. | will later demondrate thet the two children logt in the forest represent the Jewish
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people as a whole. Accordingly, the story of “The Seven Beggars’ seems to be told in
chronologicd order: Section One commemorates the credtion of humanity as a whole;
Section Two aludes to the birth of Isragl and the inauguration of ther higtorica misson, as
well as ther wanderings in exile; Section Three in turn narrates in literary and poetic
language the culmination of the long higtorical saga of the Jewish and their spiritud leaders.
Section Three reaches its zenith in the story of the last two beggars: (8) the Sixth Beggar,
whose mission is to prepare the way for the final redemption, and (b) the Seventh Beggar,
who represents the Messiah and the find redemption itsdf (which is the precise reason why
his tale cannot yet be reveaed).

Returning to Section One of our story, Rabbi Nachman writes that “at the height of
the festivities, the king said to his son, ‘I am an agtrologist, and | can foresee that a time will
come when you will step down from the throne.” This sentence seems to be a cregtive
pargphrase of the profound proverb in the tractate of the Mishnah, Ethics of the Fathers
3:19: “Everything is foreseen yet freedom of choice is given,” which dedls with the paradox
of divine omniscience that would logicaly appear to contradict man’s free-will. As Goldin
(1962:50) explains, “God foresees everything thet is to happen in the future, yet such
knowledge does not deprive man of his free will to choose either the right or the wrong path
in life” Once again, this passage seems to support the interpretation thet the king's son
represents mankind as awhole, and not just the Jewish people.

In his description of the lavish festivities attending the coronation of the king's son,
Rabbi Nachman emphasizes the grest rejoicing that occurred at this unique occasion. Thisis
highly sgnificant because one of the most centra themes of this Sory as a whole is the
importance of joy, and its mgor role in the quest for faith. Indeed, before Rabbi Nachman
rdated this story, he prefaced it with the words “I will tell you how people once rejoiced.”
Rabbi Nathan (Schot HaRan 149) writes that one Friday night “Rabbi Nachman recaled a
letter that | had sent to a friend of mine, and which he [Rabbi Nachman] had seen. In the
letter | had written that he should be happy. Rabbi Nachman spoke about happiness, and
then said, ‘I will tell you how people once rgjoiced.” And then he began to tdll the story [of
‘The Seven Beggars'].”



The king stresses the importance o joy to his son, and exhorts him, “... take care
not to be sad. Bejoyful. When you are joyful, | too shall be happy.” Steinsaltz (1979:173)
believes that according to Bradav Hasdism, “sadness was regarded as a kind of sdlf-
indulgence that drains man of his spiritual resources. A person who is sad about having
sinned, for example, loses the cgpacity for change and is likely to be caught in vicious circles
from which there is no exit: dn creates fedings of guilt, which generate sadness and
degjection, which lead to despair and to surrender to the urge to Sin again.  The Hasidic
prescription, which the king gives his son, isto strive for agood disposition, to will onesdlf to
be happy even in bad times” Indeed, Rabbi Nachman writes specificdly in Likkutei
Moharan 24 that “it is a grest mitzvah to aways be in joy, and one must do everything in
one's powers in order to overcome sadness and depression, and must constantly rejoice.”
On another occasion, Rabbi Nachman said, “The most difficult and strenuous kind of divine
savice is to be in joy. Therefore a person has to force himsdf with al his strength and
through dl kinds of advice to be happy” Gchot HaRan 20). According to Rabbi
Nachman, joy is linked to faith in God, whereas sadness and depression are symptoms of a
deep spiritual maase, and can eadily lead a person to distance himself from God and from
belief in God. We thus see that when the king's son becomes an athelst, he is haunted by
sorrow.  We find a passage that eucidates this point explicitly in Likkutei Moharan 155:
“Sadness, depression and gpathy al stem from the lack of faith. This can be compared to
the act of putting a grain of wheet in good, fertile soil, which enables the grain to grow
well.... Thisis due to the fact that the soil contains the nutrients which enable plants to grow
well, and the grain of whest will not be damaged by anything. In contrast, when a grain of
whest is placed in poor, infertile soil, it rots in the earth because the soil does not contain the
nutrients and minerals necessary for the plant’'s growth. Similarly, faith is the good, fertile
soil that alows a person to grow [spiritudly].... Therefore, if aperson hasfath [in God], he
will grow and nothing can harm him. He will fear no one, but will be able to pray with fervor
... But the person who lacks fath is like the seed that rots in the poor soil, and he is
therefore sad, melancholy and depressed.” According to this parable, faith is compared to
fertile soil; a person who is “planted” in the rich soil of faith will grow spiritudly and dso
merit happiness, in contrast, a person who is placed in the infertile and depleted soil of
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atheism will rot and become depressed and sad (as indeed happens to the new king in
Section One of “The Seven Beggars’).

The king's son's insatiable thirst for knowledge and wisdom leads to his downfall,
and seems to be a poetic rendition on the part of Rabbi Nachman of the story of Adam
eating from the Tree of Knowledge in the Garden of Eden. In Likkutei Eytzot 1996:115,
Rabbi Nachman terms the pursuit of secular wisdom and science for their own sake (and
that is not accompanied by fath in God) “the temptation of the Serpent in the Garden of
Eden,” and it is precisdy this temptation that the king's son succumbed to in Section One of
the “ Seven Beggars.” Rabbi Nachman expands upon this themein Likkutei Moharan 11:4,
where he writes that science and secular wisdom stem from “the [brazen] forehead of the
Serpent of the Garden of Eden. Everything has a source, and the source of science is the
Serpent’sforehead. ... The heretics and atheists want to show that everything is caused only
by nature, which is the forehead of the Serpent.... Scientists and researchers come to
believe that everything is controlled by nature, asif there were no will of God.”

Steinsdtz (1973:173), too, notes that “the sin that eventualy seduces the king’'s son
isthe pursuit of wisdom as an end initsdlf, just asthe sin of Adam was to eat the [forbidden]
fruit of the Tree of Knowledge” Kaplan (1983:356) adso beieves that this passage
describing the king's son's intoxication with wisdom is an dlusion to the Biblica sory of the
fdl of man in Eden, and how “Adam loved wisdom and hence ate from the Tree of

Knowledge. Asaresult, he forgot the art of war — againg evil.”

As | have discussed at length, Rabbi Nachman was opposed to the pursuit of
secular wisdom, science and rationalism, which he believed inevitably leads to heresy and
atheism. He saw how the Enlightenment had undermined traditional religion and belief
among the Jews of Western Europe, and was convinced that the advance of science and
rationdism would cause both Jew and Gentile to lose ther fath in God. Shulman
(1993:239-241) emphasizes that “Rabbi Nachman lived in the late eighteenth and early
nineteenth century, when science was being used as a tool in a Kulturkampf aganst
traditional vaues and beliefs. For a Jew to learn science was to make a mgor bresk with
his upbringing, ambience and culture. 1t was an act of rebdlion. Thiswas especidly true of
Rabbi Nachman's specific milieu in the Ukraine.... Rabbi Nachman was relating to a
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science that had left the moorings of belief in God and had undertaken an actively anti-
Providence podtion. Everything was to be attributed to naturd law, and ‘God was a
postulate that was not needed'.... Rabbi Nachman states that no one has ever come to
sarve God through books of science, and any position that would tend to make a person
rely on immutable laws of nature, rather than seeing natur e as a mallesble tool of God, has
its roots in the ‘forehead of the Serpent.” The snake [in the Garden of Eden] is the entity
that enticed mankind with the belief that by partaking of something in this world, they too
could attain agodly status.”

Higtorians of the nineteenth century have indeed documented the fact that the
progress of science a the very end of the eighteenth and the beginning of the nineteenth
century crested a mgor criss in the reigious life of Western civilization. “The march of
science in the nineteenth century profoundly affected religious thought. Geology established
the antiquity of the earth, thus discrediting the chronology of Genesis. Evolution, as st forth
in Dawin's The Origin of Species in 1859, saw man as the result of adow development
from smpler forms of animd life, thus chdlenging the Chridian [and Jewish] bdlief in his
gpecid creation. Agronomical science seemed to point to an infinite universe, in the face of
which man appeared inggnificant.... Modern science seemed to leave no room for the soul,
or God, or the transcendental perception of truth” (Blair et d 1966:17). This struggle
between scientific rationdism and rdligious faith would become an important theme in the
literature and thought of the nineteenth century, and Rabbi Nachman was one of the earliest
writers and thinkers to focus on this struggle. In my opinion, we find that in the episode of
the king's son whose quest for knowledge leads him to atheism, Rabbi Nachman is cregting
avery deep alegory that rdates to and weaves together two different references: on the one
hand, Rabbi Nachman is dluding to the story of Adam’s sin in the Garden of Eden when
Adam and Eve surrender to the subtle temptation of the Serpent and eat the fruit of
forbidden knowledge; on the other hand, Rabbi Nachman is dso relating to the pursuit of

science and rationdism in contemporary Western civilization.

It is very ironic that according to the story, “only the sages and the [new] king
became heretics” whereas “the smple people in the country were not harmed by the
wisdom of the great sages and did not become heretics” Once again Rabbi Nachman is
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expressing his deeply fdt conviction that smple faith and trust in God is far superior to
wisdom and cleverness (which is the main theme of Story Number Nine, “The Clever Man
and the Smple Man”). Rabbi Nachman had warned his disciples “that before the Messiah
comes, there will be another flood — aflood of etheism. It will be a flood of degtructive
waters that will cover the highest mountains, and will even inundate the Land of Isradl. The
destructive waters will even spray into kosher hearts, and wisdom will be ungble to hold it
back.... Only the smple Jaws who recite Psadms and serve God in smplicity will remain
firm and will be able to sem the tide. Therefore, when the Messah comes, it will be the
smple people who will put the crown upon hishead” (Horowitz 1936:23).

Thissameideais expressed in one of Rabbi Nachman's shorter parables: “A young
king went out to hunt animals, dressed like a Smple commoner so that he would be able to
hunt more easlly. Suddenly a terrible rainstorm broke out and he was drenched. All the
king's minigers fled and the king was left by himsdf and was in grave danger. The king
came across a peasant’s house, where he was taken in.  The peasant gave the king dry
clothes to wear and hested the oven for him; after cooking groeats for the king, the peasant
then gave the king a cot to degp on.  The king, who was extremely exhausted, felt thet he
had never experienced anything as warm and pleasant as the peasant’ s care for him.

The king's ministers began searching for the king. After finding him adeep in the
peasant’s hovel, they wanted to accompany him back to the palace. The king then told
them, “You dl ran away when the ssorm broke out and didn’t try to save me. Yet this man
saved me, and the time | spent here with him was awonderful experience. Therefore, it will
be he who escorts me back to my paace as| ride in his wagon and wear his clothes, and it
will be he who restores me to my throne” (Odesser 2002:25-26). Again we seethat it is
the smple folk (represented in the parable by the peasant) who do not desert the king and
faith in God when the rainstorm bresks out and the rainwaters of atheism and disbdlief flood
the world.

Section One of “The Seven Beggars’ ends with the young king, immersed in his
aheism and mdanchaly, tormenting himsdf with sdf-doubts: ‘What have | come to? What
am | doing? ... How could | have drayed into such things? What is happening to me?
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What will become of me?' In my opinion, it seems that this passage reveding the sdf-
questioning gnawing away ingde the king's son's heart is Rabbi Nachman's interpretation
and adaptation of the verse in Genes's 3:9, where God turns to Adam (who is hiding from
God in the Garden of Eden) and asks him: "Where are you?' According to Rabbi
Nachman, the question that God asks every snner is no longer externd but has become
interndized; that is to say, the king's son (representing humeanity that has snned and
distanced itsdf from joy and faith in God) does not hear a Voice from outside asking,
"Where are you?"' but rather hears a still smdl voice form within his own conscience asking,
"Where am | in theworld?!

We have encountered pardld Stuations in earlier sories. For example, in Story
Number Eleven ("The Son of the King and the Son of the Madservant who were
Exchanged"), & an ealy point in the dory, the king's true son "took to drinking and
frequenting brothels, desiring nothing more than to spend his time gratifying his desres’
(Sppurei Ma'asiot 1996:120). However, somewhat further in the story, the king's true son
begins to bombard himsalf with questions like: “Does it make any sense for me to behave as
| do? Isit right to do as| have done?” In both stories, the king's son has begun along and
soul-searching process of repentance ( ), which garts with thoughts of
introgpection, salf-doubts and self-questioning. Y et thereisacrucid difference between the
two gories. In Story Number Eleven, Rabbi Nachman devotes many pages in describing
(in great detall) the spiritud struggle, spiritud growth and inner tikkun the king's true son
undergoes. In contradt, in the story of “The Seven Beggars,” Section One seemingly breaks
off abruptly and the king's son disappears from the story, or at the very least we can say
that Rabbi Nachman does not return to him explicitly. Indeed, the whole dlegory of “The
Seven Beggars’ smply § cut off after the Sixth Beggar's tde in Section Three, and we
never find out what happened to the king's son of Section One, and how (or even if) he
returnsto faith in God.

Nonethdess, | strongly fed that Sections Two and Three of “The Seven Beggars”
are precisaly aimed at showing how the king's son (= humanity) will be able to recover. We
can see this by andyzing what | believe to be a very important clue that Rabbi Nachman has
left us, and which points out the way how the king's son can (and will) overcome hisspiritud



214

maaise of heresy, depression and atheism in order to return to what Rabbi Nachman would
consder to be spiritud well-being: belief in God and joy. Thisimportant clue can be found
in a short parable that Rabbi Nachman told his disciples and which may at firgt glance
appear to be unrelated to “The Seven Beggars.”

In Hayei Moharan 391, Rabbi Nathan writes that Rabbi Nachman narrated the
following parable: “Once there was a king whose only son was fatdly ill. All the doctors
felt that his case was hopeless and gave up trying to hed him. However, there was one
greet, wise doctor whom the king turned to, begging him to try and save his son. The wise
doctor answered, ‘To tdl you the truth, it may be possible to save your son, but it will be
extremdy difficult. There is one kind of trestment which we can try and which might work,
but I don't know if | should even tdll it to you, Snce it is so difficult.” Nonethdess, the king
begged the wise doctor to reved this treatment to him. The wise doctor then answered,
‘Know that your son is so serioudy ill thet it isimpossible to put even one drop of medicine
into his mouth. Now there are some medicines that are so expensve that even one tiny via
costs thousands, and we mugt fill barels and bares with these precious medicines.
Afterwards, we must take pails and fill them up from the barrels of medicine and then pour
these pails of precious medicines over your son. It is completely obvious that al these
expensive and potert medicines will go to waste, yet it is possible that this treetment might
strengthen his body. And perhgps, from dl the medicine that is being poured over him,
maybe one drop of medicine might somehow trickle into his mouth and cure him.” The king
immediately agreed to dl this. He commanded that the doctor’ s instructions be carried out,

and the king’ s son was cured.”

Rabbi Nathan then proceeds to explain the parable: “This parable clarifies for us
why Rabbi Nachman crested so many wondrous and awesome stories and teachings, even
though it would seem that they were not effective. ... Because our generation suffers from so
many spiritud alments, the tzaddik, who is likened to a great and wise doctor, has no
choice but to spill and pour over us the most powerful and potent [spiritual] medicines, his
dories and teachings. Even though it might seem that dmost dl of it is going to waste, God
forbid, ill afragrance of it isretained, and as time goes by, we may be worthy of absorbing



215

a precious drop within our inner selves. We may therefore hope to merit a full recovery in

our spiritud plight. Amen— may it only be s0.”

This parable deds with a king's beloved son who is extremely ill. | believe that this
fadly ill prince in the parable is none ather than the king's son in Section One of “The
Seven Beggars,” who is &fflicted with the deathly ailments of atheism and depression. How
can he be cured? The parable both asks and answers: by means of the precious medicine of
the tzaddik's teachings and the tzaddik's stories — which is exactly what happens in
Section Three of “The Seven Beggars,” where each beggar (= tzaddik) narrates atae and
presents it as a gift to the bride and groom who are introduced in Section Two. And thisis
exactly Rabbi Nachman's misson, according to Bradav Hasdism: the taes that appear in
“The Book of Stories from Ancient Times’ were composed by Rabbi Nachman in order to
provide the antidote to the rationdism and the abandonment of religion that had become
prevaent among the Jewish people (and the Gentile population of Europe as well) ever since
the spread of the Enlightenment and the Emancipation. Furthermore, this misson is
intimately linked to the quest for the Lost Princess as told by the Sixth Beggar in Section
Three of thisstory, as| will demondirate later on in this chapter.

However, before we turn to Section Two (which congtitutes the link between the
plight of the king's son in Section One, and the healing process which will be reveded in
Section Three), | want to make one more point. In the story of “The Magter of Prayer,” we
encountered ten different sects of humanity, with each sect focusing on one centrd vaue.
That story concentrated on the sect of money, namey the country of wedth which was
obsessed with the pursuit of money. One sect that was mentioned but which was bardly
touched upon was the sect of (secular) wisdom. They had origindly enthroned a wise man
asther king, but he was later replaced by the king's sage (symbolizing Moses).

In my opinion, the sect of secular wisdom hadtily sketched in “The Master of
Prayer” is none other but an earlier manifestation of the country ruled by the king's son in
Section One of “The Seven Beggars” The reason why Rabbi Nachman did not devote
much atention to it in “The Magter of Prayer” was that in Story Number Twelve he had
wanted to concentrate on the tragedy and the tikkun of the country of wedth, and that he

was saving (perhaps subconscioudy in the recesses of his creetive imagination) the chronidle
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of the sect of wisdom, as it were, for more extensive coverage in Story Number Thirteen

(“The Seven Beggars’).

Section Two: The Internd Narrative Framework

Section Two opens with the sentence that “one day the entire population of the
country took flight.” Although Rabbi Nachman does not specify what was the exact nature
of the caamity that precipitated this mass exodus, traditiond Bradav commentators as well
as modern scholars believe that the country from which the entire population fled is of
course the country ruled (actudly misruled) by the king's son, and it is the king's son's
aheism which is the ultimate cause of the caamity. For example, Band (1978:322) writes
that “the [old] king's transfer of his power to his foolish son obvioudy precipitated the mass
flight which left the children done in the forest.”

| believe that Rabbi Nachman is dso commenting on and criticizing the excessve
emphasis on the intdllect that characterized not only the Maskilim (the Jews who followed
the Enlightenment), but adso the Mitnagdim (the Orthodox Jews of traditionad Rabbinic
Judaism who were opposed to the Hasidim). In Section One of “The Seven Beggars,”
Rabbi Nachman had stressed the fact that the great sages at the court of the young king (as
wd| as dl the inhabitants of his country) had devoted so much of their time and energy in the
pursuit of intellectud learning and wisdom “that they eventudly forgot the tactics of war.”
Rabbi Nachman is dready hinting early on in the story & one of the most important ingghts
that will appear in Section Three: the process of hedling and tikkun is not to be found in the
rational aspects of existence, but rather in the nonrationd and meta-rationd facets of the

human psyche and the universe asawhole.

It seems to me that Rabbi Nachman appears to be saying that when mankind relies
on ratiiondity aone, catastrophe inevitably results. As | have shown, the pursuit of wisdom
a the expense of everything dse (which leads the young king to distance himself from God
and descend into atheism) is a poetic alusion by Rabbi Nachman to Adam’s and Eve's Sin
of egting forbidden fruit from the Tree of Knowledge in the first weekly portion of the Torah
( ); according to Rabbi Nachman, no human society can sirvive unlessit is

based on faith in God and obedience to God' swill. Thisis paraleed in the Bible itsdf, for
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we find that after humanity snsintdlectudly in , ten generations pass but in the
end catastrophe strikes, and strikes savagely, in the second weekly portion of the Torah (

), namely the double disasters of the Hood and the Tower of Babel. Therefore,
when Kaplan (1983:358) comments on what the exodus at the beginning of Section Two
symboalizes, he writes that “this mass flight may refer to the Great Flood, [or] the scattering
of the people after the Tower of Babd.”

To summarize, we find a chronologicd progresson between Section One and
Section Two. Whereas Section One described in symbolic language the cregtion of the
world, God's granting dominion over the world to man and man’s sin in eating from the Tree
of Knowledge ( ), Section Two opens with an dlusion to a grest disaster which
is a one sentence pargphrase of the entire . Furthermore, it is important to
remember that at the very end of , the progenitors of the nation of Israel (Abraham
and Sarah) are mentioned for the first time in the Bible (Geness 11:26-29). | strongly
believe that this is of the outmost importance because the two logt children in the forest
represent the Jewish people, in my opinion. As Steinsdtz (1979:173-174) most
perceptively points out, “the two children who are lost in the forest are not described as
possessing individua identities of persondities, and they remain a dud entity throughout the
sory. They can be seen as symbolizing either the Jewish people as a whole or as its best
part.... What is clear is that there has been a great catastrophe, and that the few survivors
are those that can provide a fresh gtart for humanity. They are a new cregtion, a new
generation that can set right what their predecessors have spoiled.” In other words, Rabbi
Nachman may be here dluding to his belief (which he will expand upon in Sections Two and
Three) that the tikkun for the king's son's heresy lies in the birth and development and
destiny of Israd.

The children are represented as being very young, which dludes to the idea that we
are being told the chronicle of the spiritua higtory of Isradl Snceitsinception. Thus itisaso
possible to interpret the mass flight at the very beginning of Section Two as being an dlusion
to the Exodus from Egypt as well, and the birth of the Jewish people in the Snai desert. If
50, the forest (which is the venue of the first part of Section Two) can be understood as
representing Sinal, where the Jewish people as a whole first came into contact with spiritua
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revelation when the Torah was given to them. Thisis paraleled by the contact between the
lost children and the seven beggars in the forest.

| wish to dress that the forest, which is a very important and rich symbal in this
story, has in fact at least two opposing connotations. On the one hand, a forest is a place
where nature in al its beauty and splendor is revealed and experienced; it is therefore the
location where the Jewish people (and the individua human being as well) can discover the
deepest mysteries of existence in a positive and spiritua setting. A forest is a place of great
natural beauty where a person can fedl not only the mgjesty of God's creation, but may also
experience a sense of awe as that person comesto recognize (intuitively and norretiondly)
that beyond and within the grandeur of creation lies the greatness of the Crestor.

On the other hand, a forest is dso a frightening place of shadows and darkness,
inhabited by wild animas and far from human settlements and humean culture; in this respect
it can be a symbol of terror, fear, and inhumanity. It was precisdy this negative aspect
which Joseph Conrad wished to evoke when he used the Congo rain-forest as his main
metaphor in The Heart of Darkness.

Rabbi Nachman uses both aspects in this story, weaving a rich fabric based on
Kabbdligtic imagery and symbolism. For Rabbi Nachman, the forest represents first and
foremost the confusion and perplexity ingde the human heart and the human psyche, as can
be seen not only in this story, but dso in Story Number Eleven, “The Son of the King and
the Son of the Maidservant who were Exchanged.” In a forest there are no sidewalks,
treffic- lights, or even Street dgns. It is extremely easy to get lost in aorest; — dmost as
easy as getting logt in the labyrinth of the human heart. Therefore, in order to find one' s way
out of the labyrinth and the maze of the human heart, one mugt turn inward in an atempt to
make contact with the deeper recesses of one’'s own heart, and not to accept blindly the
conventions of society.

| have aready discussed in Chapter Three the great importance that Rabbi
Nachman attached to the practice of hitbodedut. At thispoint, | just wish to emphasize thet
Rabbi Nachman (and Bradav Hasdism to this day) believed that the practice of hitbodedut
is mogt effective when carried out outdoors, especidly in aforest: “It is best to pray and to
perform hitbodedut in aforest or afield, among the trees, bushes, and blades of grass. For
when a person prays or talks to God there, then dl the trees and bushes and blades of grass
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merge into his prayer and hep him, by giving him the power to meditate and pray. The
practice of hitbodedut is the mogt vita of al the ways to serve God and to worship Him,
and indeed includes dl the other ways of service to God. Through it, one merits good both
in this world and in the world to come.... There is no way to overcome one's own evil
desires and lusts, and to come closer to God, other than through hitbodedut....” (Likkutei
Eytzot 1996:61).

| believe that one reason these two smdl children — hungry, logt, penniless,
orphaned from their parents — enter the forest is because they are undergoing an extreme
form of hitbodedut. The spiritud redlity they encounter is the manifestation of the seven
beggars themsaves. However, as | pointed out earlier, the forest is a two-edged metaphor:
athough on the one hand, it is a place whose naturd beauty draws a person closer to God
as wel as to his inrer sdf (which are the ams of hitbodedut), it is on the other hand an
image that evokes associations of bewilderment, confusion and loss of direction. In my
opinion, the prima connotation of the forest for the lost children is quite negative: it is a place
of great danger and londliness, where one can die of starvation without anyone else even
being avare of the fact.

The children are faced with an immediate problem: “they had nothing to est, and
they began to cry for food.” In al of Rabbi Nachman's stories, food in general and bread in
particular symbolize spiritud nourishment. For example, in Story Number Eleven, “The Son
of the King and the Son of the Maidservant who were Exchanged,” the true prince finds a
sack of bread in the forest, and it & this sack of bread (representing spiritua enrichment)
which enables him to gain dominance over his servant. In our story, the Jewish people (=
the logt children) are in desperate need of spiritud sustenance which will make it possible for
them to survive in the dangerous, hostile world of the forest.

Thus, weeping for food, the logt children encounter seven different beggars carrying
bags of breed who each day give them enough to sustain them for that particular day.
Sensdtz (1979:174) writes that “the beggars who save the children from sarvation are the
seven great spiritud providers of the Jewish people, who were active in their own times and
a0 sarved as paradigms of pardld leadersin later generations. They are Abraham, Isaec,
Jacob, Moses, Aaron, Joseph and David (though they do not gppear in this story in this

order), who are collectively known in mystical sources as ‘ the seven shepherds.”



The beggars, who are the most important characters in the story, do indeed
represent the diverse spiritud leadership of the Jewish people during their long historica
odyssey. The generd name given to these leaders is that they are the tzaddikim but in
different historica periods, these leaders and teachers, whose misson was to guide the
netion of Israd, functioned in a variety of ways according to the times and mores and
culturd environment of each historicd period. Thus, during the Biblical period, the spiritua
leaders were prophets, the greatest of whom being Moses. In the period following the end
of prophecy & the beginning of the Second Commonwesdlth, the spiritua leaders were cdled
Scribes ( ), beginning with Ezra; they later evolved into the ‘Early Hasidim' (

) and the Pharisees of the Hdlenistic and early Roman period. In the period of the
Mishnah, the Sages who were the spiritua leaders of the people were caled the Tanam'’ (

), and after them came the ‘Amoram’ ( ) and the ‘Geonim’ ( ) in
Babylonia. The great Rabbis of post-Tamudic Jewry like Rashi and Mamonides typify yet
another kind of spiritud and Rabbinic leadership among the Jewish people in the medieva
period. The grest mystics and leaders of the Kabbaah like Rabbi Shimon Bar-Yocha or
the Ari embody yet another albeit dternative kind of spiritual leadership, as does the Hasidic
movement founded by the Baal-ShemTov and his disciples.  Although we can find many
differences among dl these various categories of spiritud leadership, what they dl have in
common is not only their tota commitment to belief in God and adherence to the Torah and
the entire corpus of Jewish tradition, but aso the fact that they succeeded to provide the
spiritua sustenance appropriate to the Jewish communities of their particular time period and
locdity. Rabbi Nachman has chosen to characterize and categorize these different types of
Jewish spiritud leadership (be they prophets or sages, mystics or hdachic experts) within the
traditional framework of seven different archetypes of tzaddikimor spiritud leaders which
he cdlsthe ‘ Seven Beggars’

Why beggars? In Yiddish, the word Rabbi Nachman uses is “betler,” which
literaly means “seeker,” and aludes to the fact that the each one of the great tzaddikim
seeks God. In Hebrew, the word for beggar is , which comes from the root word
— to gather, collect. A basic ideain the Kabbaah is that it is the task of the Jewish people
as a whole and the righteous in particular to try and gather () the sparks of holiness
which were scattered and diffused throughout the world at the time of ‘the breaking of the



21

vesdls (this concept was discussed at length on pages 42-43 in Chapter Two of this

thess). Thus, the great tzaddikim (Symbolized in our story as the beggars) go through the
world with the misson of gathering, unifying and uplifting these falen sparks of holiness.

And the beggars bless the children (the Jewish people) that they should be like the beggars,
which means (at least on one level) that they too should accept upon themselves the task of

collecting and raising the fallen sparks of holinessin the world.

There are additiona dlusions and connotations to the concept of “beggars,” in my
opinion. Although on the one hand a beggar may be consdered to be completely
dependent on the charity of strangers, he may on the other hand a so be thought of as being
quite independent, in fact far more independent and freer than most people. Because he
does not have any obligation whatsoever to an employer or a sdaried place of employment,
he can gart his “work” of begging any time of the day that he wishes, or anywhere that he
fedslike being. Heisfreeto decidefor himsdf where and when to go or to leave.

We can find an important link between this story and Story Number Twelve (“The

Magter of Prayer”) when we look closgly at the word — beggar. In*“The Magter of
Prayer,” Rabbi Nachman @led the king's six counsdors, together with the Lost Princess
and her parents and son, the ten members of (“the Holy Gathering”). The key
words and come from the same root , and seem to point to a strong

identification between the king's six counsdors in “The Master of Prayer,” and the six
beggars who reappear in our story in Section Three when they reved their truer, inner
identity. Furthermore, because there are quite a number of links between the two fables of
“The Master of Prayer” and “The Seven Beggars” it seems to me quite logicd that just as
there were ten members of “the Holy Gathering” whose reunion and combined forces paved
the way for the redemption of the country of wedth, so too in “The Seven Beggars,” if
Rabbi Nachman had continued our present story to the very end, | believe that we would
have witnessed a gathering together of ten characters (the seven beggars + the two lost
children + the Logt Princess hersdf [who is the most important figure in the story of the Sixth
Beggar in Section Three, as | will later demondirate]) whose united forces would free the
king's son and the entire country of secular wisdom (of Section One) from the forces of
atheism, heresy and sadness, and would cause them to return to a state of joy and faith. In
fact, | believe that this story would logicaly end in a wedding between the king's son from



Section One and the Lost Princess who lies adeep in the castle of water in Section Three.
Indeed, such a wedding would complement the lost children’s wedding in Section Two, as
well as padld the wedding between the merchant's son and the pauper-emperor's
daughter which terminates the story of “The Merchant and the Pauper.” | will discuss dl

thisin more detall a the end of this chapter.

| dso fed that the Six beggars who regppear in Section Three of our story may be a
tikkun for the Lot Princess six passive brothers in the story of “The Losing of the King's
Daughter;” whereas none of her brothers set out to save her in Rabbi Nachman' sfirs sory,
we will seethat in Rabbi Nachman'sfina sory, the Sixth Begger a least playsavitd rolein
the saving of the Lost Princess.

The phenomena of the seven beggars is full of paradoxes, they appear to be
penniless beggars cursed with terrible physical deformities but are actualy endowed with
tremendous spiritua wedth, and it isin merit of their great spiritud richness and nobility thet
the world endures (although the world at large is unaware of this). The fact that Rabbi
Nachman portrays the seven beggars as being physicdly handicapped is extremdy
important. Actudly, it is crucid to remember that the beggars are only superficialy maimed;
after the logt children’s wedding the beggars return and reved to the children (and to the
reader) that each one of the seven beggars has tremendous power in the bodily organ that
was thought to be deficient or defective. We thus learn in Section Three that the apparent
physica deformity points to the exact opposte: the beggar who is blind, for example, has
deeper insght into the true redity of the world and thus “sees’ far better than other people;
the deaf beggar in fact hears the fullness of God's praises and therefore does not waste his
hearing on the futility and deficiencies of this world; the third beggar (who seems to Stutter)
actudly recites the most beautiful and poetic passage, etc.

In fact, in nearly dl of Rabbi Nachman's tories we find descriptions pointing to the
discrepancy between the superficia veneer of what seems at first glance to be “red” to most
people, and the inner truth of spiritud redity. In Story Number One (“The Losing of the
King's Daughter”), the beautiful palace in which the king's chamberlain found the Logt
Princess a the beginning of the fable was actually a prisonfortress of the evil one who had
abducted the Lost Princess; in Story Number Ten (“The Merchant and the Pauper”), the

Logt Princess wore a man'’s clothes and masgueraded as a mae on the desart idand, just as



earlier the eul pirate had masgueraded as awealthy merchant and had one of his sailors don
the beautiful dresses and the veils of the Lost Princess hersdf so that people would
mistakenly believe that he was the Logt Princess; in Story Number Twelve (“The Magter of
Prayer”), Rabbi Nachman introduced us to the master of prayer in Act One by telling us that
he was dso amaster of disguise who “aways appeared in a different guise: a onetimeasa
beggar, at another as a merchant, and so on and so forth.” Yet | believe that in terms of
paradox, the portrayd of the seven beggars in the present story is unsurpassed, and it is
impossible to find in the entire corpus of Rabbi Nachman's literary legecy a better example
of the contradiction between surface “redity” and true inner redity. As Rabbi Nachman
himsdf said, “the light of the greet tzaddikimis so hidden in this world that they gppear to be
completely crippled (- )" (Likkutei Eytzot 1996:228).

However, we must remember that only in Section Three of the story does Rabbi
Nachman reved to the reeder this contradiction between the externd manifestation of the
seven beggars and their inner redlity, and | will therefore discuss this in more detail when we
reach Section Three. At this point, | smply wish to paint out that in my opinion, the picture
that Rabbi Nachman paints of the seven beggars is greetly influenced by the legend of the
lamed-vovnicks the 36 () hidden or secret tzaddikim whose merit sustains the world.
Although the origin of this belief is found in the TAmud (for example, in Succah 45b and
Sanhedrin 97b), this idea became very widespread among the Jews of Eastern Europe; it
was expanded upon and embellished until it became a cornerstone of Yiddish folklore, and
was incorporated into the maingream of Hasidic thought and literature.  According to this
concept, the highest leve of righteousness is not attained by the famous tzaddikim whom the
(Jewish) world at large acknowledges; rather it is attained by each one of the thirty-ax
hidden saints or tzaddikim (who was dso sometimes caled in Yiddish the nistar, from the
Hebrew word — hidden). Theindividua lamed-vovnick may seem to be only a poor
cobbler or asmple tailor (or a beggar without hands!) whom the world & large belittles or
ignores, but who in redlity performs great deeds of kindness and charity in secret, unknown
to the rest of the world. It isthe spiritud nohbility of these 36 hidden tzaddikimthat sustains
the world and judtifies its existence. It seemsto me that in the portrait of the seven beggars,
Rabbi Nachman was influenced (perhaps subconscioudly) by the legends of the |amed-

vovnicks.



224

There is another very important reason why Rabbi Nachman chose the metgphor of
beggars, | believe. In avery powerful midrash in Sanhedrin 98a, Rabbi Joshua ben Levi is
told by Elijah the Prophet that the Messiah sits among the beggars suffering from sores. This
midrash stresses the intimate rel ationship between the beggars and messianic redemption.

Returning to our story, the lost children plead with the first beggar whom they meet
to take them out of the forest. Surprisingly, the blind beggar refuses and responds, “1 do not
want you to come with me.” | fed that there is a degp reason for hisrefusd. Although the
importance of the tzaddik is centrd to Rabbi Nachman's world-view, Rabbi Nachman is
now making it clear that the only person who can solve your spiritua dilemmas and take you
out of spiritud distress and confusion (symbolized by being logt in the forest) is you yoursdlf.
The tzaddik can (and should) be a spiritual guide, but he cannot do the job for you; you
aone are capable of finding the way out of those spiritua perplexities that haunt you.

Kaplan (1983:359) raises another point. He suggests that “ perhaps they [the two
lost children] had to meet the other six beggars. Moreover, they would not be worthy of
following in his path until they were married.” Kaplan's two remarks are very perceptive.
Firg of al, the path of redemption demands of the children to be exposed to the blessings of
al seven beggars, just as the path of redemption in “The Master of Prayer” demanded the
reunion of dl ten members of “the Holy Gathering” ( ). Kaplan’s second remark
hints at the vitd role played by the marriage, which | will shortly discuss.

Before the blind beggar leaves the children, he blesses them. In the Bible, we find
that the act of a righteous man blessng someone esehas greet significance. For example, in
Genesis 27 Jacob is willing to follow his mother’s advice and deceive his father in order to
obtain Isaac’sblessing. Steinsaltz (1979:175) believes that the act of blessng someoneis a
means by which that person is able “to pass on to another a gift that one has received
onedf. It is a method by means of which spiritual existence transcends the barriers
between people, and it is a manifestation of the donor’s desire to remain in the world
indefinitely by imparting his experience and essentid humanity to those he consders
worthy.”

The next day, the reader discovers that the food that the children had been given by
the blind beggar “did not last long,” and so once again the children cry out for food. In my



opinion, each one of the seven days the logt children spend in the forest dludes to a different
historical period or a different cultural environment the Jewish people went through, and the
spiritua sustenance that was sufficient and adequete for one period isno longer appropriate
for the new historica circumstances. As aresult, the children (= the Jewish people) need to
be provided with a different “diet,” a different kind of spiritud sustenance which is more
suitable for their new higoricd or culturd environment. Thus, on the second day the
children encounter a deaf beggar, then a dutterer, a beggar with a crooked neck, a
hunchback, a beggar with no hands and findly a beggar with no feet.

After meeting al seven beggars, the children succeed in leaving the forest and they
themsaves become beggars.  Thus, even a this early stage the beggars blessings are
starting to be fulfilled, at leest partidly, since each beggar blessed the children, “May you be
as | an” This passage shows us that the dildren have identified themsdves with the
beggars and have taken upon themsdlves ‘the way of the beggars’ in other words, the
Jewish people have accepted the teaching of the beggars and will drive to be tzaddikim (

) like them, in order to eventudly fulfill the promise dluded to in the verse: “All your
people shdl berighteous’ (Isaiah 60:21).

The path chosen by the two children who become beggars may be contrasted with
the foolish country of wedth in Story Number Twelve, “The Master of Prayer.” Thesetwo
children have embarked upon a road which is the diametrica opposite of the country of
wedth (which forbade the giving of charity, as Rabbi Nachman emphasized). Instead of
dedicating their lives to the obsessive pursuit of money and of amassing wedlth, the children
walk in the footsteps of the seven beggars.

Although | have been gstressing the positive aspects of being a beggar until now, it
seems to me that Rabbi Nachman might be using the metaphor of “the children-becoming-
beggars’ to be in fact dso subtly criticizing the form Jewish existence had taken during the
centuries of exile. After al, abeggar is usudly considered to be at the bottom of society; he
does not produce anything nor does he realy contribute to society; he is dependent on the
charity of strangers for his very existence. |Isthis not a description of the Sate of the Jewish
people in exile? For in the exile (), the Jewish people did not have a home of their
own, and their survival depended not upon themsalves, but upon the good-will, tolerance
and charity of the nations of the world among whom they resided. Thiswas far from being



an ided Studion, and therefore sooner or later the Jewish people would need to build a
home of their own. The first step on this road to nationa redemption would demand of the
children to get married and set up their own household. Thus the imeage of the children’s
wedding and marriage embodies a critical legp forward on the road to redemption.

The idea of arranging a “shidduch’ (a match) between the two children arises
among the beggars when “a great fair was held not far from a large city.” The beggars
decide to organize the wedding in a very ingenious fashion: for the wedding dinner they
collect the Ieftovers from the feast celebrating the king' s birthday, and for the wedding “hal”
they dig alarge pit and cover it with reeds, straw, dirt and refuse (in the Hebrew origind:

).

The wedding is an extremely important episode in the story’s development and isin
fact the event which makes possible the passage from Section Two to Section Threg; |
therefore wish to analyze it in depth. Firgt of dl, the wedding is asymbol of completion and
the attainment of a very high spiritud levd, as Steinsatz (1979:175) notes “... only when
man and woman are united can they reach perfection.” According to the maingtream of
Jewish tradition, only a married person can reach true spiritud enlightenment and arich inner
life In Yevamot 62b, “Rabbi Tanchum said in the name of Rabbi Hanila: ‘A man who has
no wife finds himsdf living without joy, without blessng, without goodness ... In the Land of
Isradl they added, ‘without Torah and without defense” A little later, in Yevamot 63a,
“Rabbi Elazar sad: ‘A man who has no wife is not awhole man, asit is written: ‘Male and
femde did He create them, and He blessed them and caled their name Man, on the day
they were created” (Genesis5:2). Another example can be found in Bereshit Rabbah 8:22,
which comments on the verse: “... | have acquired a mae child with the help of the Lord’
(Genesis 4:1) — Before this, Adam was crested from the earth and Eve was created from
Adam. From now on, ‘in our image, after our likeness (Genesis 1:26) — no man without a
woman, ho woman without aman, and both of them together with the Shechinah.”

Thus, the wedding of the two children symbolizes the fact that the children have
reached a high spiritual stage and are worthy of a sacred revelation, which means that the
seven beggars can manifest themsalves again. We should remember that the grestest of dll
revelaions and spiritud experiences — the giving of the Torah on Mt. Sinal — islikened by
the Sges of the TaAmud to a wedding (Ta' anit 26b, as well as Shir HaShirim Rabbah to
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Canticles 3:11). And not only will the seven beggars regppear in Section Three, but they
will reveal secrets about themsdlves, their identities and abilities, and the true nature of what
had appeared to be a severe handicap. “Theindividua deformities that characterize each of
the beggars will be explained” (Steinsaltz 1979:174).

| believe that we should pay close atention to the fact that (a) the food for the
children’s wedding comes from the king's birthday celebration, and (b) the wedding itsalf
takes place in a pit covered with a canopy of straw, reeds and refuse. Regarding fact (a),
the king symbolizes God (as usud), and the king's birthday refers to Rosh HaShanah, the
anniversary of the creation of the world and the most important holiday in the Bradav
caendar (even more important than Yom Kippur). It is worthwhile remembering that
whenever Rabbi Nachman spesks of food in his stories, the connotation is to spiritud
sustenance; thus the food that is “eaten” in the children’s wedding dludes to spiritud
nourishment that stems from a divine source. It seems to me that the banquet of the king's
birthday (where the beggars gather the Ieftovers for the children’'s weddng feest) is an
analogy and a counter-point to the opening paragraph of the story of “The Seven Beggars,”
in other words, the children’s wedding is an echo of the greet, joyous celebration described
a the beginning of Section One. Judt as the first celebration (the creation of humanity to rule
the world) was a momentous occasion, so too the children’s wedding (commemorating the
future redemption) is a momentous occasion.

Fact (b) [the wedding being conducted in a pit covered with a canopy of reeds and
straw] creates a very strong connection between the children's marriage and the festiva of
Succot This canopy of reeds and straw seems to dlude to the covering () of asuccah.
Moreover, the festival of SQuccot isaweeklong holiday in the Land of Isragl, which paradlds
the children’s wedding celebration which continues for seven days. In addition, there is a
very widespread custom rooted in the Kabbaah that during Succot, the seven
(which literdlly means “guests’ in Aramaic and refers to the seven great spiritud leeders of
the Jewish people from the Bible — Abraham, Isaac, Jacob, Joseph, Moses, Aaron and
David — whom | had mentioned on page 219) are invited to come to the succah and bless
its inhabitants.  This rituad condgts of the following prayer that is recited each night in the
succah: “May it be Your will, the Lord my God and the God of my fathers, to cause Y our
Shechinah to dwdl in our midst, and spread over us Y our succah of peace; encompass us



with Y our glorious, sacred and pure splendor. As for those who are hungry and thirsty, give
them sufficient bread and water. May Y ou make us worthy of dwelling for many daysin the
Holy Land, in Your service and in Your awve. Blessed be the Lord forever, amen and amen.
| invite to my feast exdted guests: Abraham, Isaac, Jacob, Moses, Aaron, Joseph and
David. [Each night the following is added, changing the first name each time)] Abraham, my
exdted guest, may it please you that they St with you and with me dl the other exated
guests. Isaac, Jacob, Moses, Aaron, Joseph and David.” This prayer and this custom seem
to dlude to the children’s wedding in “The Seven Beggars,” especidly since these seven
“guests’ do indeed come to the children’s “succah.” Commenting on this tradition,
Birnbaum (1949:675) notes that “the custom of inviting the patriarchs to the succah is based
on a passage in the Zohar (section Emor) which reads. ‘When one sts in the succah,
Abraham and six righteous men come to share his company..... Everyone should try to invite
poor people to share his mealsin the succah.”

There is another factor tha links the children’s wedding to Succot, which stems
from the bdief that just as the weeklong holiday of Passover commemorates the first
redemption of the Jewish people (the exodus from Egypt), so does the seventday holiday of
Succot “commemorate’ the future and find redemption. The children’s wedding therefore
may be viewed as an expresson and celebration of the future, complete redemption, and
just as the exile from Egypt had supreme spiritua significance (namely the giving of the Torah
on Mt. Sinai seven weeks afterwards), — <0 too will the future redemption of the Jewish
people (symbolized by the lost children’ s wedding) be characterized as having deep spiritud
ramifications (represented by the reappearance and revelations of the seven beggars).

We must remember that Rabbi Nachman prefaced the entire story of “The Seven
Beggars’ with the words: “1 will tell you how people once rgjoiced.” We saw that Section
One began with the description of the great joy that filled the kingdom when the king (God)
handed dominion over his kingdom (the world) to his son (humanity). Herein Section Two,
when Rabbi Nachman depicts the future redemption embodied in the wedding, we
encounter great joy. However, in contrast with Section One where the tremendous
outpouring of happiness did not last very long and deteriorated into sadness and melarcholy
when the king’s son and the country’ s sages turned to atheism and heresy, thereisno hint in
Sections Two or Three that the greet joy of the children’s wedding will ever come to an end.



Regarding these points, Kaplan (1983:362) writes that “the lowly dtate of this wedding can
be contrasted to with the great pomp in the hal at the beginning of the story. In both cases
there was greet joy. But the bdl a the beginning denoted the joy of creetion, while here the
joy is because of therectification of avery imperfect world.”

In a traditiona Jewish wedding, seven blessngs are recited under the wedding
canopy, and | believe that the seven beggars in our story dlude to these seven blessings.
When we andlyze these seven nuptia blessings carefully, we see that they contain two main
moatifs. the creation of Man (blessings three, four and sx), and the redemption of Isradl
(blessings five and seven). Furthermore, we find that the idea of joy dominates al these
benedictions: the root word or gppears nine times, the root word or
gppears four times, the root word or twice, and we find a number of other
synonymsfor joy in addition: aswdl as

According to the halachah, these seven nuptid blessings are recited not only under
the canopy, but dso during the week following the wedding ceremony they “are repesated
after each med atended by the newly married couple, if certain conditions are met”
(Scherman 2001:220). The manifestationof the saeven beggars after the wedding, one each
day, seems to suggest that in a sense, the beggars themsalves may be viewed amost as
personifications or embodiments of these seven blessings. Indeed, in Section Three, each
beggar begins his speech with the same formula “Here | am. In the forest | blessed you
with the wish thet you should be as| am, and now | grant it to you as awedding gift.”

I would like to discuss the reason why Rabbi Nachman decided that the children’s
wedding is hdd in a pit covered with a canopy of straw, reeds, dirt and refuse. | believe
that the image of this pit reflects the same idea that found expression in the description of the
great tzaddikimas being physicaly deformed beggars, namely the extreme and paradoxica
discrepancy between superficid gppearance and inner redity, what we could cdl in
Kabbdigtic terminology the tension between the (the husk or shell) and the  (the
fruit or seed). Welivein avery imperfect world, which is cdled in the Kabbaah “the world
of lies” ( ), in contragt to the future, redeemed world which is labded as “the
world of truth” ( ). Because of this, what we see is often the opposite of the true

inner redity, and thus it is possble to ligen to the third beggar and think that he stutters,



athough in redlity he is “extraordinarily doquent ... a master of poetry and speech [who]

can recite such marvelous parables, poems and songs that there isn't a cresture on earth that
doesn't desireto lisgen.” Thisistrue of al the beggarsand it is equally true regarding the pit
in which the wedding takes place. According to Rabbi Nachman, the lost children’s
wedding represents the redemption of Isragl, one of the most important “events’ in Jewish

history, yet it takes place under terrible conditions, in amiserable pit hidden from the eyes of
humanity by a pathetic mat of straw and refuse. The externa shabbiness and poverty of the
wedding masks its deep, inner sgnificance. Tragicaly, it isignored and unperceived by the
rest of mankind.

Thisideais pardleled by one of the great English poems of the twentieth century,
“Musee des Beaux Arts’ by W. H. Auden (1907-1973). Thetitle of the poem refersto the
name of the nationa art museum in Brussdls, Belgium, which houses a famous collection of
Flemish paintings from medieva and Renaissance times.  Auden’s poem describes three
different pictures painted by Pieter Brueghd (1525-1569) — two picturesin the first Sanza,
and a third one named The Fall of Icarus in the second stanza (a copy of this picture
gppears on page 232). According to Auden’s poem (based on these three paintings), the
most miraculous events occur unnoticed or ignored by an unaware or an even gpathetic
humanity, who continue with their daily routine oblivious to the dramatic spiritua events that
are happening right next to them.

“About suffering they were never wrong,

The Old Magters. how well they understood

Its human pogition; how it takes place

While someone elseis egting or opening awindow or just walking
dully dong;

How, when the aged are reverently, passionatdly waiting

For the miraculous birth, there must dways be

Children who did not specidly want it to happen, skating

On apond at the edge of the wood:

They never forgot

That even the dreadful martyrdom must run its course
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Anyhow in a corner, some untidy spot
Where the dogs go on with their doggy life and the torturer’s horse
Scratches its innocent behind on atree.

In Brueghd’s I carus for ingance: how everything tur ns away
Quite leisurely from the disagter; the plowman may
Have heard the splash, the forsaken cry,
But for him it was not an important fallure; the sun shone
Asit had to on the white legs disappearing into the green
Water; and the expensive ddicate ship that must have seen
Something amazing, a boy faling out of the ky
Had somewhere to get to and sailed camly on.”
(Williams 1963:472-473)

Icarus was an important figure in Greek mythology. “According to Greek
mythology, Daeddus and his son Icarus made wings for themselves in order to escape an
enemy. But Icarus flew too near the sun, disobeying his father’s orders. The wax on his
wings melted, and he fell into the sea and drowned” (Shalvi 1982:13).

Logicdly, if an artigt paints a picture entitted The Fall of Icarus, we would expect
that the mgor character in the painting itself to be lcarus. However, if we examine this
painting by Brueghd that is described in the poem by Auden, we discover that it is extremely
difficult to see or evenfind Icarus. The main imagesin this painting are the peasant plowing
his field, a shepherd with his sheep, and a number of shipsin thebay. Only if one looks very
closdy at the painting does one natice thet in the left-hand corner there are two very amdl
feet of a drowning boy gicking out from the ocean. The faces of dl the people in the
painting (the plowman, the shepherd, the sailors) are turned away from the poor boy and
they dl look in the oppodte direction. The truly amazing event went by unobserved and
ignored. This is exactly what Rabbi Nachman is expressng by having the children's
wedding take place in a pit covered by a canopy of straw and refuse, unseen and ignored by
the rest of humanity.



In addition, | believe that Rabbi Nachman is stressng here the idea thet the find
redemption of the Jewish people will be a‘hidden’” one. In contrast to the first redemption
(the exodus from Egypt) which was characterized by great miracles like the Ten Plagues or
the splitting of the Red Sea, the find redemption will not be accompanied by a great miracle
like a Temple of fire descending from the heavens. Insteed, the find redemption of Isradl will
begin modestly and will be barely noticed; it will be accompanied by pain and suffering and
poverty, symbolized by the canopy of refuse and dirt.

There is another dimension to the children’s wedding that | wish to discuss, which
reflects the higtoricd and sociologica background of Rabbi Nachman's environment.
During the eighteenth and nineteenth enturies, the sanitary and hedth conditions of the
people living in Poland and Russia were quite poor, and epidemics (especidly of cholera)
were fairly common. “Whenever an epidemic would bregk out in a Jewish community, it

was a custom to find a poverty- stricken bride and groom and
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have the community organize a wedding for them, a the expense of the community. It was
believed that this act of charity would help aone for any sins committed by the community,
and perhaps be able to cut short the epidemic. Sometimes, instead of a poverty-stricken



couple, the community would arrange the marriage of two orphans or two cripples. This
marriage was often performed in the loca Jewish cemetery, and the leaders of the locd
community would attend the wedding to honor the bride and groom. Different members of
the community would bring gifts that would ad the young couple to edtablish their
household. This kind of wedding was cdled ‘an epidemic wedding' ( )’
(Goren 1984:19).

In my opinion, it is possible to view the logt children’s wedding in Section Two of
our story as portraying such an ‘epidemic wedding.” However, | wish to siress that it seems
that Rabbi Nachman views this wedding as being a kind of atonement not for a physcd
epidemic (like cholera), but rather as a response to the epidemic of atheism (which is the
exact phrase he usesin Schot HaRan 35 and Schot HaRan 220) that broke out among the
Jews of Europe in the wake of the Enlightenment and the Emancipation. Indeed, we have
seen that the children’s wedding is a by-product and a result of the epidemic of atheism
which broke out in the country of wisdom ruled by the king's son in Section One of “The
Seven Beggars’ aswell. Yet we can even go further. As| will presently demondrete, it is
the children’s wedding, and in its wake the regppearance of the beggars who come and
manifest themsalves in Section Three (in order to actudize the blessings they uttered to the
children in the forest) that will hold the key to ending this epidemic of atheism and heresy,
and cure the king's son.

| wish to make one last remark before turning to Section Three. The fact that the
children’ s wedding takes place in a pit seems very surprising and even somewhat disturbing,
even if we accept the suggestion that their wedding was an “epidemic wedding.” Why did
Rabbi Nachman choose a pit? The answer may be found if we remember that in the Bible,
apit () isoften asynonym for agrave and the phrase (“those who descend into a
pit”) is a poetic expresson that means “the dead” (for example, Psdms 28:1, 30:4, 88:5
and 143:7). This being the case, we again encounter another example of extreme paradox:
the children descend into the place which we associate with death, namely the pit () or
grave, yet they experience there a great spiritud rebirth and revelaion; instead of mourning
and sadness comes greet joy. Seen in this light, the image of the pit may be perceived asan
echo of the passage in Ezekid 37 which speeks of the vison of the valey of dry bones,



where the Bible says explicitly that there will be a physicd and spiritua resurrection of the
Jewish people from the grave of exile (in particular Ezekiel 37:11-14).

Section Three: The Beggars Tdes

Section Three is by far the longest section of the gory. In it each of the firgt gx
beggars regppears during the week long nuptia celebrations to bless the young couple and
explain the sgnificance of his particular blessing. In addition, the logt children (= the Jewish
people) are told by each beggar (= agreat spiritua leader or tzaddik) that what had looked
like a deformity is actualy the opposite, namey a greet spiritud asset. In this respect, the
beggars are like a photographic negetive, where black is white and white is black.

In my opinion, there is a marked resemblance between the beggars and “the
uffering servant of the Lord” who figures prominently in the Book of | saiah (Isaiah 42:1-4,
42:18-19, 44:1-5, 49:1-6, 50:4-11, 52:13-53:12). Some of these verses seem to be
describing Rabbi Nachman's beggars to a remarkable degree: “He was despised and
forsaken of men, a man of pains and acquainted with disease, and as one from whom men
hide their face; he was despised and not esteemed” (Isaiah 53:3), or “Who is blind, but My
savant? Or dedaf, as My messenger whom | send? Who is blind as he who is whole-
hearted and as blind as the servant of the Lord? Seeing many things, you do not observe,
opening the ears, he does not hear” (Isaiah 42:19-20). Commenting on the last verse, the
leading Israeli Biblica scholar Hacham (2001:452) notes that “the servant of the Lord is
completely blind — the blindest of al men.” So once aggain we encounter paradox, but this
time in the Bible itsdf: the divine messenger who redly “sees’ far better than others is
tragicaly perceived to be blind; the divine messenger who hears the word of God is thought
to be deaf by erring mankind.

The figure of the suffering servant of the Lord was interpreted as a symbol of the
Jewish people and of Jewish suffering by the classical commentators of traditional Judaism
like Rashi and Radak, as well as by contemporary Biblicd experts. “The servant of the
Lord who appears here [in the Book of Isaiah] is the nation of Israd personified as one
person. Israd is described as being physicaly repulsive and afflicted with deformities.... In
the end, the prophet says the people of Isradl are to be blessed with seven blessings.... In



addition, it is possible to interpret the figure of the Lord's servant in the Book of Isaiah as
being an ided and visonary figure of the righteous man (), like Job, or of a martyr....
Another possible interpretation is that the servant of the Lord symbolizes a particularly
devout or pious group within the Jewish people’ (Hacham 2001:574-575). Thisimage
seems to have heavily influenced the concept of the lamed-vovnick which | mentioned on
page 223 aswell as Rabbi Nachman's portrayal of the seven beggars.

Who exactly are the beggars? As | pointed out earlier, the generd consensus
among scholars, both traditional and modern, is that the beggars represent tzaddikim true
soiritud leaders.  Steinsdtz (1979:176-186) thinks that the seven beggars represent the
‘saven shepherds' or (“guests’) who are invited to St in the succah each night of
Succot, dthough not in the usud order: the first beggar pardlels Isaec, the second —
Abraham, the third — Moses, the fourth — Aaron, the fifth — Jacob, the sixth — Joseph, and
the last — King David. In contrast, traditional Bradav commentators do interpret the seven
beggars as pardleling the seven (“guedts’) according to the usud order. In any
case, the Sixth Beggar is aways thought as representing the sixth “guest,” Joseph. Thisis
important because in the Kabbaah, Joseph is dways linked to the Sefirah of Yesod, and is
consdered to be the outstanding example of the tzaddik. Indeed, in Rabbinic literature the
one Biblica figure who is conggtently given the appellaion of the “righteous’ is Josgph —

Ancther way of interpreting the seven beggars is to view them as corresponding to
the seven lower, “emotiond” Sefirot from  to . Accordingly, thefirst beggar would
symbolize the Sefirah of  , the second beggar would represent the Sefirah of , EtC.
Following this train of thought, the Sixth Beggar would symbolize the Sefirah of  (Yesod
— Foundation), which is linked to the verse: “the righteous is the foundation of the world’
(Proverbs 10:25). In the Kabbaah, the Sefirah of absorbs dl the forces and influx of
thefive Sefirot above it (from Hesed to Hod), and concentrates them towards the Sefirah
of Malchut; it done interacts with Malchut in order to transfer the divine plenty to the
world. “All the divine influx, al the creative power with which God sustains and directs the
world, comes through the Sefirah of Yesod” (Kaplan 1990:171).
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We have seen that it is possible to compare the seven beggars in this story with the
seven and with the seven emotional  Sfirot from to . A third system of
corresponding relationships can be found by comparing the seven beggars to the seven days
of creation described in Genesis 1 and 2. Thus, the first beggar would represent the first
day of creation, when God said, “Let there belight.” Thisis quite appropriate snce the first
beggar is congdered to be blind, but realy sees better than others and his vison is full of
divine light. Indeed, the Tdmudic expression for ablind personis - , which literaly
means “full of light” in Aramaic. The Sxth Beggar, accordingly, would correspond to the
gxth day of crestion, when Man was created. We thus see that the firgt unit in the “The
Seven Beggars,” namey the episode of the king's son described in Section One (which
dludes to the cregtion and fdl of mankind on the sxth day of cregtion) will find its
completion only in the find unit of the story that Rabbi Nachman told, namely the Sixth
Beggar'stae.

| wish to add thet the identification of the Sixth Beggar with the Sixth day of creation
is further reinforced when we remember that the Sixth Beggar dso corresponds to Joseph
and the Sefirah of Yesod, since according to the Kabbaah, “the Sefirah of Yesod-
Foundation parallds the sixth day of creationwhen man was created” (Kaplan 1990:65).

All this has further implications. When we examine Chapter One of Genesis closdly,
we discover a very intricate and interesting relationship among the first six days of creation:
we can arrange the first three days as one column that paralels a second column consisting
of Days Four, Five and Six. On Day One, light was creeted in generd, whereas in Day
Four that pardles it, light was concentrated and specified in particular sources or
“containers’ of light: the sun, moon and stars. On Day Two, the heavens were created (to
divide the upper waters from the lower waters), and on Day Five were created the birds
and the fish to “fill” the heavens and the waters, respectively. On Day Three, the dry land
was created, and on Day Sx (which pardlds Day Three), the mammas — and most
importantly, mankind — were created to “fill” the dry land. Day Seven of course stands by
itsdlf, dthough it is Man, crested on the sixth day, who is most closdy connected to the
seventh day and who will eventudly be commanded to imitate God by resting on the
Sabbath.



All thisis relevant to our atempt to understand the story of “The Seven Beggars’
because just as thereisa clear link and a strong pardld between Day Three and Day Sx of
creation, S0 too is there a clear and important link between the third beggar (who seemingly
“qutters’ but is in fact very doquent and a master of words) and the Sixth Beggar, who
superficaly seems to have no hands but isin fact extremely tdented in his hands and who is
a master musician, as we will discover later on. We will see that the power of the Sixth

Beggar (music) begins where the power of the third beggar (words) ends.

However, | would like to suggest an additiond, dternative interpretation of my own
concerning the significance of what and whom the seven beggars of our sory symbolize.
Rabbi Nachman strongly believes that in Jewish history there were a number of individuas
who were far above the level of “ordinary” tzaddikim he caled such a unique individud:

or (a“truetzaddik” or “the leading tzaddik of thet generation,” athough
it would be even more accurate to call such a person: —the pioneering tzaddik of
many generations). Zeitlin (1965a:326-327) explains. “What is the difference between an
‘ordinary’ tzaddik — even a great tzaddik — and the ? According to Rabbi
Nachman, is an extraordinary person who opens completely new gates in the
higher palaces, a spiritud guide who reveals a new heaven and anew earth, ... who reveals
the splendor of sanctity which had been unperceived by earlier generations.... And who
were these individuas? According to the Bradav tradition, the path is clear — thefirst was
Moses, then Rabbi Shimon Bar Y ochai; then the Ari; then the Besht; then Rabbi Nachman
himsdf; and finally the Messiah.... | dareto declare that the most crucid point in al of Rabbi
Nachman's teachings is not the tzaddik but rather the Messiah; the tzaddik is important
because he prepares the way for the Messah.” Following Zeitlin's ingghts, we can define
the as being the greet innovators of Jewish tradition, and especidly Jewish mystica
tradition. Even Moses, who was the greatest of the prophets and the wisest of the sages,
had very deep mystica experiences; in addition, he was considered by Rabbi Nachman not
only to be the first greet redeemer of the Jewish people, but aso the prototype and role
modd for the Messiah, the find redeemer, himsdf (as we saw in the andlyss of “The
Merchant and the Pauper” in Chapter Four).



Basing mysdf on this ingght, | wish to suggest that we may understand the seven
beggars as representing these . The first two beggars together represent Moses;
the blind beggar may personify Moses in his capacity of being the grestest prophet, and the
deaf beggar may symbolize Moses as the wisest of al sages (as we saw in “The Master of
Prayer,” the king's sage was a metaphoric representation of Moses). For indeed, the blind
beggar seems to represent the spiritua leadership of the prophets during the Biblical period,
whereas the second beggar may represent the spiritud leadership of the sages during the
period of the Second Commonwealth and the TAmudic era

In my opinion, there is an inner logic behind the order of appearance among the
beggarsin the story; they do not manifest themsdvesin a haphazard or arbitrary fashion, but
there is a chronological reason for the order of the beggarsin the story. As| said, the firgt,
blind beggar seems to represent the prophet, the spiritua leader of the Biblica period (which
is often cdled “the Firs Commonwedth” in Jewish history). In the Bible, we find that the
prophet () is sometimes caled “the seer” (), as for example in | Samud 9:9.
Furthermore, the divine message that the prophet received was often visud in nature (for
example, Jeremiah 1:11-14), and the prophetic message was often cdled a vison (in
Hebrew: or ), asinlsaiah 1:1 or Genesis 15:1. The Biblicad prophet had his eyes
focused on eternd truths, and therefore could have said, as the blind beggar says, “1 am not
blind & al, but to me the time of the whole world is not worth a moment’ s flegting glance.”

In the beginning of the Second Commonweslth (circa 500 BCE), prophecy ended
and anew kind of spiritua leader emerged that was able to cope with the new and different
historicd and culturd environment; this leader was the rabbinical sage (). The sagewas
caled by a variety of appellations, as | earlier pointed out, starting with the term ‘scribe’ (

), like Ezra the Scribe; then the ‘Early Hasdim’ ( ), followed by the
Pharisees ( ), and findly the ‘Tanaim’ ( ) and the ‘Amoraim’ ( ). Yet they
were dl essentialy based on the same prototype of someone who hears the divine word as
it is reveaed both through the study of the sacred text of the Bible (the written Law), aswell
as through the tradition of the Ora Law. Wheress the prophet received his vison directly
from God, the sage received the Ord Law ( - ) audibly, from teacher to student,
from master to disciple, mouth to ear. This second kind of spiritua leader (the sage) is
therefore represented in our Story paradoxicaly by the deaf beggar since the rabbinic sage
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does not see a prophetic vision, but rather listens to the word of God as it has been handed
down ordly from generation to generation. The Rabbis of the TaAmud stress the importance
of alife dedicated to the study of Torah and not wasted in the pursuit of materid luxuries.
In Pirkei Avot 6:4, they said: “This is the way of Torah — eat bread with sdt, and drink
water by measure, deep on the ground and live alife of sorrow while you tail in the Torah.
If you do this, ‘Happy will you be and it will be wdl for you' [Psams 128:2]: ‘happy will
you be in this world, ‘and it will be well with you' in the world to come” This is very
reminiscent of the words of the deaf beggar: “You think that | am deef. In fact, | am not,
but to me the whole world is worth nothing, so why should | listen to its cries of want? Al
the sounds of the world are brought forth by want; everyone cries out for what he lacks....
I, however, live a good life and lack nothing, and so these wants are not for my ears....

(Thisgood life was that he ate bread and drank water).”

Just as the second spiritua leeder, the rabbinic sage (the deaf beggar) had
incorporated the teachings of his predecessor, the prophet (the blind beggar), so does the
third beggar incorporate the teachings of the earlier two beggars. The third beggar is the
sutterer, and seems to represent atotaly different kind of spiritua master, the mydtic.

Within the mydtic tradition, Rabbi Nachman repeatedly emphasizes that there were
four important greet teachers; each teacher was a pioneer who opened up new vidasin the
service of God and initiated ways of griving for closeness to God that were especidly
gppropriate for that generation and that time period, as well as reveding new layers in the
depth of the Kabbalah. Each one of these four leaders was a who appeared on
the scene after the Jewish people experienced a magor historical tragedy, and through their
teachings, helped the Jewish communities of their generation (and of succeeding generations
as well) to cope with the new historicd and religious chdlenge; they spiritudly revitdized the
Jewish people as awhole. The first of these four teachers, according to Rabbi Nachman,
whose teachings helped to revitdize the Jewish people was Rabbi Shimon Bar Yochal in the
second century (who was the compiler of the Zohar according to Jewish tradition) following
the terrible Roman persecutions known as in the wake of the fiasco of the Bar-Kokhva
Revolt (133-135 CE); the third beggar seems to be linked to the figure of Rabbi Shimon
Bar Yocha and the Book of Zohar. Thethird beggar tells the lost children at their wedding:
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“You think that | am heavy of speech. In fact, | am not redly a Sutterer a dl. | am

unwilling to spesk, because dl that man says that is not uttered in praise of God is wanting.
Infact, | am extraordinarily oquent; | am a master of poetry and speech. | can recite such
marvel ous parables, poems and songs that when | begin to speak, there is not a cresture on
earth that does not desire to lisen, and in my words there is dl wisdom.” This is very

appropriate for the author of the Zohar, which is extremely poetic and full of images and
gmiles. It is conddered to contain the hidden wisdom ( ), which is the degpest
and most comprehengve level of learning Torah. And indeed, the tae told by the third

beggar is consdered by most scholars and students of Bradav to be the most beautiful and
the most poetic story of dl. “The third beggar’s tdle is one of the most famous tales in al

Hasdic, as wdl as in world rdigious literature. Its remarkably few images are employed
with great poetic kill and conjure up a substantid, amost papable mysticd world”

(Steinsaltz 1979:179).

The fourth beggar is the beggar with the crooked neck and he seems to be
connected to the next great teacher of Kabbalah, the Ari, who lived and taught in the
sxteenth century (1534-1572) and whose teachings atempted to give new meaning and
new directions to Judaism in the aftermath of the Expulsion from Spain in 1492, which was
the worst Jewish catastrophe in one thousand years. “You think that | have a crooked
neck,” the fourth beggar tdlsthe children. “In fact, my neck is straight and fine ... My neck
is beautifully formed and | have an excellent voice, with which | can imitate every sound in
the world that is not speech. This has been confirmed to me by the people of the land of
music” The theme of this beggar’'s tde is music, which is indeed one of the great
innovations of the Ari and the mystica School of Zefat which heled. The Ari stressed the
important role of music in the service of God. He himself wrote songs that became part of
the Jewish tradition worldwide; his followers established the custom of zemirot-Shabbat (

), songs that were composed to be sung at the Sabbath table. The Ari dso
established the Sabbath evening prayer service ( ), which is marked by the singing
of eight psalms on late Friday afternoon just before the coming of the Sabbath, and the song

that was composed by his brother-in-law Rabbi Shlomo Alkabetz for this purpose.
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According to Rabbi Nachman, the next great spiritud leader of the Jewish people
was his own gresat-grandfather, the Besht, Rabbi Isragl the Baal Shem-Tov (1700-1760),
who may be dluded to in the story by the fifth beggar. The Besht strove to introduce new
life into the Jewish people in the wake of the false Messiahs, Shabbatai Zvi and Jacob
Frank, and the terrible Cossack uprisings of the seventeenth century. One of the most
important innovations that the Besht initiated was the transformation of the Kabbaah from
being an esoteric body of secret wisdom restricted to small circles of Torah scholarsinto a
mass movement embracing hundreds of thousands of Jews. This seems to be reflected in
the words that the fifth begger reveds to the children: “I am not a hunchback at al; in fact,
my shoulders are so powerful as to be ‘the little that holds the great.” In Yiddish, the exact
phrase is “I have broad shoulders’ (breita pleitzes), which is an idiom that means ‘I have
the ability to take on great responghility.” This is extremdy apt for the Besht, because one
of his mgor teachings was that the mystic and the student of the Kabbaah was obligated to
accept respongbility for the larger community and to provide spiritud leadership for their
contemporaries, and help them come closer to God. The fifth beggar appears to be a
hunchback, in my opinion, due to the fact that he had bent his back to accept the yoke of
leadership, and had never straightened his back because that would mean throwing off his
yoke of respongbility and abandoning his flock. One of the most basic characterigtics of the
Hasdic movement founded by the Besht is the strong bond forged between the rebbe and
his followers; in a paradoxicd fashion, it is the rebbe who supports his supporters.

The Sixth Beggar is the beggar without hands, and it is he who has the power to
rescue the Lost Princess. In order to understand whom he represents, we must andyze his
tde in detall. However, before discussing his story, | wish to reiterate thet it is clear that
each one of the beggars incorporates the qudlities of his predecessors, and then adds
something new. Each beggar stands on the shoulders on the previous teacher, and this
enables him to see new vistas and new insght in the service of God. The Sixth Beggar

therefore incorporates dl the ingghts of his predecessors, as wdl as striking out on new

pathways.

The Sxth Beggar's Tde
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The Sixth Beggar begins by telling the children that dthough they think that his hands
are sumps, his hands are actudly “quite sound” and “extraordinarily powerful.” They only
gppear to be usdaess because he does not use his power in this world because he needs it
“for another purpose,” namely to save the Lost Princess, whose story he then proceeds to
relate to the children. His tde of the Lost Princess strongly resembles the story of “The
Losing of the King's Daughter,” as well as corresponding to important episodes in both
“The Merchant and the Pauper” and “The Magter of Prayer.” Once again we encounter an
evil king who has captured a princess. The evil king personifies the forces of the “kelipot,”
the “husks’ of impurity, both on a psychologicd levd (namdy, symbolizing the , the
evil urge) and a theologicd leve (namdy, the Evil One or the Devil). Kaplan (1983:422)
notes that “asis known, evil came into existence basicadly with ‘the bresking of the vessdls.”
As | have pointed out, Kabbalgtic tradition links ‘ the bresking of the vessdls' to the passage
in the Bible that spesks of the kings of Edom (Genesis 36:31-43), and therefore Rabbi
Nathan comments thet it is most gppropriate that the forces of impurity which capture the
Lost Princess are represented by an evil king (Likkutei Halachot, the Laws of Worms 4:3).
Rabbi Nathan goes on to say that this evil king is aso personified by Pharaoh who endaved
the Children of Isradl (Likkutei Halachot, the Laws of Worms 4:4).

The Sixth Beggar rdlates that the evil king devised many plotsin order to capture the
Lost Princess, but after he succeeded, his desire for her was spoiled by his dream that she
would indeed kill him. “His desirefor her reflects the desire of evil to unite with holinessand
to derive from it the flow of divine abundance. Thisis possible, and it does happen —but
only temporarily, for eventudly evil will be defeated by the very good it endaves’ (Steinsaltz
1979:185). Concerning the evil king's dream, we find a strong Bblicd pardld in the
passage describing Sarah’s abduction by Avimelech, king of the Philistines, who dreamt that
God came to him and told him that he would die because of the woman he had taken
(Genesis 20:7). 1t is of course no coincidence that the name “Sarah” means ‘princess in

Hebrew.

It isinteresting that it is the evil king who receives the prophetic dream, and not the
Logt Princess. Rabbi Nachman has written of this same phenomenon (an evil king dreaming

of his own destruction as a result of his oppresson of the forces of holiness) in one of his
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most enigmatic fables, “The Bull and the Ram” (Story Number Four). In both stories, the
dream functions as a sdf-fulfilling prophecy and as a catdys that hastens the evil king's own
downfdll.

Even more interesting, however, is the passage in which Rabbi Nachman writes that
not only did “his[the evil king's] love for her begin to diminish, ... [but] ... shetoo gradudly
ceased loving him.”  This hints & a turn of events that did not appear in any of the earlier
stories that Rabbi Nachman had told about the Lost Princess — namely, thet & one time,
the Lot Princess had loved (or a least was emotiondly “seduced” by) the evil king. In al
previous stories, the Lot Princess was held captive against her will by the forces of evil,
wheress here, Rabbi Nachman aludes to a new idea, namely, that the Lost Princess had
experienced fedings of affection and atachment towards the evil king. To understand this
surprising statement, it is necessary to turn towards an andysis of the Lost Princess herself
as sheis portrayed in the Sixth Beggar’ s story.

Throughout this thes's, we have seen that the Lost Princess represents a number of
pardlel symbols. Firg and foremog, in dl the tales in Rabbi Nachman's“Book of Stories
from Ancient Times,” she is the symbol of the Shechinah and of Knesset |srael, as Rabbi
Nathan says explicitly in his Second Introduction to “The Book of Stories from Ancient
Times’ (Sppurei Ma’ asiot 1996:8). In addition, we also saw thet she also corresponds to
the Sefirah of Malchut, as | discussed in Chapter Three in my treatment of “The Losing of
the King’'s Daughter.”  In Chapter Four, in my anays's of “The Merchant and the Pauper,”
| added that the Lost Princess aludes to the hidden Torah ( ) aswdl, and in my
commentary to “The Master of Prayer” in Chapter Five, | demondrated that the Lost
Princess personified religious faith and belief in God. In our ory, the Lost Princess retains

al these meanings, of course, but additiona connotations are unvelled, too.

In a very important passege in Schot HaRan 273, Rabbi Nachman himsdf
discusses the Sixth Beggar’ s tale, saying: “The sacred soul of every single Jewish person is
cdled a princess, as is known [for example, in the Zohar to Leviticus 7]. The soul, who is
the princess, lies exhausted and helpless and feeble, weakened by sins, which are the ten
kinds of arrows that the evil king shot a her and wounded her, as is written in the gtory.
Therefore a grest, powerful tzaddik is needed to penetrate al the places where shefdll, and
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to retrieve and extract al ten kinds of arrows. He must dso know al ten kinds of melody
because the main way of heding the Lost Princess is through melody and joy ...”

This passage provides a vitad key that will aid in unlocking the deeper significance of
the Sixth Beggar’ s tae, as well as the meaning of the image of the Lot Princess in this fable
and indeed, in previous dlegories found in “The Book of Stories from Ancient Times” For
here we find in Rabbi Nachman's own words that another connotation that the Lost
Princess evokes is that of the soul. Consequently, the quest for the Lost Princess includes

the attempt to locate and redeem one's own soul.

Tragicaly, we are al too well aware that the human soul can &t times be attracted to
evil and may become infatuated with evil. Even though this love will not last for long, still it
may exis. In asense, the captivity of the Logt Princessiin this sory aludesto the Stuation in
which the soul was enchanted by evil and fdlt affinity towards evil.

If we look closdly, | believe that we can uncover what kind of evil is being referred
to. In the story of “The Merchant and the Pauper,” we saw that the evil emperor
symbolized the forces of the Haskalah and of rationdism. We can continue this line of
thought here as well, and deduce thet the evil king in the tde of the Sxth Beggar smilarly
represents the Enlightenment.  In my opinion, Rabbi Nachman seems to be implying that not
only has the Enlightenment “seduced” the Jewish soul (= the Lost Princess) of many of his
contemporaries, but aso the soul is drawn to the Enlightenment and fedls atraction towards
the Enlightenment’s vaues of raiondism and intellectudism. We thus find a very strong
pardld between the end of Section One (the king's son becoming attracted to over-
emphasis on the intellect which leads inevitably to rationdism and atheism) and the beginning
of the Sixth Beggar's tde. In a sense, the Sixth Beggar’s tde begins where Section One
ends. Furthermore, the connection between the king's son and the Lost Princess will
become clearer later on in this chapter.

The Sixth Beggar tells the reeder that in the wake of the evil king's dream, the love
between the evil king and the Lost Princess sours and turns to hate. The Lost Princess flees
his court, legps into the water and succeeds in passing through al ten walls of water in order
to enter the castle of water. Unfortunately, the evil king's ten poisoned arrows hit her and

serioudy wound her.
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| fed that the water represents knowledge and wisdom in generd, and the castle of
water symbolizes the Torah itsdlf. In other words, there is a huge sea of knowledge, but
within this vast ocean there is a specid concentration of pure watersthat is cdled the castle
of water. According to Rabbi Nachman, it is only the cagtle of water (the Torah and no
other source of knowledge) that can sustain the Lost Princess (the soul) in her flight from

evil.

Commenting on this idea, Rabbi Nahan writes that “... the water dludes to
wisdom. If one goes into it and does not know one’'s way, one will drown. This is what
happened to many philosophers and scientists, who entered the realm of wisdom, but
drowned in atheism” (ikkutei Halachot, the Laws of Worms 4:2). Kaplan (1983:429,
427-428) makes a gmilar point when he writes that “it isimpossible to enter the waters of
knowledge except through the Torah. The wdls are the bariers in the waters of
knowledge, which are like the sea; whoever @ters them without proper preparetion is
drowned. This is because there is too much water; there is so much knowledge that one

cannot accept it. It istherefore impossible to enter this knowledge to know God.”

Rabbi Nachman says that the Lost Princess represents the soul. In the Bible, the
soul is compared to a candle: “ The candle of the Lord is the soul of man” (Proverbs 20:27).
Pursuing this image of the candle, we can say that the flame of a candle can be extinguished
by water, but will burn well when oil is added. Similarly, the waters of generad knowledge
can potentidly drown the soul, whereas the Torah, which is often compared to ail, will
maintain the soul.

In Likkutei Halachot, the Laws of Worms 4:2, Rabbi Nathan continues this line of
thought when he notes that the only way a person can safely enter the castle of water and
not drown is through faith. He cdls faith awal, basng himsdf on the verse from Canticles
8:10, “I am awal,” which Rashi interprets as meaning “My faith is as srong asawall.” |
wish to add that in my opinion, the castle of water, which represents the Torah and is an
image of ultimate sanctity, should be consdered the complete antithesis to the castle of gold
on the mountain of pearl in Story Number One (“*The Losing of the King's Daughter”) and
the palace which the pauper-turned-emperor built for the Lost Princess in Story Number
Ten (“The Merchant and the Pauper”).
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In the Bible, water often is used as a metgphor for the Torah or spiritud wisdom,
and this may have influenced Rabbi Nachman when he chose the castle of water to
symboalize the Torah. We find many Biblica passages like: “Ho, everyone who thirsts, come
to the water, and he who has no money, come, buy and est ... Hearken diligently unto Me
and eat that which is good ... Incline your ear and come to Me, hear and your soul shall
live’ (Isaiah 55:1-3); or “They shdl not hurt nor destroy in al My holy mountain; for the
mountain of the Lord will be full of the knowledge of the Lord, as the weaters cover the sed”
(Isaiah 11.9).

The Torah is compared to water not only in the Bible, but aso in the Tdmud and in
many midrashim For example, we find the following passage in Berachot 61b: “Once the
evil empire [= the Roman authorities during the Hadrianic persecutions] decreed that the
Jaws were forbidden to learn Torah. Pappos Ben-Y ehudah came and found Rabbi Akiva
gathering congregations of Jews in public and teaching them Torah. He said to him, ‘Akiva,
aren't you afraid of the [Roman] authorities? Rabbi Akivaanswered him, ‘Let metell you a
parable: What may this be compared to? To afox that was walking aong a riverbank and
saw figh taking eusive measures and swimming in groups. The fox asked thefish, ‘Whet are
you fleeing from? The fish answered, ‘ From the nets that the fishermen are throwing [into
the water] to catch us” The fox replied, ‘If you wish, come ashore onto dry land, and you
and | will live together, the way your ancestors and my ancestors lived together [in the
Garden of Eden].’” Thefish sad, ‘Are you he who is consdered the cleverest of dl animals?
Y ou are not the cleveres, but rather the most foolish! If in the place which grants uslife we
are frightened [to di€], al the more so we are in danger [of dying] in the place of our death
[=dry land]. Rabbi Akiva continued, ‘Thisis true for us [Jews] as well. Now tha we sit
and learn Torah, aout which it is written: ‘It is your life and the length of your days
[Deuteronomy 30:20], we are in danger; but dl the more so will we be in danger if we stop
learning Torah.” According to this TAmudic parable, the Torah is compared to water which
grants life to the fish. Similarly, in the tde of the Sixth Beggar, it is the cadtle of water,
symbolizing the Torah, which grants life to the Lost Princess even though she has been
wounded and poisoned by the arrows of the soldiers of the evil king.
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The sea of knowledge described in “The Seven Beggars® is absent from the story of
“The Magter of Prayer,” which contains a sea of milk, a sea of wine and a sea of blood —
but no sea of water. However, in “The Merchant and the Pauper,” we did encounter seven
bodies of water in which the merchant and the pauper’s wife hid when they fled the evil
generd, which is very reminiscent of the way the Lost Pincess in our story enters water in
order to escape from the evil king. Furthermore, in “The Merchant and the Pauper,” the
Lost Princess rgects al her false suitors with the words. “But the waters have not passed
over you....” In other words, the only way to aitain the hand of the Lot Princess (in Story
Number Ten) or to revive the Lost Princess from her state of suspended animation and hedl
her from her wounds (in Story Number Thirteen) is by passing through al ten walls of water.

Water fulfillsavery postive and purifying function in both “The Merchant and the
Pauper” and “The Seven Beggars’ because according to the halachah, immerson in a
mikvah or any other body of clean water is part of the ritua purification process A
prosalyte who wishes to convert to Judaism must immerse in water, as must a person who
wishesto enter the Temple, and awife (following the cessation of her period) before she can
have marita relations with her husband. Therefore, it is quite gppropriate when Kaplan
(1983:424) comments that “when the Princess wanted to escape the [evil] king, she went to

water snce water cleanses dl things ... [and] water can cleanse evil & itsroot.”

| have dready pointed out that both Steinsdtz and the traditiond Bradav
commentators saw a strong resemblance between the Sixth Beggar and the Biblicd figure of
Joseph (as well as Moses of course). We find a very rdevant passage linking Joseph to
water in a midrash to averse that recounts an event that took place during the Exodus from
Egypt: “And Moses took Joseph’s bones with him; for he had exacted an oath from the
Children of Isradl, saying, ‘God will surely remember you, and you shal carry up my bones
from here with you” (Exodus 13:19). According to a midrash in Sh' mot Rabbah 20:21,
because the Egyptians knew that the Children of Isragl had sworn never to leave the land of
Egypt unless they took Joseph's coffin with them, the Egyptians had thrown Joseph'’s coffin
into the Nile in order to prevent the Jews from ever attempting to run away. This midrash
asks, “What did Moses do? He stood on the banks of the Nile and called out, ‘ Joseph,
Joseph, the hour has arived in which the Holy One, blessed be He, will redeem His
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children... The Shechinah and Isradl and the clouds of glory are dl being delayed for your
sake. If you reved yoursdf — good! But if not, we are free of your oath.” Immediatdy
Joseph's coffin arose from the depths and floated upon the Nile” In this midrash, we
should pay attention that paradoxically Joseph resembles rot the Sxth Beggar (here it is
Moses who resembles him), but rather Joseph resembles the Lost Princess, entombed
underwater in a coma-like state, not quite dead but not quite dive. It is the voice of
redemption which causes the walls of water to open and deliver the one who needs to be
redeemed.

| would aso like to comment on the image of the arrow, and the significance of the
fact that the Lost Princess was wounded by arrows. Rabbi Nachman emphasizes that
athough the Lost Princess succeeded in entering the castle of water, the soldiers of the evil
king nonetheless managed to inject ten kinds of poison into her bloodstream with the ten
arrows which hit her. | quoted above the passage from Schot HaRan 273 in which Rabbi
Nachman interpreted his own story and said explicitly that these arrows symbolize sins.
Rabbi Nathen dlarifies this further. In Likkutei Halachot, the Laws of Rosh HaShanah
6:12, he writes that these “ten arrows represent ten [different] kinds of spiritua damage
caused by sins” andin Likkutei Halachot, the Laws of Reproduction 3:10, he specifies that
the ten different kinds of poison in which the arrows were smeared represent “ten different
ways tha a person can defile the covenant of Abraham [a euphemism for sexud
tranggressons].... A sexud transgression is like an arrow shot at the Shechinah.” The
image of an arrow embodying a sexud transgression (besides it being a rather obvious and
graphic phalic symbol) may stem from a quote in the Tdmud which gates that mae sperm
“shoots like an arrow” (Yevamot 65a). Rabbi Nachman might also have been influenced by
Rashi’s commentary to Exodus 14:19-20 (Rashi’s interpretation itself is based on the
Mechilta to this verse): “And the angdl of God, that had been going before the camp of
Israel, removed itself and went behind them; and the pillar of cloud shifted from in front of
them and stood behind them. And it came between the camp of Egypt and the camp of
lgad ...” Rashi comments (at the beginning of verse 19) that the angel went behind themin
order “to absorb the arrows and the catapult stones of the Egyptians [= which the Egyptians
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had been shooting a them].” According to Steinsdtz (1979:185), “the imagery in this story
is srongly reminiscent of the Biblical account of the Exodus. Pharaoh ruled over the
children of Isradl and grew progressively suspicious and fearful of them. The water here
represents the Red Sea, through which the Jews passed safdly, but in which Pharaoh and his

host were drowned.”

After the Sixth Beggar finishes rdaing the course of events which befel the Lost
Princess, he immediately goes on to prove to the children (and the reader) that his hands are
indeed extremdy skillful and dexterous by narrating the story of a competition (actudly a
competition with four different stages or categories) in which a group of men s and
boasted of the prowess in their hands. In this competition, the Sixth Beggar demonstrated
that only his hands had dl the qualities and al the ahilities to redeem the Lost Princess, and
to achieve the completion of her tikkun. His hands have supreme ability in four distinct
categories. @) the power to retrieve and to extract dl ten kinds of arrows (which are linked
to ten kinds of poison and ten kinds of sin); b) the power to give by receiving dl ten kinds of
charity (which islinked to the ability to penetrate the ten walls of water which surround and
guard the cadtle of water); c) the power to bestow dl ten kinds of wisdom when his hands
are laid on the heads of the leaders of the world (the ten kinds of wisdom are aso linked to
ten types of pulse); and d) the power to hold back and contral al ten kinds of wind (which
are linked to ten kinds of song). Therefore, only he, the Sixth Beggar, can revive the Logt

Princess.

To understland what is the source of his hands strength, we must go back to the
story of “The Magter of Prayer.” In Chapter Five, | showed that the ‘hand’ was a very
central symbol and undoubtedly represented the Torah, which is the map of the world that
revealed everything that happened in the past, that hgppens in the present, and that will
happen in the future everywhere in the world. It seems to me that this symbol retains the
same meaning in the story of “The Seven Beggars’ as well, and as a result, the ssemingly
handless Sixth Beggar isin fact amagter of the Torah; his great prowess and skill stlem from
the fact that he has learned in depth and mastered the Torah (both the Written Torah and the
Ord Torah, and both the revealed Torah and the hidden Torah|[ )}
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In the story of “The Master of Prayer,” the “hand’ was entrusted to the king' s sage,
who represented Moses. Therefore, in the story of “The Seven Beggars,” the fact that the
Sixth Beggar is a master of hands indicates that he resembles Maoses, dthough the stress
here is less on the Torah as a manifestation of revelation and more on the Torah as a
manifestation of redemption and the way of achieving tikkun. We saw in the story of “The
Merchant and the Pauper” that the merchant’s son, representing the Messiah, the find
redeemer, resembled his father and the events of his life were patterned after the events in
the life of his father the merchant, who symbolized Moses, the first redeemer. Here too the
Sixth Beggar seems not to be identical with Moses, but patterned after him.  One of the
ways the Sixth Beggar resembles Moses is that both of them have mastery over water. We
should remember that in the Bible, Moses himsdlf had many links to water throughout his
life, and as | demongtrated ealier, water is a metaphor for Torah. Moses was cast into the
waters of the Nile as an infant in an atempt to save hislife from the cruel decrees of atruly
evil king, Pharaoh (Exodus 2). Rabbi Nathan believes that Moses was cast into the water
to prepare him, asit were, to be able in the future to enter the ten walls of water and hedl the
Lost Princess (Likkutei Halachot, the Laws of Passover, Roshei Perakim 9:3). Moses
finds his wife next to awell of water, and in the first plague, gains dominance over water and
isableto turn it into blood. Strongly corresponding to the tale of the Sixth Beggar, Moses
splits open the Red Sea when the Children of Israd (like the Lost Princess fleeing the evil
king) need to pass through walls of water in order to escape Pharaoh’s troops. And of
course, throughout the sojourns of the Children of Israd in the desert, it is Moses who
strikes the rock and brings forth water.

However, the most important Biblical passage, in my opinion, linking the “handless’
Sxth Beggar to Maoses occurs in the episode of the war between Israel and Amaek in
Exodus 17:8-16. Firgt of dl, we must pay attention to the fact that the key word of this
passage is the word “hand,” which appears seven times in nine short verses (Exodus 17:9,
11 (x2), 12 (x3), 16). As Samet (2002:36) has proven, whenever the Bible uses a key
word seven timesin one episode, this sgnifies that the inner, core meaning of this passageis
linked to this key-word. Second, in the Biblica account, the war between Isragl and
Amaek is not an easy one, and is determined by Moses hands, when Moses raises his
hand, Isradl prevalls, but when Maoses lowers his hand, Amaek prevals. In dl of Rabbi
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Nachman’s writings, Amaek (who is considered in Jewish tradition to be the archenemy of
the Jewish people and the Jewish religion) is consstently used to represent atheism. Thus,

the key in the war againgt atheism (according to Rabbi Nachman) depends on the hands of

Moses. In the stories of “The Master of Prayer” and “The Seven Beggars,” we have seen
that the hand is a symbol of the Torah. However, in the Biblicd account itsdf, a very
unusuad phrase is written to define the hands of Moses: (Exodus 17:12), which
literdly trandates as “his hands were fath.” In other words, we could say that according to
Rabbi Nachman, the battle againgt atheism (= Amaek) is determined by the state of Moses
hands, which represent faith aswell as the Torah. | will demongtrate in a few more pages
that Rabbi Nachman clearly dluded to the idea that he was the Sixth Beggar (Schot HaRan
103), or a least strongly resembles the Sixth Beggar, and it is he who has the historical

misson to combat the atheism which overcame the king's son during the period of the
Enlightenment and of rationdism, and to restore the world to faith.

The fact that the Sixth Begger is extremely taented and powerful in his hands, as he
demondtrates in the competition, means that he has abosorbed dl the abilities of the previous
five beggars and is thus cgpable of attaining the ultimate god: hedling the Logt Princess.

The firgt areain which the Sixth Beggar proves the great prowess his hands possess
involves the arrows, which represent sexua transgressons. Rabbi Nathan believes that “a
tzaddik can undo the damage done by sexud transgressions, and thereby ‘retrieve’ the
arow.... A sexua transgresson can be compared to an arrow shot a the Shechinah”
(Likkutei Halachot, the Laws of Reproduction 3:10). At this point, | wish to note that
sometimes it is amazing to see how aware Rabbi Nachman, a Hasidic rabbi and mystic who
lived in a smdl town in Eastern Europe one hundred years before Freud, was of the
importance of sexudity in the human psyche and the human persondlity.

A previous example of Rabbi Nachman's awareness of the centra role played by
sex in human consciousness was found in the story of “The Master of Prayer.” Among the
ten different sects that comprise humanity was the sect of procreation and sexua relations.
In its perverted form, the followers of this sect became addicted to compulsive sex and
unbridled sexud lusts and lechery. Once they merited tikkun, this sect reverted back into
the sect of spiritua beauty and divine abundance, symbolized by the wholeness of the sea of
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milk (see Column 7 on the chart on page 145 in Chapter Five). Most importantly, the
member of the “Holy Gathering” ( ) who is the ruler of this sect is none other
than the Logt Princess, it is shewho is closdly digned with the sexud drives. Sometimesiit is
for the good, as in the Story of “The Magter of Prayer,” where she, working together with
the master of prayer, was able to raise the sparks of inherent holiness that resided within this
sect and help them achieve redemption, after the reunion of the entire “Holy Gathering.” In
the fable of “The Seven Beggars,” we see the negative sde of her link to the sexud drive,
because it is she who is terribly injured and wounded by the ten arrows, namdy by sexud

transgressions.

| believe that Rabbi Nachman's perception of the centraity of sexudity, for good
and for bad, slems from his awareness that the humen being is very complex and that it is
incorrect to focus al our attention on the intellect and on the rationa. Rabbi Nachman
redized that the non-rationa aspects of human experience (including sexud needs and
urges) are present, and must be addressed and redeemed. We find that Rabbi Nachman
told his followers that “just as eating and drinking are necessary to maintain the body, so too
one mugt have marita relaions in order to have children. A person has to do dl these
things, and therefore there is no lust. But there is one condition: a person must act in
sanctity and in purity” Gchot HaRan 51). According to Shulman (1993:156), Rabbi
Nachman believed that “the greeter a person is, the greater is his connection to his eros, his
life force. Since sexudity is intimately connected to the life force, both persond and
universal, when a person becomes a tzaddik, his channd of erotic energy grows as well.
Thisis not to say that he becomes a lustful person, but rather that the channe through which
sexudity passes is dso a channd for eros. A tzaddik does not suppress his sexud being,
but transforms it....” Steinsatz (1993:282-283) confronts this issue when he notes that
Rabbi Nachman was opposed to “the immersion of the mind in sexudity, which takes far
more time and struggle from a person than many other aress of basic needs that are or are

not fulfilled.”

The Sixth Beggar isableto retrieve al ten kinds of arrows, which is an expression of
the concept of — repentance.  Repentance on its highest levds involves much more

than a sense of shame and regret for one's past misdeeds, the fear of God and an inner
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conviction not to Sn again in the future; the higher forms of repentance demand the ability to
go back in time, as it were, undo the transgresson, and retrieve the evil deed and redeem (

) it by transforming the unclean into the pure. In Likkutel Eytzot 1996:336, Rabbi
Nachman says that one way it is possible to make a tikkun for sexud transgressonsis by
talking to your comrade about ethics and the awe of God, and thereby bringing him closer to
God. And thisis exactly what the Sixth Beggar (as well as the other beggars) is doing as he
narrates his tale to the children during their week-longwedding celebration.

The Sixth Beggar stresses that there are ten arrows and ten kinds of poison in which
the arrows were dabbed (and therefore ten different kinds of sexud transgressions). Noting
the emphasis on the number ten, Rabbi Nathan writes thet the ten Days of Awe between
Rosh HaShanah and Yom Kippur (which are dso cdled the ten days of repentance)
correspond to the ten arrows of sin. “We were given ten days of repentance in order to
remove the ten arrows through our repentance ( ). The arrows are the blemishes we
make in the Shechinah through our sins’ (Likkutei Halachot, the Laws of Rosh HaShanah
6:13).

The second category in which there was a competition involved ten kinds of charity
and began with the words. “Another boasted that his hands were so powerful that when he
received, he was actudly giving, and therefore he is dways a greet giver of charity.” We
thus see that whereas the first category in the competition dealt with sexua transgressons
(the arrows) that stem from carnd lugt, the second category dedls with the issue of money.
We have seen that in dl four of the stories that we have analyzed and that focused on the
Logt Princess, there is the issue of financiad matters and the need to rectify the lust for
money; this was of course the main problem dedt with in “The Master of Prayer,” but it
aopeared in one form or another in dl four fables. It seems that Rabbi Nachman firmly
believed that it was the task of the tzaddik not only to aid people in their quest for faith and
to cope with their sexud desires in a positive manner, but aso to rectify and overcome the
lust for money, especidly in his period which witnessed the growth of modern capitalism and
materidism.
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In the tde told by the Sixth Beggar, the for the obsesson of money istied to
the giving of charity. The Hebrew word for charity is , which is tied to the word
(the righteous person) and ~ (justice). In the Jewish tradition, the giving of charity isnot a
form of voluntary philanthropy, but arightful and just obligation that a person is commanded
to perform if he is to be congdered a righteous person. The Sixth Beggar told his
competitor that since he, the competitor, gave only one kind of charity (the tithe), “you
cannot heal the Rincess for you can penetrate only the first of the walls that surround her.”
The wall referred to isawal of water. Because water is a metgphor for Torah, as | have
demondrated above, the Sixth Beggar is redly saying that a person might be intellectudly
gifted and learned in Torah, but if he does not display compasson towards others, he cannot
fathom the depths of the Torah. In other words, only a master of charity can be a master of
Torah. According to the Sixth Begger, the Torah involves not orly theintellect, but dso the
heart; the Torah focuses not only upon the reationship between God and man, but aso
upon interpersond relationships — especidly the way one treats a person who is less

fortunate.

Quite dgnificantly, in the Bible, charity is sometimes associated with water. For
example, in Isaiah 48:18, we read, “Y our charity ( ) islikethewaves of thesea” We
should remember that the Sixth Beggar says explicitly, “These wdls of water are the waves
of the sea” Moreover, the Torah itsdf is compared to charity (“It will becharity [ ] for
us, if we observe to do dl this commandment before the Lord our God, as He has
commanded us’ — Deuteronomy 6:25). In Likkutei Moharan 11:15, too, Rabbi Nachman
wrote that charity islike water.

Seindtz (1979:185) notes that “the dispensation of charity acquired a specid
meaning in the Hasdic movement. The tzaddik was generdly supported financidly by his
followers, to whom in return he gave spiritud nourishment and guidance. The rationship
was frequently likened to that between the Sabbath, ‘the source of blessng,’ and the
weekdays, which ‘give charity’ and thereby received sustenance.”

Earlier in this chapter, | discussed whom each of the seven beggars represented, and
| ddiberady postponed spesking at length of the identity of the Sixth Beggar. Although |
did hint at it, | believe that the time has come to address this issue directly.
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In Schot HaRan 150, Rabbi Nachman is explicitly quoted as saying, “When |
receive money from someone, | am redly giving him something, for my taking is actudly
giving.” Rabbi Nathan added in parenthess “(this is meaning behind the story of the sixth
day in ‘The Seven Beggars, concerning the beggar who has tremendous powers in his
hands).” In other words, we have here a rare instance in which Rabbi Nachman seems to
have explicitly identified with one of his characters, Rabbi Nachman (or at least Rabbi
Nathan) appears to be believe that he strongly resembled the Sixth Begger in the list of the
great that began with Moses and ends with the Messiah (who is the saventh
beggar without feet).

It is possible that Rabbi Nathan did not understand correctly, or that he misquoted
the words that Rabbi Nachman is attributed to have said in the passagein Schot HaRan
150, and we may be attributing a dose of megaomania to Rabbi Nachman that is
overdated. Be that as it may, | think that at the very least, it is safe to say that Rabbi
Nachman himsdf, as well as Rabbi Nathan and Bradav Hasdism in generd, certainly felt
that there was a greet deal of affinity between the Sixth Beggar and Rabbi Nachman. He
fdt that just as the Sixth Beggar had a vitd role to play in the process of heding the stricken
Logt Princess lying unconscious and in a coma-like deep, so too did he, Rabbi Nachman,
have a vitd role to play both in the process of awakening the dormant souls of his
contemporaries (and the souls of future generations of Jews as well), and in the process of
reviving rdigious fath in an increesngly nonredigious and secular society, as | will

demondgtrate in the following pages.

The third category in the competition involves wisdom, which is a very “loaded’
word in the legacy of Bradav Hasdism. After deding with the issues of sexud
transgressions and the lust for money, the Sixth Beggar now turns his atention to a third
problematic area, the quest for wisdom. In Section One of this story, we saw that the quest
for wisdom on the part of the king's son led him down the road to heresy and aheism. In
earlier stories, the same thing had happened; in the Story of “The Master of Prayer,” the sect
of wisdom turned to secular wisdom and heresy as well, and this was the mgor theme in

Story Number Nine, “The Clever Man and the Smple Man.”
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Wheat is very interesting and surprising, however, is the fact that the kind of wisdom
that the Sixth Beggar’ s tale focuses upon does not redlly involve intellectua knowledge at dl,
but rather involves the pulse and the heart. This seems to be a kind of “medicing’ that
combines intuition and emotiona kills thet are not scientific. The truth is that this does not
need to surprise us at dl, for Rabbi Nachman consstently has shown that in his evauation,
the greatest kind of wisdom is the wisdom of the heart, and not the wisdom of the mind or
theintellect.

One very rdevant example of the wisdom of the heart can be found in the tae told
by the third beggar, whose tae functions as an introduction to the tae told by the Sixth
Begoar. Asl earlier pointed out, there is a strong affinity between these two beggars.

The third beggar began his tae by tdling the children during the third day of their
wedding celebration, “I can recite such marvelous parables, poems and songs that when |
begin to speak, thereisn't a creature on earth that does not desire to listen, and in my words
there is dl wisdom” (my emphasis). The third beggar proves that his words contain dl

wisdom by telling of a competition in which “al the wise men were Stting together and each
one boasted of his wisdom.” One participant boasted that he had invented the smdting of

iron, another the extraction of slver, a third the process of purifying gold, a fourth the

ingruments of war, and a sixth gunpowder and explosves. All these wise men ded with
physcd and materididic redity, that is to say, with redity that can be assessed and
evaduaed rationdly and scientificdly. In contragt, the third beggar’ s wisdom is metaphysicd

and dedls with the heart — the heart of the world. He proves to them that hiswisdom is far
greater than theirs, for he, the third beggar, gathers dl acts of true grace () and from
these acts of true grace is woven time; he then gives the gift of time, day after day, to “the
heart of the world.” Steinsaltz (1979:180-181) explains that “the heart of the world is the
Shechinah, the indwelling presence of God in the world ... [thig is a beautiful literary
rendering of one of the basic tenets of the Kabbaah, according to which the world was
creeted in a spontaneous act of grace, but its continued existence depends upon men raising

up and returning some of the divine aundance” In the story of the third begger, the
Shechinah is symbolized by the image of “the heart of the world,” wherees in the tde told
by the Sixth Beggar, the Shechinah is represented by the Lost Princess whose body was
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pierced and poisoned by the ten arrows. Only the Sixth Beggar possesses the wisdom that
enables him to fed each of the ten kinds of pulses with his ten fingers, and thus detect the
illness that is poisoning her heart. It is important to note that the kind of medicine that the
Sxth Beggar “practises’ is not the conventiond, rationd kind of medicine, for that is
incgpable of curing the Lost Princess, who is the heart of the world. As we shdl presently

e, the cure involves music.

We have findly reached the fourth and find stage or category of the Sixth Beggar's
competition. Only the Sixth Beggar can control the ten kinds of wind thet play the ten kinds
of meody which will hedl the Lot Princess. We should remember that in each of the four
dories analyzed in this thess and which focused on the image of the Lost Princess, we
encountered the symbol of the wind (). The wind was usudly portrayed in these stories
as a highly destructive tempest-wind: in Story Number One, the wind transported the Lost
Princess to the remote fortress of the evil one located in a cadile of pearl on a mountain of
gold; in “The Merchant and the Pauper,” the wind appeared severd times, and it caused
sea-gaes that shipwrecked boats as well as blowing down dl the thousands of trees on the
desert-idand where the Lost Princess fiance, the merchant’s son, was stranded; and in
“The Mader of Prayer,” the tempest-wind abducted the Lost Princess’ infant son. Yet the
wind in dl these stories was reveded to be a double - edged image since the wind inevitably
was discovered to be aforce for good that eventualy hastened the redemption. Therefore,
it is no surprise thet in the story told by the Sixth Beggar, we again find the wind fulfilling a
double role. On the one hand, the wind is quite negative because the “ten walls of water are
the waves of the sea that ‘stood like awall,” and they are raised by the wind. The waves
that form the walls stand there dways, but it is the wind that supports them.” On the other
hand, it is the wind that creates the melodies that are necessary to hedl the Lost Princessin
her coma:like state. These mebdies gpparently come from musicd instruments thet the
wind blows through (like a flute or a recorder) or that the wind plucks the gtrings of (like a
harp of lute). Indeed, we find in the TAmud a midrash that says “An Aedlianharp[  —
sometimes trandated as alute or violin] used to hang aove King David's bed; each night a
midnight, a north wind used to come and blow upon it and play a melody upon it; the
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melody would wake up David, who would arise and study Torah until dawn” (Berachot
3b).

In my opinion, the third and fourth stages of the Sixth Beggar’s comptition (the
wisdom of the ten kinds of pulses, and the ability to contral the ten kinds of the wind and
thereby play the ten meodies) are intimately intertwined and interlinked.  In Likkutei
Moharan 11:24, Rabbi Nachman says explicitly that the ten kinds of pulse are related to the
ten kinds of song, and that both are connected to joy: “It is a great mitzvah dwaysto be in
joy, and to overcome sadness and melancholy with al of one's sirength.  All illnesses that
befdl a person stem only from the lack of joy. For there are ten kinds of melody, and they
express joy.... And these ten kinds of melody are produced by ten kinds of pulse, and they
grat life. Therefore, when there is a lack of joy or there is a defect in one'sjoy — joy
being the expresson of these ten melodies —  this causes illness in the ten kinds of pulse.
For dl the diseases of the world are linked to the ten kinds of pulse, just as dl the music of
the world is linked © the ten kinds of melody.” In asmilar vein, Rabbi Nathan comments
that “knowing the pulse is a prerequisite for heding and for knowing which kind of song and
music is needed in order heal the sick” (Likkutei Halachot, the Laws of Reproduction 3:1).
In yet another passage, Rabbi Nathan writes that “through the ten kinds of song, it is
possible to balance the ten kinds of wind. The ten winds, however, form the ten kinds of
waves, which are the ten walls which surround the castle of weter. Therefore, anly someone
who knows the ten songs can penetrate the ten walls of the castle of water” (Likkutei
Halachot, the Laws of Rosh HaShanah 6:3). Kaplan (1983:418) summarizes this point
when he notes that “both song and the pulse depend on wind and breath. Therefore the
energy of song gives strength to the energy of the pulse. The wind is associated with music
and the pulse aso upholds the walls of water. The Princess also escapes the arrows by
running into these wals of waer. Therefore, dl four concepts in this dtory ae
interdependent, and hence al four mgjor powers are in the hands.”

Before proceeding further in andyzing the theme of music, | wish to point out that
earlier in this chapter, | stressed that the children’s seven-day wedding celebretion in the
covered pit seems to dlude to the holiday of Succot. | wish to strengthen this dlusion by
noting that the Lost Princess healing process, which involves the Sixth Beggar playing the



music of joy, takes place in the castle of water. | believe that thisis Sgnificant because the
holiday of Succot, which is caled in the prayer-book “the time of our rgoicing ( )’
and is conddered in the Bible as the most joyous of dl the Biblical holidays, is connected to
the concept of water. In the period of time when the Temple was standing, one of the
happiest fedtivities (which was cdled in Hebrew: ) occurred during the
seven days of Succot when water was drawn for the specid Succot water- libations; these

celebrations, which lasted many hours, were marked by music and orchestras and grest joy.

It is dso worthwhile to note that after the holid ay of Succot ends, there begins the
holiday of Smchat-Torah, “the rgoicing of the Torah,” which is one of the most joyous
days in the Jewish cdendar. This holiday cdebrates the joy of completing the yearly cycle
of Torah readings, and beginning it anew. Furthermore, it is possible to see alink between
the “handless’ Sixth Beggar and the last verses of the Torah (which are read on Smchat-
Torah) that eulogize Moses and recdll “... the mighty hand and al the awesome power
which Moses displayed in the sght of dl Isragl.” In any case, the joy of Succot and
Smchat-Torah, the joy of the children’s wedding celebrations and the joy expressed in the
ten melodies of the Sixth Beggar dl remind us of the words that Rabbi Nachman said before
he began narrating this story: “1 will tell you how people once rejoiced.”

I would like to discuss the significance of the ten melodies and the theme of music.
The Lot Princessis to be hedled through song and music, and this music is the music of joy.
We find literally dozens of passagesin Likkutei Moharan thet dedl with the importance of
music, and many more passages scattered through the classcal Bradav literature. At first
glance it might seem thet there is redly little new or innovative in his attitude towards music
snce many earlier important and mgor Jewish thinkers wrote of music as an expresson of
devekut () — atachment to God. For example, Yehudah Halevy (1080-1140), in
his monumental work “The Kuzari” wrote: “Just as ‘supplications’ ( ) need thought
and concentration, so too does rejoicing in God and God's commandments require thought
and concentration... if you were to come to His house as a guest a His banquet, surely you
would praise Him in your heart and in your speech. And should your happiness in His

commandments reach the level of song and dance — then these too [song and dance] will
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be part of the service of God and through them [song and dance] you shdl cleave to God”
(The Kuzari, Article Two, Section Three).

Yet when we look at this passage carefully (and smilar ones in classicd Jewish
texts), we find that Yehudah HalLevy views song as an expresson of closeness to God,
wheress Rabbi Nachman consistently views song and music as the means of ataining this
closenessto God. Amitd (2002:4) believes that according to Rabbi Nachman, “music and
dance can cause a person to open his heart in prayer, and to deepen his sense of standing in
the presence of God.” Yet as| shdl presently demongtrate, music has an even more pivota
role to play, for as the Sixth Beggar emphasizes, it is only music (= the ten meodies) that
can hed the Lost Princess it is mugc that can combat spiritud alments and spiritud
perplexity and lead to the path of faith.

In order to better understand why and how the music of the Sixth Beggar can cure
the Logt Princess, | wish to examine closdly an important teaching of Rabbi Nachman'sin
Likkutei Moharan 64. Many important scholars, such as Weiss (1974:121-141), Green
(1981:311-317) and Mark (2002:175-197) considered this teaching to be one of his most
penetrating works, Green (1981:311) for example wrote that this long passage is “ perhaps
the most important single statement of Rabbi Nachman's thoughts on the themes of faith,
doubt and reason.” Unfortunately, however, both Weiss and Green dedlt only with the first
haf of this long passage and completdly ignored the latter haf (which is the far more
important section, in my opinion) that discusses in depth the significance of music and how
the music of faith provides the antidote to heresy and disbdlief. In contrast, Mark shows
how vitd the latter part of thisteaching is.

According to Likkutei Moharan 64, there are two kinds of heresy ( ). The
first kind of heresy or dishdief sems from *the bresking of the vessals, whereas the second
kind comes from the tzimtzum and the void ( ) thet isformed by thetzmtzum. The
spiritua dilemmas and religious questions posed by the first kind of heresy have answers,
and therefore can be grappled with on the intdllectud and rationa level. Mark (2002:178),
in his very perceptive article, writes that “the bresking of the vessds cregted a redlity in
which heretical conclusions emerge from various wisdoms, but profound study is cgpable of
uncovering the divine spark, the ‘mind’ and the letters that are concedled in them and vitdize
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‘mind’ and speech that exist within them.”

In contrast, the second kind of heresy and atheism (that sems from the ) poses
questions that have no answers, or to be more exact, have no rationa answers that can be
intellectudly verbaized; therefore, a person who enters the void created by the tamtzum and
grapples with the wisdoms and questions that emerge from the void is in danger of faling
into heresy and atheism. In my opinion, thet is exactly what happened to the king's son in
Section One of “The Seven Beggars.”

Regarding this second kind of heresy, Rabbi Nachman writes (continuing in Likkutei
Moharan 64) that “in truth it is impossible to resolve these difficulties, for the oljections
raised by this sort of heresy come from the void, and in that void, God' s presence is absent
and there is, as it were, no God. For that reason, questions which come from the void
cannot be answered, because God cannot be found there.” However, Rabbi Nachman then
goes on to say that it is possible to overcome heresy, doubts and atheism by a legp of faith.
“But lgradl, by means of faith, transcend dl ‘wisdom,” even such heresy asis derived from
the void. They believe in God without any intdlectud inquiry, by the wholeness of ther
faith.... For this reason [the people of] Isradl are caled Ivrim ( ) [literdly: ‘they who
cross over’'] because through ther fath they transcend dl intelectudity, even the fdse
wisdoms of this second kind of heresy that originates in the void.” Commenting on Rabbi
Nachman's approach, Mark (2002:179) notes that “the tzmtzum created aredity in which
humanity cannot find even a divine letter or spark. In terms of human perception, God is
absent from the void, which even seems to indicate that there is no God.... Thereis no
wisdom, no intelect and no speech that is cgpable of providing an answer to this difficult
redity that indicates that there is no God; humanity must therefore be aided by faith, thet is
independent of the intellect and these wisdoms, in order to transcend the void.... in certain
instances, the intellect, language and speech areirrelevant for the worship and the perception
of and the contact with God.... Rabbi Nachman focuses the emptiness of the void to mean
emptiness from rationdlity, language and speech, thereby opening awindow to the presence
of God in another way, ... which is beyond language.”



To summarize, the created an empty space, avoid ( ) which is beyond
language and speech, and therefore it is not possible to overcome heresy and disbelief
through language and rationdity; the path to faith demands a different route. And what is
this different route? Musc.

The path to faith demands music, song and melody, as Rabbi Nachman explainsin
Likkutei Moharan 64: “Know that every wisdom in the world has a specid song and
melody; this song is unigque to this wisdom and this wisdom is derived from this melody ...
Bdief too has a song and mdody that are unique to faith.... Every [different kind of
religious belief has its own song and melody, but ... just as the highest form of dl the
various kinds of wisdoms and faiths in the world is the belief in the light of the Infinite One
who surrounds dl the worlds, so too is that song above dl the songs and melodies in the
world. All the songs and melodies of dl the wisdoms are derived from this one supreme

song...”

Thus, the way to combat atheism as well as the sadness that ways accompanies
athelsm, according to Rabbi Nachman, is through music —the music of faith. However,
only agreat tzaddik is ale to magter thismusic: “And this leve of the song of faith can be
atained only by the , the tzaddik of the generation, who is the aspect of Moses....
And know that by means of the melody of the tzaddik, who is of the aspect of Moses, he
raises the souls from the heresy of the void into which they had descended.”

| believe that in aur gory, the Sixth Beggar has atained thislevel. Rabbi Nachman
emphasizes saverd times that it is in merit of the fact that the Sixth Beggar knows the ten
melodies that he is able to hed the Logt Princess. | bdieve that it is possible to interpret the
ten kinds of poison that were smeared on the arrows and which penetrated her
bloodstream, thereby injuring her heart, to represent the heresies of the Enlightenment and of
rationalism that gem from the void created by the tamtzum. Yet the “poison” of disbdlief
and heresy can be overcome by music, according to Rabbi Nachman; and music is but an
example of the deep, non-rationd eements of the human soul and the human experience.
Music, the gift and the tdent of the artigt, can liberate the spirit of humanity, provided that
the musician or the artist or the poet is a true tzaddik whose artistic expression is a song of

holiness. | will expand upon Rabbi Nachman's ingght in the find chapter of thisthess. At



this point, I smply wish to point out that thisisindeed a very innovative concept that Rabbi

Nachman was the first to formulate and expressin Jewish tradition.

The picture of the Sixth Beggar that Rabbi Nachman has drawn is of a master of
music in many senses he is o talented in his handsthat he can apparently play ten different
musicd ingruments dl a the same time; he is a master composer who is able to weave
together ten different melodiesinto one harmony and one symphony of faith; heisamaestro,
a virtuoso conductor of a huge philharmonic orchestra, who by waving his hands is able to
cause dozens of different instruments to play together.

In accordance with this approach, Rabbi Nathan wrote the following prayer:
“Through Your great pity, O God, make us worthy by sending us great and true tzaddikim
who will resemble Moses our teacher. May they have the power to gpproach the inquiries
and questions that stem from the void ( ), and cancd and terminate and neutrdize
them completely; may these tzaddikimbe able to extract dl the poor souls who have fdlen
there; may they be granted the power to awaken and reved the supreme melody and the
exdted song of faith, which is the most sublime music in the world.  Through the music of
these tzaddikimmay they succeed in rescuing al those souls who have fdlen through their
errors and confusion into the heresy of the void; for Y ou aone know how much mercy they

require” (Likkutei Tefillot 64).

We have seen that the story of the Lost Princesstold by the Sixth Beggar pardlesin
many ways the Biblicd account of the Exodus. It is quite striking thet after the splitting of
the Red Sea (pardleled in our story by the ten walls of water) and the crossing of the Red
Sea by the Children of Isradl, we encounter the manifestetion of song: “Then sang Moses
and the Children of Isradl...” (Exodus 15:1). The Song of the Sea ( ) that they sang
was a song of faith, as witnesses by te previous verse (which aso uses the key-word
“hand”): “And Israel saw the greast hand which the Lord did unto the Egyptians, and the
people had awe of the Lord; and they believed in the Lord and in Moses His servant.”
Rabbi Nathan comments that “the tentypes of songs [of the Sixth Beggar] are included in
the Song of the Sea, which, according to the Tdmud [Sanhedrin 91b], Moses will sing in
the Messanic age. Therefore, the song literdly begins, ‘ Then Moses will Sng' [ ]



(Exodus 15:1). The Messah is an aspect of Moses, and when he comes, he will sng this
song which includes dl of the ten songs, and the Shechinah will be hedled.... Regarding
this it is written, ‘Sing to God a new song, for He has done wonde's (Psams 98:1). The
Song of the Seaends, ‘ God will reign forever and ever’ (Exodus 15:18). Thisis spesking of
God's kingdom in the Messianic age, when the atribute of Malchut (symbolized by the
roydty of the Princess) will be rectified. Regarding this it is written, *Sing to God, sng to
our King, for God is King of dl the earth’ (Psdms 47:7-8). The Princess is thus healed
primarily through song. It is thus written, ‘Praise God with the harp, with a lyre of ten
(songs); sing to Him, sing to Hm anew song ... " (PsAlms 33:2-3)” (Likkutei Halachot, the

Laws of Worms 4:4).

As| pointed out earlier, the Sxth Beggar possesses four different kinds of prowess
and power in his hands, which find expresson in four different (dbeit interrdated)
categories. He will needs dl four kinds of manuad dexterity in order to save the Logt
Princess, as we saw when the Sixth Beggar spoke of the competition in which he

participated. Let us summarize what these four abilities are;

(A) the ability to retrieve and to extract dl ten kinds of arrows (which are linked to
ten kinds of poison and ten kinds of sin);

(B) the ahility to give by receiving dl ten kinds of charity (which is linked to the
ability to penetrate the ten walls of water which surround and guard the castle of water);

(C) the ability to bestow dl ten kinds of wisdom when his hands are laid on the
heads of the leaders of the world (these ten kinds of wisdom are aso linked to ten types of

pulse);

and (D) the ability to hold back and control dl ten kinds of wind (which are linked
to the ten kinds of song).

| believe that these four categories correspond to the four different “worlds’ or
dimensions of being which | discussed in Chapter Two, “Concept Number One: The
World.” Category (A) [the ten arrows] corresponds to the world of action, which is the
lowest of the four worlds and the one closest to sin and transgression; category (B) [the ten



wadls of charity] reflects the world of formation, which is the world of emotion and is
characterized by the emotion of compassion as embodied in the giving of charity; category
(C) [the ten types of wisdom which are linked to the ten types of pulse] pardles the world
of creation, which is the world of thought, as reflected in the ten types of wisdom; and
category (D) [the ten melodies] corresponds to the world of emanation, which is beyond the
limits of understanding attainable by the mind and by human reason but can be atained by
the music of faith.

The number 10, which appears so many times in the Sixth Beggar' s tde, is related
to the ten Scfirot, in my opinion. The ten Sefirot belong to the world of emanation, of
course, but they also manifest themsdaves in a very velled and cloaked fashion in the lower
three worlds as well. Thus, the ten arrows injure not only the Sefirah of Malchut, but they
injure the manifetations of dl ten Sefirot in the world of action as wdll; the ten wadls of
charity are linked to the way the ten Sefirot manifest themsalves in the world of formation;
each one of the ten pulses corresponds to each one of theten Sefirot as they are manifested
in the world of creetion; and of course each one of the ten melodies emerges from each one
of theten Sefirot in the world of emanation. We can therefore say that he Sixth Beggar
must ascend to and penetrate al dimensions of being in order to hed the Lost Princess,
dthough it is, in the end, quite literdly “the music of the spheres’ — that is to say, the ten
melodies that comprise “the music of the light of the Infinite One’ (Likkutei Moharan 64)
that emanates from the ten Sefirot in the world of emanation — which is capable of
awakening the Lost Princess and curing her. In fact, it is possible to view each one of the
ten Sefirot as being a different kind of unique musical instrument that the Sixth Beggar, with
his extremely dexterous and taented hands, is capable of playing Smultaneoudy.

According to Rabbi Nathan, the Lost Princess is destined “to remain unconscious in
the castle of water for hundreds of years’ (Likkutei Halachot, the Laws of Reproduction
3:10). Inthefirst story that Rabbi Nachman told (“The Losing of the King's Daughter), the
king's chamberlain lay adeep for saventy years (despite the efforts of the Lost Princess to
awaken him). In the very last story that Rabbi Nachman told, namely the Sixth Beggar's
tale at the end of Section Three of “The Seven Beggars,” we have come full circle: it isthe
Lost Princess who lies adeep due to the poison of sin, and it is the misson of the Sixth
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Beggar to awaken her. Rabbi Nathan's comment that the Lost Princess would lie dormant
and unconscious for centuries is very perceptive.  If the Sixth Beggar symbolizes Rabbi
Nachman, this comment means that both Rabbi Nachman and Rabbi Nathan, as well as
Bradav Hasdism in generd, were aware that Rabbi Nachman's influence would not be
immediate nor during his life-time, but generations would pass until the melody of Rabbi
Nachman would succeed in awakening the Logt Princess. This throws new light on one of
the last and mogt wel-known remarks that Rabbi Nachman is recorded as having said
shortly before his death: “My fire will burn until the Messiah comes” Perhapsit will burn till
then, but certainly on avery low flame.

For in many ways, the ten melodies of the Sixth Beggar can be said to symbolize the
dories and teachings of Rabbi Nachman himsdf. The Lost Princess (an image of grest
beauty and sanctity) lies waiting in a state of suspended animation, apparently for many
years after Rabbi Nachman's death, until the ten melodies of the Sixth Beggar will begin to
have their effect; and these ten melodies are the literary legacy of Rabbi Nachman preserved
in hisbooks. For it is very important to pay attention thet in the story itsdlf, Rabbi Nachman
never says that the Sixth Beggar actualy does in fact cure the sick Princess. He has the
potentia to do it, but the truth is that this potentid is never redized in the story as Rabbi
Nachman told it.

When we look at the higtorical facts, the stories of Rabbi Nachman were not
appreciated by anyone outside the smdl circle of Bradav Hasidim during the entire period of
the nineteenth century. | believe that this might have been due to the fact that (8) the main
thrust of the thought and philosophy of the nineteenth century was abdief in rationdism and
mankind' s inevitable progress, and (b) the literature of the nineteenth century was dominated
by the redism of noves that stretched on for hundreds of pages by writers like Dickens,
Augten, Tolstoy, Dostoevsky, James or Flaubert. Rabbi Nachman’s stories were ahead of
his time by generations, his stories resemble those of Kafka's or other twentieth century
writers far more than any author in his lifetime. As Fruman (2001:20) perceptively wrote,
“Rabbi Nachman's generd world-view was that the world is a pile of broken shards thet
somehow survived the metaphysica catastrophe of ‘the bresking of the vessds’ Therefore,
the world is basicdly a difficult place which is very hard to change ... Thisisin contrest to



the belief in man's progress characterigtic of the Enlightenment, both among the Jews and
the Gentiles” 1t was only in the latter half of the twentieth century, in the wake of two world
wars and non-redidtic literary trends like surrealism and stream of- consciousness that Rabbi
Nachman's “Book of Stories from Ancient Times’ began to be read serioudy by a wider
public. Like Van Gogh among the artists, so too Rabbi Nachman among the writers — he
amply was a creator who was way ahead of histime. In this sense, his Sories themsdves
can be compared to the Lost Princess, adeep in the castle of water, waiting year after year
to be redeemed.

It seems to me that Rabbi Nachman was aware of this. In Schot HaRan 207, he
sad, “Sometimes | say something to someone, and my words do not have any effect for a
long, long time. This can be compared to a doctor who gives a medicine, for there are two
kinds of medicine. In the firg kind, the medicine acts immediately. However, there is a
second kind of medicine that enters the body but which take along time until it takes effect.
Smilarly, there are words that | say that seem to just lie around and do not awaken the
hearer for along time. But in the end, these words will surely be effective” On another
occasion, Rabbi Nachman is quoted by Rabbi Nathan (in Schot HaRan 209) astdling his
disciples that “his (Rabbi Nachman's) stories and teachings were not intended only for us,
but for ‘for him that stands here with us today, and dso for him that is not here with us
today’ [a pargphrase of Deuteronomy 29:14], which Rashi interpreted as meaning the
generdions in the distant future.... Rabbi Nachman told us, ‘You must preserve for your
children and your children’s children my stories and teaching and lessons which | revededto
you." He then repeated in Hebrew and in Yiddish this verse with great emation: ‘Only take
heed to yoursdf and keep your soul diligently, lest you forget the things that your eyes saw,
and lest they should depart from your heart dl the days of your life; but make them known
to your children and your children’s children’ (Deuteronomy 4:9).”

The Seventh Beggar’s Tde

Rabbi Nachman never reveded the tde of the Seventh Beggar, and never
completed the “The Seven Beggars.” The last sentences of the story are the final words of
the Sixth Beggar: “With my ten fingers | can fed each of the ten kinds of pulse, and | can



hed the Princess by means of the ten kinds of melody. Thus | can hed the Princess
completely, and this is the confirmation of the great power that | bear in my hands. Today |
am giving you that power as my wedding gift” The gladness of the wedding feest was

greater than ever, and al who were there were very joyful indeed.”

Nonethdess, | fed that Rabbi Nachman has left us quite a number of hints and
dlusonstha make it possible for usto try and put the pieces of the puzzle in place, dlowing
us to venture an educated guess on how the story of “The Seven Beggars’ might have
unfolded and ended. First of al, we have seen that the gpparent deformity of each beggar is
not a handicap but an asset, and points to the opposite truth; thus, the first beggar is not
redly blind, but his eyes focus on eternity and therefore the time of the whole world is not
worth a moment’s flegting glance the second beggar is not redlly deef, but he smply does
not listen to the cries of want which fill the world, etc. Thisbeing the case, it is clear that the
seventh beggar, who seemingly has no feet, must actudly be very tdented in the use of his
feet and isin fact an outstanding dancer.

Furthermore, in terms of the ‘ seven shepherds’ and the seven *guests’ ( ), the
seventh beggar would symbolize King David. In the Kabbaah, one of the most important
qudities that characterize King David sthe fact that he danced with joy before the Lord, as
sressed in the Biblica narrativein 11 Samue 6 (verse 6:16 especidly).

Since the seventh beggar would be a consummate dancer, the main theme of his
gory and the gift he would bestow upon the children would involve dancing. Wefind avery
important midrash deding with the concept of dance in VaYikrah Rabbah 11:9: “In the
future, the Holy One, blessed be He, will lead the dance of the tzaddikim The tzaddikim
will dance enthusadticdly in a cirde around Him, asit were, and point their finger at Him, as
it were, and the dancing tzaddikim will recite this verse: ‘For He is God, our God forever
and ever; He will lead us for eternity [= I' (Pslms 48:15). What does [this difficult
and unusud phrase] mean? Onkelous trandates it as ‘aanasya [the Greek word for
‘eternity’] — the world which isimmortad. Another meaning of is ‘two worlds” God
will lead us both in this world and in the world to come.” (I wish to point out thet thereisa
very smilar midrash in the TAmud itsdf, in Ta'anit 31a, but ingtead of bringing a verse
from the Psalms, a verse from Isaiah 25:9 is quoted as being the verse that the dancing



270

tzaddikim recite: “And it shal be said on that day, ‘Lo, thisis our God for whom we waited,
that He might save us, thisis the Lord for whom we waited, we will be glad and rgoice in

His savation”).

This midrash aludes to the future redemption, in which the music will be so beautiful
and so overwhelming that the tzaddikim who hear this music will dance in joy in praise of
God. Who are these tzaddikini? From Rabbi Nachman's point of view, they certainly
would include al seven beggars, and would be led by the seventh beggar. It seems that
because the seventh beggar pardlds the seventh day (the Sabbeth), he is closdy aigned to
the sixth beggar who pardlds Friday, which is cdled in Hebrew , “the day that
ushers in the Sabbath.” Since the Sixth Beggar was a master musician, the music he plays
flows into the Sabbath, and the melodies of faith that the Sixth Beggar plays on musicd
ingruments with his talented hands cause the seventh beggar to dance in grest joy and with
incredible skill with hisfeet.

It also seems clear that the lost children who are now getting married would aso join
the dance of joy of thetzaddikim The two children represent the Jewish people of Isradl as
awhole, and their wedding represents the redemption of Isradl, as | discussed in my analysis
of Section Two of this story. At the time of the redemption, the seven beggars blessings to
the children in the forest (“May you be as | am”) are being completely filled in ther
entirety and in al aspects. Thus, not only are the children great tzaddikimat the samelevel
as the seven beggars (and thereby completely fulfilling the divine promise embedded in the
verse “And your people shdl al be righteous— " [Isaiah 60:21]), but they
have redized the potentid invested in them by the beggars blessings and atained the same
skills and abilities that each beggar possesses. Therefore, they are as good dancers as the
seventh beggar is himsdlf.

The 7 beggars + the 2 children = 9. Yet we have seen that throughout this story
Rabbi Nachman has stressed the number 10 (the ten arrows, ten wals of water, ten

melodies, etc.). It seemslogica that there should be ten dancers, not nine.

Furthermore, | earlier pointed out that there seems to be a degp connection between
the story of “The Seven Beggars’ and “The Master of Prayer,” based on the key word:
. The beggars (in Hebrew: ) pardld the members of “the Holy Gathering” —
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. Therefore, just as there were ten members of “the Holy Gethering,” there
should a'so beten tzaddikim who participate in the dance of joy of the seventh beggar.

In my opinion, the tenth participant can only be the Lost Princess. And indeed, at
the very end of the Sixth Beggar’ s tde, the Sixth Beggar was poised to awaken her and cure
her. Therefore, in the tae of the seventh beggar, the Lost Princess is findly heded and
emerges from the castle of water to join al seven beggars and the two children in the dance
of redemption. It should be emphasized that the Lost Princess is the one character who
unequivocaly gppearsin both of Rabbi Nachman'slast two stories (“ The Master of Prayer”
and “The Seven Beggars’) and who therefore demongrates the unity pervading these two

stories.

However, the tde of the seventh beggar does not end here, for we have yet to heal
the king's son and the country of heretica wisdom suffering from aheism and mdancholy
from Section One of “The Seven Beggars” We saw in the story of “The Master of Prayer”
that after dl ten members of “the Holy Gathering” were reassembled and united, it was
possible to redeem the country of wedth. Similarly, | believe that after we have dl ten
participants (the 7 beggars, the 2 children and the Lost Princess) joining the dance of joy of
the seventh beggar and dancing to the tune of ten melodies of faith of the Sixth Beggar, it will
be possible to redeem the king's son and the country of heretica wisdom that he rules as
wel. We should remember that the king's son represents humanity asawhole, so it isfitting
that after the wedding of the two lost children (= the redemption of Isradl), @mes the
redemption of al mankind.

How is the king's son to be redeemed? | believe that Rabbi Nachman has |eft us a
dear hint in Likkutei Moharan 11:23, where he writes that “when people are dancing and
merry, it sometimes happens that one of the dancers grabs a person who is sad, melancholy
and depressed, and standing outside the circle of dancers. The dancers pull this sad person
into the circle, sometimes even againgt his will, to be merry with them. The sad person is
swept dong by the dance, and he becomes happy too. We should make every effort to
grasp sadness and melancholy and pull them into the dance of joy.”

| believe that dl ten members of the dance of joy, dancing to the melody of faith,
would pull the king's son into the circle of danca's. Thus song and dance would help cure
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the king's son. In addition, after the dance comes to a hdt, | believe that each one of the
seven beggars would narrate a story and a blessing (“May you be as | am”) to the king's
son. For as we saw in the important parable from Hayei Moharan 391 of aking's son
who was degthly ill that | brought and which | explained on pages 213—214 of this chapter,
literature (poems and stories) composed by great tzaddikim can dso affect the soul and
provide the antidote to garitud alments (which isthe way Rabbi Nachman viewed sins and
lusts like the lust for money, athelsm, excessive rationaism, and depression). Literature, and
song and dance as wdll, are dl examples of one of Rabbi Nachman's most perceptive and
deepest ingghts, namdly, that the way to combet rationdism and the Enlightenment and
aheam is not through logic and reason, but by choosing a completdy different form of
tactics. by using art to enlist beauty in order to probe and reved and redeem the deepest
recesses of the human soul. As Mark (2002:185) points out, “The ability to hear the
melody and the song is the ability to come in contact with the nonverbd plane of the
spiritudity and sanctity inherent in the world. Song and melody are an expresson of the
fedtive and spiritud stratum of redity that does not manifest itsdf in prose, and cannot be
formulated verbaly.”

However, it is my firm conviction that Rabbi Nachman would have planned one
more very important event to occur before ending the saga of “The Seven Beggars.” Rabbi
Nachman prefaced his narrative of this sory with the words, “I will tell you how people
once rgoiced,” and despite the joy that we have seen in the gtory (like the wedding of the
two logt children and the return of the first six beggars, and my hypothesis regarding the
dance of the tzaddikim), there is yet one more episode that that would reflect the greatest
joy of dl. The story would end with a wedding, in my opinion, but not only the wedding of
the two logt children, but aso the marriage of the king’s son and the Lost Princess.

| believe that after both the king's son (from Section One) and the Lost Princess
(from the Sixth Beggar' s tale at the end of Section Three) were cured, Rabbi Nachman had
planned that they should get married and that the story would end with a description of the
great joy that took place at their wedding celebration. We find such a precedent at the end
of the story of “The Merchant and the Pauper,” when the merchant’s son and the pauper’'s
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daughter are wed after dl the tribulations they had gone through. That story ended with the
sentences. “... [they] were wed, and the happiness was complete.  The new couple
received the kingdom and the empire, and they ruled over the whole world. Amen.” This

(or avery smilar passage) would be the last paragraph of “The Seven Beggars’ aswell.

Whereas the wedding of the two lost children (representing the redemption of Isradl)
took place in a pit covered with straw and refuse, the wedding between the king' s son (who
represents dl of humanity, as well as sinning Adam expelled from the Garden of Eden) and
the Lost Princess (who represents the Shechinah, Knesset |srael, the Sefirah of Malchut,
faith in God, the deepest level of the hidden Torah and the human soul) would be as festive
and as dazzling as the great, lavish feast the king had made at his son’'s coronation (which
represents the creetion of man and his being given dominion over the world on the sixth day
of creation), described in the first paragraph of the story of “The Seven Beggars” There
would no longer be any need for concealment (which characterized the wedding of the two
lost children), for the find redemption will eiminate any reason for disguise. In addition, this
wedding between the king's son and the Lost Princess would congtitute the greet tikkun of
‘the bresking of the vessals” as well as causing the abrogation of God's (the
hiding of God's presence in the world) and of thetzimtzum The whole world would be able
to hear the mdody of faith, just as a the end of Story Number Eleven (“The Son of the
King and the Son of the Maidservant who were Exchanged”) the whole world was able to

hear the music of the forest.

I think it fitting to end this chapter by quoting these words, reating to the fables
composed by Rabbi Nachman: “A story has great power to penetrate deep into the heart.
A person may give a gpeech for hours and bore his audience to deeth with his intellectua
andysis which will be immediatdly and totdly forgotten. But if he narrates a Sory, the eyes
of his ligeners will shine like stars. And the story, if told correctly, will never be forgotten”
(Taub 1996:166).
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CHAPTER SEVEN:
Concluson

This doctord thesis has shown that the Lost Princessis acentrd figure in four of the
most important fables in Rabbi Nachman's “Book of Stories from Ancient Times,” and
represents a diverse number of very important Kabbaistic and non-Kabbdistic symboals.
Firg and foremog, in al these alegories she symbolizesthe Shechinah, Knesset 1srael and
the Sefirah of Malchut, as | demongrated in my andyss of “The Losng of the King's
Daughter” in Chapter Three of thisthess. At the same time, she aso symbolizes the Torah,
and especidly the deepest, most esoteric levels of the *secret Torah' ( ), aswe saw
in Chapter Four (“The Merchant and the Pauper”). Furthermore, the Lost Princess is the
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symboal of fath in God, as was shown in Chapter Five (“The Master of Prayer”). Findly,
my andyss of Rabbi Nachman's last sory, “The Seven Beggars” which appears in
Chapter Six, reveds that the Lost Princess in none other than the soul as well, and the quest
for the Lot Princessis an inner-directed odyssey in search of one's own sdif.

I believe, however, tha the image and symbol of the Lod Princess may have
additiond alusons as well. In this concluding chapter, | will show that the Lost Princess
may alude to a least two more references: the firgt additiona alusion refers to the Biblica
image of “the daughter of Zion” (- ), a postic representation of Jerusaem, the Temple
Mount and the Land of Isragl; and the second additiona alusion refers to the imagination. |
will dso discuss the use of alegory and parables by Rabbi Nachman

The Lost Princess as“Bat- Zion,” the daughter of Zion

In the Bible, different nations are sometimes symbolized poeticdly as being in the
image of ayoung maiden: the daughter of Babylon (Isaiah 47:1; Jeremiah 50:42; Zechariah
2:11; PsAlms 137:8); the virgin daughter of Egypt (Jeremiah 46:11); the daughter of Zidon
(Isaiah 23:12); the daughter of Edom (Lamentations 4:21 and 4:22); the daughter of Tyre
(Psams 45:13); and the daughter of Assyria (Ezekiel 27:6). However, by far and away the
main use of this literary device of describing a regd young womean as the symbol and the
representetive of a specific nation is reserved for the image of -, “the daughter of
Zion.” Thisimage is used dozens of times, as | will shortly demongtrate, to symbolize not
only the Jewish people, but aso the Temple, the Temple Mount, the holy city of Jerusalem,
and by extension, the entire Land of Isradl.

The figure of this royd young woman (representing the people of Isadl and
Jerusdem) is given various gppdlations. In the Bible, the most common nare is “the
daughter of Zion” (- ) which gppears 21 times: Isaiah 52:2 and 62:11; Jeremiah 4:31,;
6:2; and 6:23; Micah 1:13; 4:8; 4:10; and 4:13; Zephaniah 3:14; Zechariah 2:14 and 9.9,
Psdms 9:15; and Lamentations 1.6; 2:1; 2:4; 2:8; 2:10; 2:13; 2:18; and 4:22. Sheisd0
cdled “the daughter of Jerusdem” - ) saven times: 2 Kings 19:21; Isaiah 37:22;
Micah 4:8; Zephaniah 3:14; Zechariah 9:9; and Lamentations 2:13 and 2:15. Fourteen
times she is named “the daughter of my people’ (- ): Isaiah 22:4; Jeremiah 4:11; 6:26;
8:11; 8:19; 8:21; 8:22; 8:23: and 9:6; Lamentations 2:11; 3:48: 4:3; 4:6; and 4:10. Because
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it is srongly linked to this appelation, | would add the very similar phrase “the virgin
daughter of my people’ (- ) in Jeremiah 14:17. We find the expresson “the
virgin daughter of Zion” (- ) twice: Isaiah 37:22 and 2 Kings 19:21. Thereisaso
the interesting gppdlation “the mount of the daughter of Zion” - in Isaiah 10:32
and 16:1. In Lamentations 1:15 we find “the virgin daughter of Judah” (- ),
which resembles the phrase “the daughter of Judah” (- ) inLamentations2:2 and 2.5

A caeful andyss shows that the Bible uses the term “Bat-Zion” (or one of her
other names) mainly in two books the Book of Jeremiah and the Book of Lamentations
(which is traditionaly ascribed to having been written by the Prophet Jeremiah after
witnessing the dedruction of the Firs Temple and the burning of Jerusdem by the
Babylonians in 586 BCE). Indeed, the “dendity” of the appearance of the image of “Bat-
Zion” in the Book of Lamentations is astounding; in the course of the five chapters which
comprise thisbook, the phrase -  gppears eight times, and its pardlel appellations, such
a - o -, gppear another ten times — by far the most intensive semantic
field for the image of “the daughter of Zion” in the entire Bible

When we examine carefully the way the image of “the daughter of Zion” isused in
the Bible, and especidly in the Book of Lamentations, we see that she is basicaly portrayed
as aroyd princess who has been cast down to the ground and estranged from her Feather in
Heaven, prey to cdamity and disaster. This closdly pardlds the way Rabbi Nachman
portrays the Lost Princess in al four tories andyzed in “The Book of Stories from Ancient
Times” In each of these ories, the Lot Princess has logt her specid datus and isiin a
state of eile. In the dlegory of “The Losng of the King's Daughter,” the Lost Princess
exile gems from her father's anger a her, and the plot of the story revolves around the
chamberlain’s inexhaudtible efforts to restore the exiled Lost Princess to her father’ s court.
In “The Merchant and the Pauper,” the Lost Princess loses al her splendor and is forced to
undergo a series of tribulations and disguises until she is findly able to regain her regd
position and magnificence at the very end of the ory. Inthe third fable, “The Master of
Prayer,” we saw that al ten members of the “Holy Gathering” ( ) were logt, but
we a0 saw the pivota role and pivota position of the Lost Princess, the seventh member
of theking's court to be rescued. In addition, | demonstrated that the mountain of fire which
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isso crucid in Act V of that gory is the Temple Mount (the Biblical Mt. Zion) in Jerusdlem.
Findly, the Sixth Beggar's Tae in the framework of “The Seven Beggars’ depicts the Lot
Princess as lying mortally wounded and poisoned in a state of suspended animation in the
cadtle of water awaiting her redemption.

It seems to me, therefore, that Rabbi Nachman incorporated and developed the
Biblicdl imageof -  when he painted the portrait of the Lost Princess in the fables of
“The Book of Stories from Ancient Times.” Furthermore, the pardld between the Biblica
“daughter of Zion” and Rabbi Nachman’s Lost Princess is strengthened by the fact that both
the Bible and Rabbi Nachman emphasize the fdlen gate of the regd young womean, and
bardly touch upon how she appears in the dtate of redemption. As | mentioned before, a
careful reading of the Biblica verseswhich | listed on the previous page showsthat “ -~
is dmost dways described as being in mourning or in captivity, and only rardy is she
described as rgjoicing or being restored to her throne and her rightful podtion. This is
exactly what happens in Rabbi Nachman's stories as well, since the Lost Princessin dl the
dories is portrayed mainly as being a captive or imprisoned by the forces of evil, whereas
the description of her being in a Sate of redemption isonly hinted at.

Let me be more specific. In Story Number One, only in the opening paragraph and
in the find sentence of the sory is the Lost Princess not in a dtate of exile and suffering. In
“The Merchant and the Pauper,” there are far more sentences and paragraphs that describe
the Lot Princess in her state of disgrace (kidnapped by the pirate and afterwards living on
the desert idand) than in a gate of grace. In “The Magter of Prayer,” the Lost Princessis
found and restored to her husband, and then reunited with her son and parents, only
towards the end of Act Four. Findly, in “The Seven Beggars,” the Lost Princess is
described (in the Sixth Beggar's Tde) only in her date of fdl and exile (8 when she is
married to the evil king; (b) when she makes a desperate attempt to escape; and (c) when
she is wounded and poisoned and lying in acoma. In this story, she is never depicted in a
state of restoration or redemption.

Taking dl this into account, | believe that we may conclude that the Lost Princess
pardlds the Biblicd “BatZion” (Jerusdem and the Temple) in her state of destruction. Itis

therefore feasble to say that the Lost Princess in Rabbi Nachman's stories may be
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interpreted as being asymbol of - waiting for redemption, just as the destroyed city of

Jerusdlem in the Bible is described as waiting for the return and the ingathering of the exiled
Jewish people.  This is reinforced when we recdl that the very last image of the Lot

Princess that Rabbi Nachman left us with is the image of the Lot Princess lying in a coma
and serioudy wounded in the castle of water, in the Sxth Beggar's Tde. This may be his
vison of the ruined city of Jerusdlem and the desolate Land of Isragl needing to be rebuilt
and redeemed.

Moreover, we must remember that one of the most fundamenta meanings of the
image of the Lost Princess is that she is a representative of the Shechinah. This can and
should be linked to the traditiona Jewish beief that the Shechinah never Ieft the Temple
Mount, even after the destruction of the Temple. Thus, we can interpret the castle of water
in which the Lost Princess (= “Bat-Zion” = the Shechinah) isboth

entombed and kept dive as symbolizing the Temple Mount itsdlf.

In Chapter Five of thisthess, when | andyzed Act V of “The Master of Prayer,” |
discussed the importance of the Temple and the Temple Mount in Rabbi Nachman's
understanding of redemption. It is of course quite interesting to see that whereas in “The
Master of Prayer” the Temple Mount is symbolized by a mountain of fire, in the“The Seven
Beggars’ it is symbolized by a castle of water. Indeed, the waters in the castle of water
(which encompass the Lost Princess) may be interpreted in this case as coming from te
tears of suffering which are so greet that they flow like ariver or the sea We seethisdearly
in three verses from the Book of Lamentations “What shdl | take to witness for you?
What dhdl | liken to you, O daughter of Jerusdem? What shdl | compare you to, virgin
daughter of Zion? For your cdamity is as grest as the seas who can hed you?’
(Lamentations 2:13); “Their heart cried unto the Lord: ‘O wall of the daughter of Zion, let
tears run down like a river day and night; give yoursdf no respite; let not the gpple of your
eye ceas?’ (Lamentations 2:18); and “Arise, cry out in the night, a the beginning of the
watches; pour out your heart like water before the presence of the Lord; lift up your hands
to Him for the lives of your young children who faint because of hunger in the corner of
every sreet” (Lamentations 2:19).
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In conclusion, | believe that it is possible to say that the deeping Logt Princessin the
cadtle of water corresponds to the dumbering Shechinah, who in turn representsthe ruined
and amost mortaly wounded Temple, hidden deep down in a date of pardyss within the
depths of the Temple Mount.

I would just like to add that this gpproach is quite consstent with Rabbi Nachman's
generd atitude regarding the importance of the Land of Israd. Unlike dmogt dl of his
Hasdic contemporaries, Rabbi Nachman did make along pilgrimage to the Land of Isradl in
1798, as | discussed in Chapter One; he believed that this was a pivotal development in his
own spiritud growth. “Wherever | go, | am going to the Land of Isragl,” Rabbi Nachman
told his Hasdim Gchot HaRan 128). On another occasion, Rabbi Nachman noted,
“Anyone who wants to be a true Jew, and ascend from rung to rung, can achieve this only

through the sanctity of the Land of Isragl” (Likkutei Moharan 20).

The Logt Princess as the embodiment of the imagination

In hisearlier writings, Rabbi Nachman conceived of theimagination (in Hebrew:

) as aforce within the human persondity that can often create dangerousillusons and
ddusons As Green (1981:341) points out, “In several of [Rabbi] Nachman's earlier
teachings the term medammeh (an dlipse of the phrase koach ha-medammeh, the
imagindive faculty) has a decidedly negative connotation.... In the early [writings of Rabbi]
Nachman there is no identification or link between faith and imagination.... It would seem
that no disinction exigts in [the early Rabbi] Nachman's mind between ‘imagination’ and
‘illuson,” medammeh being the term used to convey both of these meanings a once.”
However, by the year 1805 we find that his attitude towards the imagination changed
dramétically. A close and careful examination of hiswritings between 1805 and his degth in
1810 (this period of time includes of course the four and ahdf yearsin which he composed
al 13 fables that comprise “The Book of Stories from Ancient Times’) shows that the
imagination is now depicted in an extremely postive light, and it plays a mgor role in the
quest for religious faith. In a very important discourse that appearsin Likkutei Moharan
[1:8, Rabbi Nachman writes explicitly that “faith can exist only where the intellect ()
ends. Faith has nothing to do with rationdity. Faith relies mainly upon the imagination, for

when the intdllect understands something, we cannot use the word ‘faith.” Thus, faith exists



when the intellect ceases, when the mind is unable to comprehend something, dl that remains
is the imagination, and it is then necessary to have faith; a that moment, man needs faith.

Therefore, imagination is the cornerstone of faith.”

After explaining the centrdity of the imagination for faith, Rabbi Nachman then goes
one step further in this same teaching and makes a link between imagination and prophecy.
He writes, “Imagination is cruciad to prophecy, and prophecy leads to the restoration of
faith.... When the imagination is purified and rectified, prophecy expands. This is the
significance of the verse (Hosea 12:11): ‘I have adso spoken to the prophets, and | have
multiplied visions, and | am imagined by the prophets — [thisisthe
way Rabbi Nachman seems to have understood this Biblical verse, but on page 286, | will
show that this verse can be interpreted and trandated differently]... The imagination was
rectified and elevated by the prophets... Prophecy grows out of the imagination, thet is to
say, prophecy emerges after theimagination is purified and rectified. For the prophetshad a
purified and unblemished imagination. ... Therefore, it is mandatory to seek out a true leader
of Israd even in our times, a tzaddik of the generation, and to adhere to him, for the great
leader has a spirit of prophecy. Even now, despite the fact that true and full prophecy no
longer exigts, dill the leader of the generation does possess an aspect of prophecy, a
differert spirit ( ), which is not present among ordinary individuds  This ‘different
spirit’ is an aspect of the holy spirit ( ), which is an aspect of prophecy, even though
itisnot full prophecy and he cannot predict the future.... Anyone who acheresto and learns
from such a great leader will gain greeat indgght into true faith and true belief in God, because
his [the leader’s] imagination has been rectified and purified. Thus, when the rectified
imagination finds expression, so too does the holy faith find expression” (Likkutei Moharan
[1:8).

We see dearly from this passage that Rabbi Nachman came to the conclusion that
the imagination has a pivotal and prophetic role to play in the quest for faith. He conceived
of the imagination as a wegpon to be used in the battle againgt atheism (and consequently, in
favor of belief in God) in the period of the Enlightenment and the Emancipation thet were
engulfing European Jewry in the wake of the French Revolution and the Napoleonic Wars.

Furthermore, he envisoned himself as one of the greet leaders of his generation, who would
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use the tool of the imagination through the stories he composed and which conveyed the
ideas of Judaism and the Kabbdidtic traditions. He saw himsdf reaching the leve of the
Biblicd prophets who fought for God in Biblica times during those periods of time when
many of the Israglites had turned their back on the God of Isragl and worshipped idolatry;
he even went so far as to dlaim tha he was able to predict the future, as had been done by
the great prophets of the Bible who had “rectified and purified” their imagination. Rabbi
Nachman records that on October 6, 1809, Rabbi Nachman declared: “My stories and
teachings are very great, and they come from the holy spirit ( ). Itispossble to
know the future if one learns my stories and teachings well, for my stories and teachings
predict the future” Schot HaRan 196). This date is sgnificant because this declaration
was said exactly one week before Rabbi Nachman related Story Number Eleven, “The Son
of the King and the Son of the Maidservant who were Exchanged,” which together with
“The Magter of Prayer” and “The Seven Beggars’ are Rabbi Nachman's longest and most
intricate stories; they were al composed and rarrated in the last year of hislife.

Different scholars have commented on the importance Rabbi Nachman attributes to
the imagination. For example, Ancori (1991:111) notes that “the preference of the ‘rationa’
over the ‘emotiond’ aspects of the personality is a persond form of exile.... Rabbi
Nachman gave a centrd role to the imaginaion in the nurture of faith.” Many years
previoudy, in the early part of the twentieth century, the extremely perceptive author and
thinker Hillel Zeitlin discussed precisdy this point. In an aticle first published in Warsaw in
1936, Zeitlin (1965a:308-309) wrote that “the foundation of faith lies in the imagination,
according to Rabbi Nachman. However, there are different levels of imagination. There are
people whose imagination isintermixed with the coarse and vulgar, but there is dso the rarer
kind of imagination thet is pure and dlear; such was the imagination of the prophets.... The
imagination is a cregtive force, comprehensve and inclusive.... It is impossible, n Rabbi
Nachman's opinion, to attain God and divine ingght only through the intellect. Indeed, it is
only through the means of a purified and sanctified imagination that Man can portray the
sublime redities of the divine. Therefore, it is futile and vain for retiondist thinkers to believe
that the use of the intellect will be the vehicle to reach God; the human intellect is ineffective,
covered and hidden a thousand-fold; only by means of the imagination can God be reached.
The prophets were the greatest teachers of faith because they had a more perfect



imagination — an imagination that was pure and purified.... According to Rabbi Nachman,
faith mugt be linked to the emotions of sanctity. The imagination of a holy man must be
linked to an unending yearning for divine beauty and sublime splendor, which are the
yearnings of holiness. Rabbi Nachman's concluson was clear: a person who seeks to plant
faith in the hearts of human beings must influence, and be influenced by, the imagination and
emotion. There were three ways to do this, in Rabbi Nachman's opinion: () through the art
of music and sacred melody; (b) through the beauty of nature; and (c) through the art of
literature, as Rabbi Nachman demondirated in the stories he composed.... Rabbi Nachman
answers the questions of what is the power of faith, and what is the core of its essence,
content and foundation in the soul, by saying that faith comes neither from the mind nor
[even] the heart, but rather from the power of the imagination.”

We find that Rabbi Nachman's greatest disciple, Rabbi Nathan, expressed this in
one of the prayers he wrote, based on Rabbi Nachman's teachings. “May You make us
worthy through Your great compasson, O God, to adhere to the true tzaddikimwho
possess the aspect of the sirit of prophecy, the true holy spirit, so that through them we
may merit the ability to rectify () and purify our imagination. Do not let the imagination
confuse us through fase illusons and delusions, God forbid. Let us be worthy of a sanctified
and clear imagination that has become truly rectified, so that we may atain full and complete
fath in You ... and bring us quickly to the Land of Isradl.... Make me worthy to hear the
song of redemption which will be sung in the future, find redemption — this holy and
awesome song” (ikkutei Tefilot 11:8). Rabbi Nathan brings the same idea in his magnus
opus Likkutei Halachot (The Laws of Blessings for Smels and the Thanksgiving Blessng
4:17) aswdl: “Our magter [=Rabbi Nachman] explained that dl the praises and descriptions
by which we praise and describe God, may He be praised, dl stem from the imagination....
All the names, appdllations, titles and praises of the Lord, may He be blessed, they al stem
from the sanctified imagingtion.... It is from the power of the imagination that Man achieves
the ability to believe, that isto say, to acquire true faith.”

Mark (2002:196) summarizes the centrdl and critical role that the imagination plays
in Rabbi Nachman's thought when he writes that “the imaginationis the force by which Man
is capable of action, even when reason has departed. Furthermore, it is specificaly when



reason has departed that the imagination ascends and replaces it. Belief emerges by the
power of the imagination ... [for] the power of imaginaion remans with a person when
reason and intellect have Ieft.... The imaginaive faculty within Man, which is expressed

through religious faith, relates to the imaginative faculty in the Crestion.” A little earlier in the
same article, Mark (2002:195) takes note of Rabbi Nachman's positive assessment of the
imagination when he writes that “the inability to understand God, of which Rabbi Nachman

speeks, relates only to the way of the intellect and rationa wisdom, whereas the way of the
imagination and its power to enhance faith and prophecy, as wdl as song, make it possble
for usto attain some understanding of Him, according to Rabbi Nachman.”

| wish to deveop this further, by firgt referring to an important insght that Weiner
makes. Weiner (1969:337) fedsthat if we take an overdl view of the different components
that comprise Judaism, mysticism should be consdered “the ‘sdt’ which helps make the
‘mest’ of Jewish law [= the halachah] more paatable; that isto say, there can be no doubt
that the Law is the mgor substance of Jewish exigence. Sdalt without mest is atogether
vaudess. On the other hand, meat without sdt lacks not only taste but also lacks the quality
of preservation which sdt gives to meat. Men need both. This is the postion of dasscd
Judaism, but Rabbi Shneur Zaman [of Liadi, the first rebbe of Lubavitcher Hasidism and
Rabbi Nachman's contemporary and friend] and other mysticdly inclined thinkers have
meade a point about the relationship between sdt and meat which is of great importance.... It
appears, they say, that the latter-day generations require far more sdt than did the earlier
ones. Itisasif the gppetites and sengtivities which were once hedthy have become jaded.
The deep truths and illuminations which once came naturdly and easily to men in Biblicd or
even Rabbinic society are no longer perceived by our sickened and degenerate spiritual
organs.... It isthe spiritud illness of the later generations which make it necessary to receive
astronger dose of mystical teachings.”

Using Weiner's approach as our garting point, | believe we can develop this
andogy even further. If Jewish law (the halachah) is the meat of the Jewish diet and the
Kabbdah its sdt, as Weiner suggests, it seems to me that according to Bradav Hasidism,

we are entitled to use the term “sugar” to describe the products of the religious imagination,



such as the works of literature exemplified by “The Book of Stories from Ancient Times’
composed by Rabbi Nachman. After al, Rabbi Nachman saw the “rectified and purified
imagination” as being an important new component in the diet of the modern Jew —
especidly the modern Jew who was being chdlenged by the “bitterness’ (as Rabbi
Nachman saw it) of the Enlightenment and the Emancipation. Weiner points out thet in
modern times, our spiritual needs and our spiritud diet have changed. However, wheress
Weiner believes that the modern gppetite is jaded, | think it is more accurate to say that in
eglier generations the imaginaion was negected because it was not necessary; in a
traditiond society, a Jew remained fathful to his religious heritage and nationd identity
without the need to digest the “sugar” and the “sweets’ of the imagination. In my opinion, it
is remarkable that Rabbi Nachman came to the redization that the sweetness of the
imagination could and should be utilized as a vitd nutritiond supplement for contemporary
and future generations of Jews, Rabbi Nachman thus became a pioneer in the fidd of
modern Jewish rdligious literature.

At severd points in this thess | cited different parables and similes that Rabbi
Nachman and Rabbi Nathan composed in which the tzaddik is compared to a doctor, and
his stories are compared to medicine. | would like to go one step further and compare the
tzaddik to an apothecary or pharmacist. When a pharmacist prepares a prescription, he
must be very careful to mix the correct and precise proportion of the right ingredients and
components in order for the prescribed medicine to work effectively. Furthermore, the
same ingredients sometimes need to be put into the same medicine in varying proportions
and in different dosages, for example, the proportions will be different if the same medicine
is to be adminigtered to an infant or to a full-grown man, to anursing mother or to an elderly
woman. In asmilar fashion, we can view Rabbi Nachman as a pharmacist who sought to
measure, weigh and add the ingredient of the imagination to the medicine of Judaism in order
to help hed or inoculate those Jaws who were “infected” (as he saw it) with the spiritua
alments of aheism and rationdism; the imagination would be a potent ingredient in the
medicine that would make them spiritudly hedthy and well. Piekarz (1972:115) ssems to
be hinting a this when he says that in his opinion, Rabbi Nachman utilized the Rabbinic
dictum: “Words of Torah are poor in one passage, but rich in another” (Paestinian Talmud,
Rosh HaShanah, Chapter 2, Halachah 5) to justify his gpproach that the tzaddik could



somewhat rearrange the words and stories of the Torah to a certain degree in order to make

them more accessible to his contemporaries.

Rabbi Nachman was of course not the first great writer to understand and speak of
the importance of the imagination. Shakespeare, for example, fet that it was the imagination
that reveded the deeper truths of existence to humanity and which enabled humanity to
perceive deep spiritual ingghts. In one example out of many, there is a famous passage in
the play The Tempest (one d whose centrd themes is the vitd role of the imagingtion), in
which Shakespeare writes that “We are such stuff\ That dreams are made on” (IV.i.156-
157). Goddard (1968:166-169) writes that according to Shakespeare, “imagination’s
voice is ever 0ft, gentle and low, and the din of the world easily makesit inaudible. It isthe
faculty by which aone man gpprehends redlity.... Reason is what we have to fall back on
when imagination falls— as we have to fdl back on touch when eyesight fails”

The Lost Princess represents the imagination. The forces of rationdism seemed to
thresten and imprison the imagination, and therefore the figure of the Lot Princess (= the
imagination) is portrayed as being held in captivity, or imprisoned, or serioudy wounded, or
in agate of comain Rabbi Nachman's sories. Yet in the end, the imagination, like the Lost
Princess, will findly be redeemed.

It isahistorica fact that during the entirety of the nineteenth century and the early
decades of the twentieth, Rabbi Nachman's stories had little impact outsde the smdl circle
of Bradav Hasidism. It has only been in the last hundred years (and especidly the lagt thirty
or forty) that wider circles of academic scholars on the one hand, as wdl as the wider public
and writers and poets on the other, have begun to study serioudy and appreciate Rabbi
Nachman's thought and stories. Therefore, | wish to suggest that the Lost Princess in Rabbi
Nachman's stories represents not only the imagination in generd, but specific dly personifies
Rabbi Nachman's literary tdes in particular. Just asthe Lost Princess in the Sixth Beggar's
tale lay unconscious and in a Sate of hibernation in a castle of water, so did al of the fables
found in Rabbi Nachman's “Book of Stories fromAncient Times’ liein agtate of dormancy
for many decades &fter his degth. It seems to me that Rabbi Nachman fdlt intuitively and
propheticaly that his stories would remain in a state of suspended animation for along, long



time. Rabbi Nathan tdls us that “Rabbi Nachman said that his teachings, stories and

homilies are intended not only for us, but are intended for future generations, in accordance
to Rashi’s commentary to the verse: *Neither with you aone do | make this covenant and
this oath, but with him who stands here with us today before the Lord our God, as well as
with him who does not yet stand with us here today’ (Deuteronomy 29:13-14). Severd

times he told us this matter, and once he exclamed explicitly: ‘Hand down to your children
and your children’s children my stories and my teachings’ (Schot HaRan 209). We know
that on his deathbed, Rabbi Nachman told his crying Hasdim, “My fire will burn till the
coming of the Messiah.” Perhaps that may be true, but for many decades and generations

thisfire burned on avery low flame.

Like many great artists, Rabbi Nachman redly preceded his time and was not
gopreciated by mogt of his contemporaries, just as Van Gogh's paintings or the music of
Mozart and Bach were not evaduated as being exceptiond during ther lifetimes, only later
generdions gppreciated their genius. | believe that Rabbi Nachman suffered a smilar feate,
and | think we can understand why if we pay atention to the fact that the main thrust of
nineteenth century thought was based on the belief in the steedy and harmonious progress of
humanity. In literature, the fundamental trend was redlism and naturdism, as we find in the
novels of Bazac and Flaubert in France, Dickens and Jane Austen in England, Mark Twain
and Henry James in America, and Tolstoy and Dostoevsky in Russia.  In contrast, Rabbi
Nachman's tales are surredistic, symbolic and full of fantasy, as well as dream-like (if not
sometimes nightmarish); they are far more &kin to the stories of Kafka written a hundred
years after Rabbi Nachman's deeth. Fruman (2001:20) perceptively points out that
“according to Rabbi Nachman's generd world-view, the world is a pile of shattered shards,
... itis bascdly ahard world which can be changed only with greet difficulty.” Thisattitude
to the world as being fragmentary and usive stands in sharp contrast to the music, at and
literature of the nineteenth century, the optimistic century that had no doubt that humanity
was seadily and inevitably advancing towards a world of reason, liberaism and reform.
Only in the twentieth century does the perception of the world as being “choppy” and of
being fundamentdly irrationd and illogicd find vivid expression not only in the gtories of
Kafka, but dso in the art of Picasso, the music of Ives and Schoenberg, and the plays of
Becket and lonescu. It is no wonder therefore that the generations that lived after two
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world wars in the twentieth century could more readily identify with Rabbi Nachman's
stories, and search for meaning in them and through them.

The Use of Allegory and Parablein Rabbi Nachman's Literary Legacy

| would aso like to comment on the use of dlegory and parable which lies a the
heart of the four stories andlyzed in this thesis, and indeed of al thirteen fablesthat comprise
“The Book of Stories from Ancient Times.” The English words “dlegory” and “fable’” are
both of Greek origin. There are severd Hebrew words used in traditiond and classic
Jawish texts for parable and/or dlegory: and . The most widdly-used
Hebrew word for dlegory in Rabbi Nachman's writings is , which comes from the
Hebrew root - - (“to be smila™), and is used in modern Hebrew to mean the imagination
excdlusvdy; it isindeed fascinating that in traditiona texts, the sameword“ " can be used
to refer to both dlegory and the imagination.

On page 279 of this thess, in the very important passage from Likkutei Moharan
[1:8 which spesks of the link between prophecy and the imagination, | brought the key verse
from Hosea 12:11 which Rabbi Nachman interpreted as meaning: “I have aso spoken to
the prophets, and | have multiplied visons, and | am imagined by the prophets-

. However, we find that the classcd Jewish commentators of the Middle Ages
(Rashi, the Radak and 1bn-Ezra) understood this verse to mean: “1 have aso spoken to the
prophets, and | have multiplied visons, and | have used dlegories by means of the
prophets.” Indeed, this is exactly the way that Mamonides interprets this verse when he
brings it in his Introduction to “The Guide of the Perplexed,” which is the most important
source in dl of Jewish literature that andyzes and dedls with the issues of dlegory and
parable. Because of the importance of this passage for understanding Rabbi Nachman's
gpproach to dlegory and parable in his “Book of Stories from Ancient Times’ in generd
and his use of theimage of the Lost Princess in particular, | would like to quote the relevant
passage [in the excellent trandation into English by Professor Shlomo Pines (1974:10- 12)]:

“Know that the key to the understanding of al that the prophets, peace be on them,
have said, and to the knowledge of the truth, is an understanding of their parables, of ther
importance, and of the meaning of the words in them. You know that God, may He be
exated, has said: ‘And | have used alegories by means of the prophets (Hosea 12:11)....



The Sage has said: ‘A word fitly spoken is like gpples of gold in settings [maskiyyot —

] of slver’ (Proverbs 25:11). Hear now an ducidation of the thought that he has set
forth. The term maskiyyot denotes filigree traceries; | mean to say, traceries in which there
ae gpertures with very smdl eyeets, like the handiwork of slversmiths.... The Sage
accordingly said that a saying uttered with a view to two meanings is like an apple of gold
overlad with dlver filigree-work having very smdl holes. Now see how marveloudy this
dictum describes a well-constructed parable. For he says that in a dictum that has two
meanings— he means an externd one and an internd one — the externad one ought to be
as beautiful as Slver, while its internad meaning ought to be more beautiful than the externd
one, the former being in comparison to the latter as gold isto Slver. Its externa meaning
aso ought to contain in it something that indicates to someone considering it whet is to be
found in its interna meaning, as happens in the case of an gpple of gold overlaid with slver
filigree-work having very smdl holes. When looked at from a distance or with imperfect
attention, it is deemed to be an gpple of slver; but when a keen-sighted observer looks &t it
with full attention, its interior becomes clear to him, and he knows that it is gold. The
parables of the prophets, peace be on them, are smilar.”

Mamonides andysis of the verse from Proverbs 25:11 is very enlightening and
perceptive.  Both the external and the inner meanings of a parable or alegory must be
meaningful and beautiful, according to Mamonides. However, in a wel-constructed
parable, the reader discovers that beyond the externa meaning or layer (= the silver filigree-
work) there is an even more beautiful and glittering core (= the gpple of gold), which is even

more precious.

The Rabbinic Sages were well aware of thisaswdl. We find in the very beginning
of Shir HaShirim Rabbah (the midrashic anthology to the Book of Canticles) thet there are
severd parables that speak about the importance of parables!  (Indeed, Maimonideseven
brings some of them in “The Guide of the Perplexed”). We reed, for example, the following
passage: “Our Rabbis say: ‘Let not the parable be considered as being of little vaue in your
estimation, since by means of a parable a person can understand the words of the Torah.
To what may this be compared? To aking who lost gold or a precious pearl ingde of his
house, which can be found only by lighting a wick worth a penny [literdly, an ‘assarius,’ a



very smal Roman coin]. So, too, the parable should not be underestimated, since by means
of a parable a person atains the words of the Torah” (Shir HaShirim Rabbah 1:8).
Commenting on this parable, Hefter (2000:308) asks, “How does the mashal [ —
parable] help us arrive at the true meaning of the words of the Torah? The mashal itsdf is
compared to an inexpensive wick, with which the king's logt precious items can be found.
In the nimshal, the Torah is the precious object lost somewhere in thedark. Onewhoisin
search of the Torah cannot find it without the light. The inner meaning of the Torah eudes
him and remains hidden. The mashal, therefore, must be seen as vauable in and of itsdf,
regarded as the light reveaing the significance of the Torah, without which one would remain

forever groping in the dark.”

Rabbi Nachman seems to have grasped this very well. On page 280, | wrote that
Rabbi Nachman redlized that he could use the power and richness of his imagination as a
powerful wegpon in the battle for faith and againgt atheism in the wake of the Enlightenment
and the Emancipation. Rabbi Nachman channeled hisimagination into the art and vehicle of
literature; even more specificaly, into narrative prose; even more specificdly, into alegories.
Indeed, it is no wonder that the term he uses for the concept of the imagination ( )
stems from the same root in Hebrew () astheword for dlegory: , | have pointed

out.

Rabbi Nachman became a magter literary craftsman who perfected the traditional
at of tdlinga  ; instead of a short parable of only severd sentences (of which we find
hundreds, if not thousands, of examples throughout Rabbinic and medievd Jewish texts), he
developed the alegory into stories and fables that went on for dozens of pages, as we have
seen in this thess. The four gtories of the Lost Princess from “The Book of Stories from
Ancient Times’ are an outstanding exemplification of the verse from Proverbs 25:11 as
clarified and eucidated by Mamonidesin his Introduction to “The Guide of the Perplexed;”
in other words, each story of the Lost Princess is as intricate and as beautiful as a slver
filigree, but beneeth each dtory lies a degper inner meaning waiting to be andyzed and
deciphered. When this inner meaning is uncovered, an “gpple of gold” is aso reveded.
Accordingly, | have tried to show in this thesis both the slver and the gold that adorn the

Lost Princess.



| wrote earlier that Rabbi Nachman in fact preceded his time, and that the nineteenth
century was not ready to accept Rabbi Nachman's approach that there are nonrationd
layers of redity and meaning that more accurately express man's position in the world.
These layers penetrate deeper than conventiona logic to reved the core of humanity’s

existence.

One modern poet who gppreciated Rabbi Nachman's ingght was Zbigniew
Herbert, a Polish poet and religious Roman Catholic who won the Nobel Prize for Literature
in 1996. One of the most important figures in contemporary European literature, Herbert
has written many poems that focus on an ater-ego whom he cals Mr. Cogito. “Cogito” is
Latin, of course, for “I think,” and aludes to human knowledge, reason and rationdity; in his
“Mr. Cogito” poems, Herbert presents Mr. Cogito as a rationdist and thinking individua
who survived the Second World War and witnessed the atrocities of the Nazis and their
collaborators committed during the Holocaust. Mr. Cogito adso underwent the Communist
regimes of Eastern Europe, as well as seeing the mora bankruptcy and ethical emptiness of
the West. Accordingly, the Mr. Cogito poems are characterized by disillusonment with the
fdseilluson of progress and the unredized ideds of modern Western civilization, as well as
aquest for deeper and more long-lasting vaues.

One of the Mr. Cognito poems dedls specificaly with Rabbi Nachmen, and is in my
opinion, one of Zbigniew Herbert’s finest poems (Herbert 1995:19- 20).

MR. COGITO SEEKSADVICE
by Zbigniew Herbert
So many books dictionaries
obese encyclopedias
but no one to give me advice
they explored the sun
the moon the stars
theylogt me

my soul
refuses the consolation

of knowledge

0 it wanders & night
on the roads of the fathers

and look



the small town of Bradav
among the black sunflowers

this place which we abandoned
this place which shouts

it isthe sabbath
as dways on the sabbath
anew heavens appear

— I’'m looking for you rebbe

— heign't here —
say the Hasdim
heisintheworld of Sheol

— he had abeautiful death
sy the Hasdim

— very beautiful

asif he passed

from one corner

to another corner

dl black

he had in hishand
aflaming Torah

— I'mlooking for you rebbe

— behind which firmament
did you hide your wise ear

— my heart hurtsme rebbe
— | have troubles

perhaps Rabbi Nachman
could give me advice

but how can | find him
among so many ashes

291

In this poem Herbert (alias Mr. Cogito) begins by looking a books like dictionaries

and encyclopedias that are repositories of factua knowledge, and feds disappointment
because dl this wedth of rationd, scientific knowledge and facts will not and cannot help

him solve his spiritua unrest and exigentidist dilemmeas, or ded with his“troubles,” that isto

say, his londliness and his need for consolation. He returns to the world of tradition (“the



roads of the fathers’), and finds Rabbi Nachman's town of Bradav and the memory of the
Jewish Sabbath, when and where “a new heavens appear.” But Rabbi Nachman is no
longer there; he is dead, like dl the Jews who were killed in the Holocaust.

Although | think thet this is a very powerful poem, | must disagree with the find
danza | take issue with Herbert when he writes that it is no longer possible to find Rabbi
Nachman, murdered in the Holocaugt like dl the Jews of Poland, Russa, the Ukraine and
the rest of Europe.  All that is left of him is his ash, mixed with the ash of dl the other
daughtered Jews.

| disagree with Zbigniew Herbert because it seems to me that as long as there are
people who read Rabbi Nachman's stories, Rabbi Nachman is not totaly dead, and his
idess, his thoughts and his characters live on. As long as his stories are read, the Lot
Princess breathes. She may be imprisoned in a castle of pearl atop a mountain of gold; she
may be kidnapped by a pirate and disguised; she may be stting next to a sea of milk and
crying for the Messiah; e may be wounded and poisoned and adeep in acomain acastle
of water. But aslong as readersthink of her and empathize with her fate, the Lost Princess
lives, as does Rabbi Nachman. And like Rabbi Nachman, she too dreams of redemption.

APPENDIX ONE:
An English trandation of Rabbi Nachman of Bradav'sstory: “The Losng of the King's
Daughter,” trandated by Adin Steinsaltz and Y ehuda Hanegbi in “ The Taes of Rabbi

Nachman of Bradav” (Northvae, New Jersey, USA 1993), pages 3-11












APPENDIX TWO:

An English trandation of Rabbi Nachman of Bradav’'s story: “The Merchant and the
Pauper,” trandated by Adin Steinsaltz and Y ehuda Haneghi in “ The Tdes of Rabbi
Nachman of Bradav” (Northvale, New Jersey, USA 1993), pages 23-50
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APPENDIX THREE:
An English trandation of Rabbi Nachman of Bradav's story: “The Master of Prayer,”
trandated by Adin Steinsaltz and Y ehuda Hanegbi in “ The Tdes of Rabbi Nachman of

Bradav” (Northvade, New Jersey, USA 1993), pages 107-150
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APPENDIX FOUR:
An English trandation of Rabbi Nachman of Bradav's story: “The Six Beggars,” trandated
by Adin Steinsaltz and Y ehuda Haneghi in “The Taes of Rabbi Nachman of Bradav”
(Northvale, New Jersey, USA 1993), pages 219-251
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GLOSSARY

Ari, the ( ): Rabbi Yitzchak Luria (1534-1572), the most important Jewish mystic
of the sixteenth century, and the dominant figure in the important Kabbdigtic
center in Zefat, |sragl which created the Lurianic Kabbalah ( )

Asiyah: see‘world of action’

Atzilut: see ‘world of emanation’

Baal ShenTov,the( - - ), dsoknown asthe Besht ( ): Rabbi |sradl
ben Eliezer (¢.1700-1760), the founder of the Hasidic movement; Rabbi
Nachman'’ s great-grandfather

Beriyah: see ‘world of crestion’

‘breaking of the vessdls ( ): an important concept in the Lurianic



Kabbalah; after God crested the world, His infinite light was too potent and
too powerful for the crested world (‘the vessals') to contain, and they burst

chaya (): thefourth and next to the highest component of the human soul, rooted
intheworld of emanation

devekut ( ): ‘cleaving’ to God; being closeto God

derash( ): thesecond, homiletic level of understanding the Torah or aBiblica
verse, the Tdmudic and Aggadic interpretation

Ein-Sof (- ): literdly, ‘the Infinite One’ aKabbalistic name for God

Frank, Jacob (1726-1791): afdse messiah who lived in Poland; hisfollowerswere
cdled Frankists, and their movement was caled Frankism

halachah ( ): Jewish law and the legd traditions of Judaism; the legd sections of
Rabbinic literature

Hasd ( ) [plurd: Hasdim]: an adherent of Hasidism ( ), the pitistic and
mystic movement of Judaism founded in Eastern Europein the eighteenth
century by the Baal -Shem Tov

hitbodedut ( ): aform of Jewish meditation in which the mind isolates itsdlf
from any kind of distraction and focuses on God; according to Rabbi
Nachman, it must be verbal, and the practitioner must spesk to God doud in
hisher native language

Kabbalah () [adjective: Kabbaligtic]: the traditions and teachings of Jewish
mysticism

kelipot ( ): the externd, outer husks of impurity

Knesset Yisrad ( ): the community and union of the Jewish peopleinits
entirety and its spiritual sense; the communa soul of Israel; often considered
to be a manifestation of the Shechinah

Malchut ( ) [usudly trandated as ‘ Sovereignty’ or ‘Dominion’]: the lowest of the
ten sefirotin the world of emanation;  often considered to be a manifestation of
the Shechinah

midrash ( ): ahomiletic interpretation of a Biblicd verse or passage, usudly by
the Rabbinic Sages, the literature (often in the form of an anthology or
callection) of such homiletic passages



mitzvah () [plurd: mitzvot]: a Biblica or Rabbinic commandment

nefesh (): thelowest and most fundamenta component of the human soul, whichis
rooted in the world of action; often trandated as * the animd soul”

neshama ( ): thethird component of the human soul, which isrooted in the world
of crestion; often trandated as ‘the divine soul’

niggun( ): meody, musc

Pardes( ) [literdly, ‘orchard’]: usudly refersto the ‘orchard’ of mystica
knowledge and teachings

peshat( ): theliterd meaning of the Torah, or of aBiblica verse

Rashi: Rabbi Shlomo ben Yitzchak (1040- 1105), the most important Jewish
commentator on the Bible and Tamud in the Middle Ages

rebbe: the leader of aHasidic group; when used by Bradav Hasdim, the term ‘the
Rebbe’ dways refersto Rabbi Nachman of Bradav

remez ( ): thethird level of understanding the Torah or aBiblicd verse

ruach (): the second component of the human soul, which is rooted in the world of
formation

Sabbatean, Sabbatian: a person who believed that Shabbatal Zvi was the Messiah

Sabbateanism, Sabbatianism: the movement that believed that Shabbatai Zvi was

the Messiah
Sefirah ( ) [plurd: sefirot]: the ten divine manifestationsin the world of

emanation which are the vehicles of expression through which God reveds
Hiswill and His attributes

seraph () [plurd: seraphini: the angelic creatures who inhabit the world of
creation

Shabbatal Zvi (1626-1716): afdse messah who lived in Turkey and eventudly
converted to Idam

Shechinah, the ( ): the presence of God that dwellsimmanent in the world; the
feminine aspect of God; often identified with Knesset Yisradl, and with the
Sefirah of Malchut

Shimon Bar-Y ochai, Rabbi: aleading rabbi and Jewish mystic who lived in the Land
of Isradl in the second century C.E.
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Shulchan Aruch, the ( ): the standard code of Jewish law, written by Rabbi
Y osef Caro (1488-1575), and now usuay accompanied by the glosses of
Rabbi Moshe Isserles (¢.1520 - 1572)

Sppurel Ma’asiot ( ): Rabbi Nachman’s 13 * Stories
from Ancient Times

sod ( ): the fourth and highest level of understanding the Torah; the Kabbdistic and
mydtic interpretetion of the Torah

tikkun () rectification; redemption; perfection

Tisha B'Av ( ): the ninth day of the Hebrew month of Av; the day the Temple
was destroyed and therefore the Jewish nationa day of mourning

tzaddik (): arighteous person; often used in Hasdism as a synonym for rebbe

tzaddik ha-dor ( ): the term used by Rabbi Nachman for the one
outstanding spiritud leader of a particular generation

tzimizum ( ): God's contraction or sdf-withdrawal in order to create an ‘empty
gpace’ into which the universe could be created and  placed

world of action ( ): thelowest of the four dimensions of being; the
physca universe

world of cregtion ( ): the third and next highest dimension of being; the
world of the Chariot, or the Throne

world of emanation ( ): the highest dimension of being; the ‘universe’ of
the ten Sefirot

world of formation ( ): the second dimension of being

yechida (): thefifth and highest component of the human soul

Yetzrah: see‘world of formation’

Zeide (the Yiddish word for * Grandfather’): the Hasidic appelation given to
Rabbi Aryeh Leib of Shpola(1725-1811), Rabbi Nachman's most aggressive
and bitterest opponent

Zohar, the Book of the ( . literdly, ‘The Book of Splendor’): the most
important and most fundamenta book of the Kabbdah; first made public in
manuscript form in Spain around the year 1300, dthough its authorship was
attributed to Rabbi Shimon Bar-Y ochai
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