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Course Description: 

Rabbi Kalonymos Kalmish Shapiro (1889-1943), known as the Piaseczner Rebbe, was a twentieth-

century hasidic master in Poland. Famed as a pedagogue, educational theorist, and founder of a 

yeshiva, his teachings are masterful hasidic discourses, displaying compositional excellence, sublime 

spirituality, and powerful, often radical, theological insight. His writings from the period of the 

Holocaust show how it is possible to maintain a deep faith in the midst of profound darkness and 

despair. Our focus in this seminar will be a discourse from an earlier period (1929), on Parashat 

Noah (Genesis 6.9-11.32), on the theme of “Embodied Ecstatic Prayer and the Power of 

Community.” Rabbi Shapiro explores how ecstatic prayer is encounter with the Infinite, an 

encounter that leads to humility, at once uplifting and transformative. Ecstasy is brought into the 

body, which becomes a resonant receptacle of spiritual power. In a communal setting, inspiration is 

collective, arising from awareness of each individual’s unique mode of expression and embodiment. 

We influence others by the way we channel the ennobling divine resonance and share it in blessed 

ways. In prayer, our bodies are “Noah’s Ark,” conveying life-saving spiritual energy. 

Guiding Questions: 

1. Rabbi Shapiro presents the idea that prayer should effect a change of consciousness---called
a reshima—‘impress’/’trace.’ This lasting effect is subtle but transformative. What metaphor
does the rabbi use to convey this idea?  Have you ever had a prayer or meditation experience
that was powerful in the way Rabbi Shapiro describes?  Did it leave a lasting impression?

2. Rabbi Shapiro asserts that humility is not self-abasement, but rather is characterized by
courage, boldness, and confidence in the spiritual path. Have you experienced this kind of
humility? How do you distinguish it from arrogance and pride on the one hand, or
depression on the other hand?

3. It is natural to focus on the words of the liturgy and to comprehend prayer as a linguistic
activity. But this piece reframes tefillah as a total body experience, based on the verse. ALL MY

BONES WILL SAY, O GOD,—WHO IS LIKE YOU? (Psalms 35.10) How might this change our
understanding of tefillah and what it is meant to accomplish?
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4. Have you ever attended to the vibrations coming from your vocal cords? Do you know how
many times a second (Hertz) the vocal cords vibrate to produce the sounds that emanate as
speech and intonation? How do your lungs and larynx make that happen?

5. Have you ever had the experience that by putting an idea into words, either in writing or
orally, the idea became clearer and sharper to you? Did the mental concept actually get
modified as you worked to find the right words?

6. Have you ever noticed and been inspired by the intensity and sincerity of others in your
prayer community? How does a congregation unite to form sacred space?
Would you pray differently if you felt the responsibility of inspiring others in the
congregation? Can you lead from any seat in the room?
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Introduction: 

Rabbi Kalonymos Kalmish Shapiro (1889-1943), known as the Piaseczner Rebbe, was a twentieth-

century hasidic leader in Poland. Famed as a pedagogue, educational theorist, and founder of a 

yeshiva, his teachings are masterful discourses, displaying compositional excellence, sublime 

spirituality, and powerful, often radical, theological insight. His writings from the period of the 

Holocaust show how it is possible to maintain a deep faith in the midst of profound darkness and 

despair.   

Our focus today will be a discourse from an earlier period (1929), on Parashat Noah (Genesis 6.9-

11.32), on the theme of "Embodied Ecstatic Prayer and the Power of Community." Rabbi Shapiro 

explores how ecstatic prayer is encounter with the Infinite, an encounter that leads to humility, at 

once uplifting and transformative.  Ecstasy is brought into the body, which becomes a resonant 

cavity of sonic power.  In a communal setting, inspiration is collective, arising from awareness of 

each individual’s unique mode of expression and embodiment.  We influence others by the way we 

channel the ennobling supernal resonance and share it in blessed ways.  In prayer, our bodies are 

“Noah’s Ark,” conveying life-saving spiritual energy. 

Historical Background and Exegetical Context: 

From the time of its origins with the Baal Shem Tov (died 1760) and the Maggid of Mezritch (d. 

1772), Hasidism emphasized intense spiritual experience more than abstract theological theorizing.  

An important aspect of this religious path is intense prayer that leads the pray-er to closeness with 

God, a contact with the divine that is immediate, palpable, and transformative.  An early tradition 

attributed to the Baal Shem Tov links this idea with the first three words of Genesis 6.16—from the 

story of Noah and the ark. These words read  

ה- ב ָ֗ ה ַלתֵּ ֹ֣ ֲעש  ַהר׀ ַתַּֽ  Tsohar ta’aseh la-tevah--A LIGHT SHALL YOU  MAKE FOR THE ARK.  The plain sense is צ ֹ֣

that Noah was instructed to leave a window open for light and ventilation, but one Rabbinic 

midrash understands tsohar as a luminescent stone.  The Hasidic approach takes the verse further. 

Based on the fact that the keyword  תבה tevah can mean not only ‘ark’ but also ‘word,’ the Baal Shem 

Tov read the verse as an instruction for uttering sacred speech, especially words of prayer.  He is 

quoted as teaching “ שתהא התיבה מצהיר” —make the word radiate, shine.  Each word of prayer that 

you utter should sparkle with energy and vitality. 

It is the auditory quality of the word that is primarily intended here.  Hasidism to this day 

emphasizes the sonic aspect of sacred speech. Prayer can lead to encounter with the divine because 

the vibrational energies of the sounds that we emit in prayer activate both body and soul, fusing 

both together. Recall that in traditional settings, especially in the world of Hasidism, words of prayer 

are never read silently.  They are read aloud, but more—they are chanted and sung. The production 

and emission of sounds, especially in melody, sets notes into line and ourselves into alignment.  Our 

bodies are surrounded by an envelope of sacred energy. 

When we produce tones, we are our own instruments. Our vocal cavity resonates with the vibration 

of our vocal cords, carried by the rushing column of air emitted by our lungs and pushed out by our 
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diaphragm. The making of sound—any sound, and certainly musical tone—is quite miraculous. 

There is an exquisite blend of active and passive effects: our muscles do not directly make the vocal 

cords vibrate at a rate of hundreds of cycles a second (Hertz), but the pulling and stretching they 

engage in allow the flow of air to activate and vibrate the cords. There is further shaping as the 

column of air proceeds through and past palate, tongue, lips. We may not have cognitive knowledge 

of the physics, but as embodied humans we all have some intuitive awareness of this awe-inspiring 

process, that leads us both deeper into ourselves and beyond ourselves.  A primary focus of Hasidic 

prayer is the production of sacred sounds, enabling us to touch our own souls, and to send the 

sounds up as emissaries from the human realm to heaven. 

It may seem surprising that a verse from the story of Noah and the ark became the main launching 

point for Hasidic discussions of ecstatic prayer.  After all, the Bible never mentions Noah praying 

either before the flood or while in the ark!  Yet the idea of an ark—more precisely, a barge-- might 

actually serve well as a metaphor for humans adrift on the stormy seas of life, tossed about by 

waves, without the ability to choose speed or course. Noah’s ark had no sails, and there was no safe 

harbor. The bleating and roar of the beasts would surely have made the space of the ark into quite a 

resonant chamber!  It is out of a feeling of uncontrol, of lack of clear direction, that the vociferous 

sounds of prayer may sometimes emerge.   
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“Embodied Ecstatic Prayer and the Power of the Community” 
Rabbi Kalonymos Shapiro 

English translation below. See the original Hebrew text after the translation on page 12. 

This is the background for Rabbi Shapiro’s teaching on Parashat Noah, beginning with Genesis 6.9. 

Paragraph # 1. ַח׃ ְתַהל ְך־נ ַּֽ ַּֽ ים ה  ָ֖ ֱאֹלה  ַּֽ ת־ה  יו א  ָ֑ ת  ר  ָ֖ה ְבד ַּֽ י  ים ה  ִ֥ מ  יק ת  ִּ֛ יׁש ַצד  ִ֥ ַח א  ַח נ ָ֗ ת נ ֹ֔ ל ה תֹוְלד ֹ֣   אֵֵּ֚

THESE ARE THE GENERATIONS OF NOAH--NOAH WAS IN HIS GENERATIONS A PERSON RIGHTEOUS

AND WHOLEHEARTED; NOAH WALKED WITH GOD. 

Since the verse praises Noah as “A PERSON RIGHTEOUS AND WHOLEHEARTED,” what is the purpose 

of the repetition of his name—" NOAH—NOAH”?  It would have sufficed for Scripture to 

say : “These are the generations of Noah, a person righteous and wholehearted …” 

Furthermore, there is the observation of Rashi on the phrase יו ָ֑ ת  ר  ָ֖ה ְבד ַּֽ י  ים ה  ִ֥ מ  A PERSON RIGHTEOUS“ ת 

AND WHOLEHEARTED IN HIS GENERATIONS” 

Rashi comments:  

IN HIS GENERATIONS — Some of our Rabbis explain this phrase to his credit: he was 

righteous even in his generation; it follows that had he lived in a generation of righteous 

people he would have been even more righteous owing to the force of good example. 

Others, however, explain it to his disfavor: in comparison with his own generation he was 

accounted righteous, but had he lived in the generation of Abraham he would have been 

accounted as of no importance (cf. Sanhedrin 108a). 

 What lesson for our own spiritual growth are we meant to learn from this? 

Paragraph #2. We have a tradition from the Maggid of Mezritch, based on a teaching of Rabbi Isaac 

Luria (known as the Ari): 

After praying, if one has entered  a state of higher consciousness, one notices a reshima—

‘impress’/’trace.’ This induces a sense of humility [הכנעה/hakhna’ah] that remains with the 

individual after the prayer service has formally ended. 

Even though it is not possible to maintain the intensity of prayer all day long, nevertheless a 

trace of the consciousness—namely the humility—remains. 

#3. Let us explore this idea of the reshima-- impress or trace-- in greater detail. 

Consider—when you write a letter and then erase it, you will notice a trace of the letter.  The 

white surface of the paper likely still has a residue of the dark letter that had been there.  We 
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might say that the white surface remains, to some degree, subordinate to the black ink or 

pencil graphite that had been there before. 

By analogy, this is the nature of genuine humility/ hakhna’ah—it should be understood as a 

residue of the radiance that resided on the person during prayer.  

We may contrast this state with the opposite state—arrogance, which is a sure sign of 

impoverished wisdom. …. 

Humility/ hakhna’ah also needs to be distinguished from self-abasement. There are people 

lacking in spirit, without determination and motivation. If taken to extreme, a state of 

dejection may lead to despair and depression.  [Such a state is clearly to be avoided;] the 

lowly feeling is not humility but unease and brokenness.  

The way of Torah is different: as the Mishnah says, “Be bold as a leopard” (Avot 5.24). One 

must have strength of mind and strength of character for sacred service, yet all the while 

remain humble, not void of drive but aware of the higher light that one feels hovering above, 

and submissive to its call, to the point where the sense of ego dissolves.  

In times of tefillah and Torah study there is a greater abundance of light.  At such times one 

experiences loss of ego to a greater degree, and one is deferential to the holiness.  Even after 

the prayer service, a trace remains, and the person is still humbled. 

#4. Reaching this state of humility is dependent on whether the light surrounds your entire body 

and penetrates your interiority, so that the supernal radiance is etched upon your entire body 

and its faculties.  Then you will experience humility during prayer, with a trace remaining 

even afterward.  If, however, the holiness did not encompass your entire body as well as 

enter your body viscerally, then even if your prayer was mindful—even if you had proper 

kavvanah/‘intentionality,’-- that would not be enough to engender a physical feeling or leave a 

bodily trace.  When holiness leaves its impress, it is like white fire inscribing itself on your 

body. [Rabbi Shapiro is alluding to a Talmudic passage (Yerushalmi Shekalim 16b) teaching 

that what Moses received from God on Sinai was a Torah of white fire inscribed with or 

upon words of black fire.]  The humility that ensues is noticeable, palpable.  

#5a. This is the meaning of hitpa’alut ba-tefillah (ecstatic arousal in prayer). 

By way of example, consider the following: when a person is presented with something that 

they don’t consider especially valuable or meaningful, they don’t feel elated; the item is not 

precious enough to dissolve the person’s self-awareness. By contrast, when a person 

encounters something very precious to them, or, especially, when a person is reunited with 

their child that they haven’t seen in a long time—then they are roused to genuine ecstasy, to 

the point where they forget about eating, drinking, sleeping. This is because the child’s 

preciousness has such a deep effect that the entire sense of self – physical, emotional and 

psychic self-possession—evaporates, overcome by the child.  Even one’s physical hunger 

disappears, replaced by the object of one’s love. 
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So it is with every Israelite.1 Even average people when praying to God for their needs, when 

they think intently  that they are standing before God—the life-force of the cosmos, with the 

power to deliver all their needs, material and spiritual; that the entire vitality and every need 

of the pray-er, their family and community depend upon this moment of supplication—then 

their soul pours itself out to God to the point of total ecstasy.  Every faculty is subordinated 

to and evaporates toward God. 

This is even more so when the ecstatic prayer is motivated not by need but purely by 

encounter with the Divine, simply by uttering “Blessed are You, HA-SHEM.”  When you 

reflect that you are close to God at this moment of encounter—a moment when you are 

speaking directly to God in second person, as ‘You’—with God truly present right in front 

of you, so that all the veils and barriers interposing between you and God have parted, 

revealing a direct opening to God, and you now stand in the presence of the majesty of 

God’s holiness and sovereignty, so that you can say, “You, HA-SHEM, are blessed”2—then 

the pray-er is filled with fervor and ecstasy. All bodily functions melt away, subordinated to 

God, under the influence of the light of Divine holiness that rests upon you.  When you 

reach this point, then even after the prayer service, a trace of the holiness that had rested 

upon you remains; it leaves its impress all day long, etched deeply within.  Humility stays 

with you. 

#5b.  This humility—sparked by the supernal light that has inscribed itself on you—is the kind of 

humility a Hasid should aim for. To be sure, there is a lesser mode of humility as well, 

engendered by reflecting on one’s inadequacies, shortcomings, and rigid patterns.  While this 

type of self-criticism may have its place on the religious path, nevertheless it is difficult to 

rise higher that way, because intensive self-critique pushes you to have low aspirations. In 

that mood you don’t aspire to greatness, and you will be satisfied with minimal engagement 

in Torah, service and prayer.  You will say to yourself, ‘What can anyone expect of a lowly 

person such as myself? Is it even possible for me to rise, to achieve higher levels of holiness?  

Such levels are beyond my reach …’ 

There is a more fundamental way to look at this. Every spiritual attainment and every 

advance in Torah and sacred service comes from heaven.  God gives Torah, and our role is 

to become active receptors, to invite the Torah into ourselves.  In order to channel a new 

spiritual capacity or Torah concept, you the person must rise to meet the idea or capacity, 

you must reach for it and bring it into yourself, much as Moses did when he climbed Mt. 

Sinai and captured the Torah for humanity.3  But if you beat up on yourself, crushing your 

1 In his published writings Rabbi Shapiro uses the biblical ish Yisrael—’ the Israelite person,’ instead of the more 
colloquial ‘Jew’ or ‘Jewish person.’ 
2 Note that the order of the three words has been altered, the You now placed first for emphasis. 
3 Rabbi Shapiro is alluding to the midrashic motif (see Vayikra Rabbah 31.5) that Moses encountered resistance from the 
heavenly angels who wanted to keep the Torah for themselves, believing earthlings to be unworthy of it. Moses’s 
courage and conviction overcame the opposition, and he returned to earth carrying Torah for Israel and the world.  The 
midrash is grounded in Proverbs 21.22, read poetically as A WISE HUMAN[MOSES]  PREVAILED OVER A CITY OF 

WARRIORS [THE ANGELS] AND BROUGHT DOWN THE POWER OF TORAH FROM ITS HEAVENLY STRONGHOLD. 
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mind and spirit in humiliating self-rumination; if you make an internal decision that you are 

earth-bound, unable to break out of entrenched patterns, then that will be a self-fulfilling 

prophecy; your spirit and consciousness will be unable to rise to sublime states and attract 

them to settle within you.  Even if you come up with a new Torah insight, in your Talmud 

studies for example, it won’t be a genuine novum.  

But when you are elevated to a sublime state of sanctity so that your mind attaches itself to 

God, then at that moment you can have a truly new insight, a spiritual breakthrough that you 

will be able to draw into your own being.  Even when you use your rational mind to 

construct a new idea in Talmudic study, you will have access to more than just your 

cognition.  You will be retrieving an insight that you have already achieved in your ecstatic 

state, that you are now drawing down with your powers of cognitive reasoning. You are 

working to comprehend with the rational mind what you have already glimpsed in your 

illuminated state.  

#6. In the writings of my revered father [Rabbi Elimelekh Shapiro of Grodzisk, d. 1892] of blessed 

memory, we find a parable from our ancestor the Maggid of Kozienice [1837-1814]: Imagine 

a warrior who sustains a leg wound in the heat of battle.  It may not be wise to spend too 

much time placing bandages on the wound, when bullets are flying all around and there is 

danger that one may sustain another, more life-threatening wound to the head.  One must 

maintain focus and fight on. [The application of the parable is—prayer is a time for total 

alertness and energetic focus.  It is easy to get distracted by extraneous thoughts, and 

excessive rumination on perceived flaws (the leg-wound of the parable) is itself a distraction 

from the focus and confidence needed to approach the divine.]  

Similarly, Rabbi Aaron of Karlin in his Bet Aharon writes that one should strictly limit the 

time one spends examining one’s flaws.  As noted above, this is because focusing on flaws 

leads to being stuck in precisely those flawed patterns. Rather, the Israelite must think, 

however I find myself at this moment, I am an Israelite, granted the opportunity by God to 

utter the words “Blessed are You, HA-SHEM” with integrity.  The distractions and illusions 

of the world vanish and I say those words with confidence that I stand before the Absolute 

One. By elevating oneself and attracting the supernal light upon oneself, one is transformed 

into what mystics call Diyokna Kadisha—the holy likeness of supernal form.4 

#7.   By analogy, consider someone who first makes a mental sketch of a new house and then 

executes the sketch on paper. You would not be able to see the house in their brain [even 

with current advanced techniques of neural imaging!—NP]; there is no inscription in the 

cortex that directly mirrors the sketch; nevertheless, in a very real way the sketch on the 

paper is an accurate representation of what was in the person’s mind. Similarly, the supernal 

radiance of ecstatic prayer leaves its inscription within us--in our heads and our bodies--to 

4 See Rabbi Chaim Chernowitz, Be’er Mayim Hayyim on Genesis 17.10. 
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the point where ego and self-absorption dissolve in ecstasy. As already noted, even after the 

prayer service, the inscription remains as a trace/reshima, like a letter written on paper.  The 

pray-er underwent a process of sketch-inscription. Supernal light was embodied in their 

brain and heart in a specific manner, a visceral rapture. This is what scripture means by the 

phrase  A PERSON’S WISDOM LIGHTS UP THEIR FACE (Koheleth 8.1)—the face (reflecting the 

inner character) is transformed into a visage radiating sanctity.  Holiness can indeed be 

physically visible in a personal way, as the Zohar says, “A person’s image in this world is the 

likeness that remains for the afterlife.”  This-worldly form captures holiness insofar as 

supernal light has been embodied in a personalized way. 

#8.  These ideas help us understand the verse ALL MY BONES WILL SAY, HASHEM—WHO IS LIKE

YOU? (Psalms 35.10). Words of Torah or prayer that emerge in speech are produced by the 

entire body. The verse emphasizes that we must do more than think holy thoughts, we must 

declaim the words with our mouths. Speech is the articulation of letters; each [spoken] letter 

crystallizes supernal light/energy that emerges from one’s mouth. Holy lights have become 

embodied in the speaker in shapes particular to each letter [see spectrogram of formants 

emerging from the vocal cavity--NP]; and as the letters link with each other in fluid and 

supple ways, they form words. Since the light inhabits one’s entire body, it follows that what 

emerges from speech is more than just the thought, the idea; there is value added in the 

transformation of thought to articulated speech. 

The sound is produced not only by the mouth; one’s entire body participates in the 

production of sound. The sanctity in all your limbs [your muscular and skeletal memory] 

contributes to the formation of each vocable.  Hence the verse: ALL MY BONES WILL SAY….! 

#9.  Describing the revelation at Sinai, Scripture says  ֩ם ע  יםְוׇכל־ה  ת ֹרא ִ֨ ת־ַהּקֹוֹלֹ֜ א    THE ENTIRE PEOPLE 

WITNESSED THE SOUNDS …. (Exodus 20.15); translated more literally, this is THE ENTIRE PEOPLE

SAW THE SOUNDS …    Rashi, based on an early midrash, comments: “They saw that which is 

normally heard.”  That is, the people had an experience of synesthesia—there was a confluence of 

sensory modalities, so they were able to see the sounds of the revelation with their eyes.  

This motif of synesthesia can be developed further. At the time of the Sinai revelation, the people 

were transported to a sublime spiritual state, cleared of all baseness. The people Israel was sanctified 

to such a degree that they were transformed by God’s addressing them into supernal letters—each 

person according to their soul-root.  As each individual Israelite joined with all the others, the letters 

combined to become words, and they were able to see the sounds of the revelation--by looking at their 

fellow Israelites, they were able to see God’s words! This is the deeper significance of THE ENTIRE

PEOPLE SAW THE SOUNDS—the revelation was visible in the people themselves, in the collectivity of 

their embodied beings. ….. 

#10.  This may be why it is typical for Israelites to make bodily movements when speaking words of 

Torah and prayer.  The Zohar has already addressed this. [The Zohar explains that the movements 

are like the flickering of a lamp flame, as Scripture says, GOD’S LAMP IS THE HUMAN SOUL (Proverbs 
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20.27); Zohar III:118-119a] But why is it typical to sway when speaking but not when merely 

thinking?  In light of the above, this can be explained as follows. Speech is not merely a linguistic 

overlay of thought; rather it is revelatory, the emergence of thought in bodily form. The body 

produces individual sounds, which join together to form speech.  

What links the consonants together is the vowels.   

For example, the letters aleph / bet  / nun  when pronounced in isolation, in a disconnected manner, 

do not form a word; but when they are linked by the vibrations provided by vowels, then they form 

the word  ’even   אבן –stone. When the consonants are arranged differently and pronounced with 

different vowels—for example, when the first and last letters change places  נבא  

navo’-- then what emerges is an entirely different word [‘let us come’].  

When we speak, we sound out the letters. The vocables emerge as vibrations, combinations of 

individual letters linked together by undulating sound. This all happens in our bodies, through the 

instrument of our bodies—the body’s powers, capacities, structure and shape.  That is why it is 

natural for the body to move when we speak; speech is inherently an embodied activity. By contrast, 

when we are merely thinking, the body does not need to move, it does not produce sonic vibrations 

that can be linked together.  The body can be at rest.  This is why tefillah—the words of prayer—

need to be vocalized, not just pondered in one’s heart.  Speech activates and channels supernal light 

into letter-forms, combining them so that the linkages create new spiritual realities.  

 

#11. This leads to a deeper appreciation of kavvanah [‘intention’; ‘focus’] in prayer.  The 

conventional understanding is that kavvanah asks us to focus on the simple meaning of the words—

their ordinary semantic content.  This is fine as far as it goes, but we need to see that each letter has 

its own kavvanah. A fundamental teaching of Zohar and Lurianic Kabbalah is that each letter has 

meta-semantic impact, conveyed by shape, expanded pronunciation, gematria [numerical 

equivalence], the concatenation of groups of letters with other letters, and so on.  Even if you are 

not familiar with the details of these intricate kavvanot, you still need to know that kavvanah signifies 

more than a dictionary definition of words. Each letter embodies its own sacred power.  Recall the 

Great Maggid of Mezritch’s insight on Genesis 6.16, Tsohar ta’aseh la-tevah --taken to mean that you 

should make the word (tevah) radiate, shine.  Each word of prayer that you utter can and should 

sparkle with energy and vitality.  This is what is meant when we say that the words of prayer convey 

meta-semantic impact. When you convey kavvanah by vocalizing your words in prayer, when you 

intone audibly, with the conviction that each letter and word channels a supernal state, a part of 

Ezekiel’s divine Chariot, then you will be moved to ecstasy as you utter each letter and word, you 

will feel joy and rapture from the aspects of the divine Chariot that are now passing through your 

mouth.  

This is why the Talmud teaches that while praying, “Make your ears hear what your mouth utters.” 

(Berakhot 15a)   Even though you know what you are saying, even though the words were in your 

mind before you spoke, you must say the words with enough intonation and volume so that you 

hear your words. Something new happens when you voice your words, when the sound is shaped by 

the five articulation points of the vocal tract [glottis, palate, lips, tongue, teeth]. There is an 

emergence of dynamic energy that is revelatory. 
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#12. To sum up: Supernal lights become bodily shapes, with your own body acting as sacred 

instrument. That is why, as the verse in Koheleth says, A PERSON’S WISDOM LIGHTS UP THEIR FACE.

Each person has a supernal image that corresponds to their terrestrial likeness. This is one reason 

why we find the pattern in Scripture of names repeated—‘Jacob, Jacob’  (Genesis 46.2); ‘Moses, 

Moses’ (Exodus 3.4); and here—‘Noah, Noah’ (Genesis 6.9).  According to the Zohar, this alludes 

to the fact that each of these virtuous biblical figures had a terrestrial and a heavenly image; as the 

Zohar puts it, ‘one above, one below.’  The likeness on earth corresponds to that on high.  

This sacred embodiment extends beyond such virtuous individuals; the influence extends to others 

who internalize their words, inviting the teachings into their hearts and souls, conducting themselves 

in accord with their example. Then the supernal lights find a home in new persons, crystallizing their 

bodies into holy physical forms. 

#13.In the case of Noah this meant his biological children, the rest of his generation being 

unresponsive to his message. But for Abraham [and Sarah], many others were touched by their 

influence, example and teaching. The midrash says that both Abraham and Sarah ‘made converts’ to 

monotheism.   

[We are called upon to embody holiness, to act in the world not only spiritually, but with physically 

manifest virtue and nobility, to set an inspiring example not only with fine words and wise ideas, but 

with our corporeal presence in this physical world, by the sparkle in our eyes and the joy in our 

faces, by how we move, and in the quality of the sounds we make.] 
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Derech haMelech

Parshat Noach

Paragraph #1

Paragraph #2

 Paragraph #3
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Paragraph #4

Paragraph #5
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  Paragraph #6

  Paragraph #7

  Paragraph #8
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Paragraph #9

Paragraph #10

Paragraph #11
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