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BLESSED SHALL BE the Creator, 

and exalted shall be the Maker
1
, Who 

created us in His ñImageò and in the 

likeness of His ñStructureò, and planted 

eternal life within us, so that our greatest 

desire should be to do good to others, to 

individuals and to the masses, now and in 

the future, in imitation of the Creator (as it 

were). For everything He created and 

formed was according to His Will (may it 

be blessed)
 2

, [that is] only to be good to the creations. So too His Will is that we walk in His 

ways. As it says ñand you shall walk in His Waysò ï that we, the select of what He made ï 

should constantly hold as our purpose to sanctify our physical and spiritual powers for the good 

of the many, according to our abilities. 

                                                 
1
  The original Hebrew reads: Yisbarakh HaBorei VeYis`alah HaYotzeir. To translate precisely but less readably, ñThe One 

Who creates ex nihilo will cause Himself to be blessed, and the One Who gives Form will cause Himself to be exalted.ò 

The fact that these words are conjugated in the reflexive is worthy of contemplation. What does it mean that we are saying 

these are things G-d will do for Himself? And if He will be causing His Own blessing and exultation, what is He waiting for 

before doing so? 

Also, why does Rav Shimon pair G-dôs ability to makes something from nothing with the notion of blessing, whereas G-d as 

the One Who gives those things form and function, using the same term Hebrew uses for a potter, with His being exalted and 

ñupliftedò or ñraisedò in some way? 

Also note that the initials of the opening four words are Y-HV-H, the Tetragrammaton. A number of texts begin similarly, 

such as Maimonidesô Mishneh Torah and the Ramchalôs Mesilas Yesharim. 
2
  All honorifics, such as ñmay it be blessedò and ñmay His memory be a blessingò appear in the original as acronyms of 

common idioms that the reader could read without losing their train of thought. Since this is impossible in translation, I chose 

to hereafter omit them. For similar reasons, ñMoses our teacherò or ñMoses our teacher, peace be upon himò, I usually 

rendered simply ñMosesò for readability. 
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In my opinion, this whole concept is 

included in Hashemôs mitzvah ñBe holy, [for 

I am Holy].ò
3
 The Midrash (Leviticus, Emor, 

ch. 24) says about this verse: ñCan it [truly] 

be óLike Me?ô This is why it continues, ófor I 

am Holyô to teach that My Sanctity is above 

yours.ò And about the foundation of this 

mitzvah of sanctity the Toras Kohanim
4
 has 

ñóbe holyô ï be separateò. Nachmanides, in 

his commentary on the Torah, explains at 

length this notion of separation as it is stated 

in this mitzvah, that it is separation from 

excessive comfort and pleasure ï even if they 

are actions that are not prohibited to us. In one illustrative statement, he writes that it is possible 

for a person to be disgusting with [what would otherwise be] the permission of the Torah, see his 

holy words there. 

According to this, it would seem the 

Midrash is incomprehensible. What 

relevance does the concept of separation 

have to being similar to the Holy? The 

verse tells us with regard to this that His 

Will is not like this. As it says, ñCan it 

[truly] be óLike Me?ô This is why it 

continues, óFor I am holyô to teach that My 

sanctity is higher than yours.ò It is more 

difficult to understand ñMy sanctity is 

higher than yours.ò This explanation is 

incumbent upon us to understand ï in truth 

there is some similarity in the holiness He 

expects of us to His [Holiness], except that His Holiness is more general and inclusive. If we say 

that the essential idea of the holiness He demands of us (in this mitzvah of ñbe holyò) is distance 

from the permissible, that kind of holiness has nothing to do with Him.
5 

                                                 
3
  Leviticus 19:2 

4
  An early midrash 

5
  After all, does G-d need to distance Himself from anything? Further, can anything continue to exist if He were to distance 

Himself from it? 

-
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And so, it appears to my limited 

thought that this mitzvah includes the entire 

foundation and root of the purpose of our 

lives. All of our work and effort should 

constantly be sanctified to doing good for 

the community. We should not use any act, 

movement, or get benefit or enjoyment that 

doesnôt have in it some element of helping 

another. And as understood, all holiness is 

being set apart for an honorable purpose ï 

which is that a person straightens his path 

and strives constantly to make his lifestyle 

dedicated to the community. Then, anything 

he does even for himself, for the health of 

his body and soul he also associates to the 

mitzvah of being holy, for through this he 

can also do good for the masses. Through the good he does for himself he can do good for the 

many who rely on him. But if he derives benefit from some kind of permissible thing that isnôt 

needed for the health of his body and soul, that benefit is in opposition to holiness. For in this he 

is benefiting himself (for that moment as it 

seems to him), but no one else. 

In this way, the concept of 

separation is a consequence of the 

underlying basis of the mitzvah of holiness, 

which is recognizable in practice in the 

ways a person acts. But with insight and the 

calling of spirituality this mitzvah broadens 

to include everything a person causes or 

does even between him and the 

Omnipresent. In relation to this, this 

holiness is comparable to the Holiness of 

the Creator in whatever little similarity.  

Just as the Act of the Holy One in all of creation, and in each and every moment that He 

continues to cause the universe to exist; all His actions are sanctified to the good of others, so too 

it is His Will that our actions be constantly sanctified to the good of the community, and not 

personal benefit. 
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HOWEVER, what of a person who 

decides to submerge his nature, to reach a 

high level so that he has no thought or 

inclination in his soul for his own good, 

only a desire for the good of others? In this 

way he would have his desire reach the 

sanctity of the Creator, as His Desire in all 

of the creation and management of the 

world is only for the good of the created, 

and not for Himself at all. At first glance 

one might say that if a person reached this 

level, he would reach the epitome of being 

whole. But this is why our Sages of blessed memory teach us in this Midrash that it is not so.  

We cannot try to be similar to His Holiness in this respect. 

For His Holiness is greater 

than ours. His Holiness is only for 

the created and not for Himself 

because nothing was ever added 

to or could ever be added to the 

Creator through the actions He did 

or does. Therefore all His Desire 

could only be to be good to the 

created, but what He wants from 

us is not like this. As Rabbi Aqiva taught us, ñyour life comes first.ò
6
 [Our sages] left us a hint of 

it when they interpret the scripture ñLove your neighbor as yourselfò in a negative sense, ñThat 

which is hateful to you, do not do to your peers.ò In terms of obligation, it is fitting for a person 

to place his own good first. 

There are also grounds for 

asserting that in the very foundation of 

the creation of Adam, the Creator 

planted in him a very great measure of 

propensity to love himself. The sages 

of truth
7
 describe the purpose of all the 

work in this language, ñThe Infinite 

wanted to bestow complete good, that 

there wouldnôt even be the 

embarrassment of receiving.ò This 

notion reveals how far the power of 

loving oneself goes, that ña person is more content with one qav [a unit of measure] of his own 

making than [he would be of] two qavin that are given to himò ï even if from the Hand of the 

Holy One! ï if the present is unearned. From here it should be self-evident that love of oneself is 

                                                 
6
  When faced by a moral dilemma in having to choose between two lives to save, one is not obligated to sacrifice oneôs own 

life for the sake of another. Rabbi Aqiva learns this from the verse ñand your brother shall live with youò (Leviticus 25:36), 

which implies that the obligation to save another is only where he can then live ñwith youò. 
7
  i.e. the Kabbalists. Rav Shimon is quoting Rabbi Moshe Chaim Luzzattoôs QeLaòCh [i.e. 138] Pischei Chokhmah ch. 4 

 

 

 

 

 




