The Livyasan and Shavuos

Chapter I1.3

Pri Tzaddik on Pesach — Yam Suf, Or HaRishon, and the Eschatological
Sechok

Summary

Pri Tzaddik on Pesach — the substantial corpus comprising Volume 3 of the Har
Bracha edition — does not name the Livyasan in any of its passages. There is no
piece in Rav Tzadok's Pesach corpus that mentions Livyasan, Shor HaBor, dagei
ha-yam, mazal dagim, or the seudas Livyasan. The chapter that follows therefore
does not present "the Livyasan teaching of Pri Tzaddik on Pesach" — for there is
no such teaching. What it does present, drawn verbatim from Pri Tzaddik on
Pesach OQisos [21]-[vn], is the structural foundation upon which the
Livyasan-Shavuos teaching is constructed: the Mechilta and Zoharic reading of
Shiras HaYam in future tense (the past-tense verbs of the Song at the Sea point to
the eschatological future); the doctrine of the or ha-rishon revealed at Keri'as
Yam Suf and identified with the dimension Rav Tzadok elsewhere associates
with the Livyasan corpus; the eschatological mezona yatir dakik (the more
refined sustenance) of the future seudah; the Tehillim 126 az yimalei sechok pinu
("then our mouth will be filled with laughter") — directly parallel to TZ 260's
milui ha-peh teaching; and the bizas ha-yam = turei zahav equation that connects
Pesach to the very Akdamus phrase (Shir HaShirim 1:11) which the Shavuos
liturgy reads as referring to the seudas Livyasan. Together these four oisos
establish the Pesach foundations of the cosmic-eschatological doctrine that, in
Rav Tzadok's explicit Livyasan corpus (Likutei Maamarim Ois 16 and
Machshavos Charutz, treated in Chapter I11.4), is named and developed. The
connection is structural and explicit on every point except the naming of the
Livyasan himself.

Ois [vn] — Shiras HaYam in Future Tense and the Or HaRishon

Pri Tzaddik on Pesach Ois [un] begins from the Talmudic puzzle of the Mechilta
and the Zohar: the Song at the Sea is largely written in past tense (*nachisa*,
*nihalta*) yet the Sages (Mechilta on Beshalach 1; Zohar II 54a) read it as
referring to the eschatological future. Why? Rav Tzadok's resolution draws
together the Lurianic doctrines of *or ha-rishon* (the primordial light hidden
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away on the first day of creation and preserved for the *tzaddikim 1'asid lavo*),
the Sefirah of Yesod (the cosmic conduit which, as we saw in Chapter II.4 from
Likutei Maamarim Ois 16, is identified with the Livyasan), and the kabbalistic
identification of Rebbi Akiva as *shoresh Torah She'b'al Peh*. The Yam Suf
event is, in this reading, the cosmic moment in which Israel attained the *or
ha-rishon* — the eschatological light — through the purifying work of *middas
tzaddik* (Yesod), and so the Song's past-tense verbs naturally extend forward to
the great future revelation.
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"You led in Your kindness this people that You redeemed, You guided in
Your strength to Your holy abode" (Shemos 15:13). In the Mechilta
(Beshalach, Hashirah 1) and likewise in the holy Zohar (vol. 2, 54a) they are
precise from what is said in [past] future tense in the Shirah, that [the

verses] refer to the future to come.

Rav Tzadok opens with the foundational textual puzzle. The Mechilta on the
Shirah and the Zohar Beshalach observe that the Song at the Sea uses past-tense
Hebrew verbs in ways that the Sages read as referring to the eschatological
future. The Hebrew verbal system permits this — past-tense forms can carry
prophetic force when describing events from the divine perspective for which
past and future are not distinct. The fact that the Mekubalim consistently read
these verses as future-pointing tells us that the experience at Yam Suf was not
merely a past event but the opening of a channel that remains open toward the
eschatological consummation. Pesach, on this reading, is not merely the festival
of past redemption; it is the festival of the future redemption inaugurated in the

past.
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And the holy Arizal wrote that Rebbi Akiva was the source-root of Torah
She'b'al Peh, and Moshe Rabbeinu, peace be upon him, the source-root of
Torah She'bichsav. And Torah She'b'al Peh comes from the dew of Atika
(the Ancient One) — "My speech shall drop down as the dew" (Devarim
32:2) — and it is from the fiftieth gate, of the ba'alei teshuvah.

Rav Tzadok now introduces a Lurianic teaching that operates as the structural
backbone of his entire Pesach-to-Shavuos reading. Moshe Rabbeinu is the
source-root of Torah She'bichsav, the Written Torah; Rebbi Akiva — though
chronologically much later — is the source-root of Torah She'b'al Peh, the Oral
Torah, in the eternal Kabbalistic register where temporal sequence and
ontological order do not always coincide. Torah She'b'al Peh originates in the
dimension of Atika Kadisha — the highest, most concealed Sefirah, identified by
the Zohar with the source of the Akdamus's nehora d'atika — and is poetically
described as the "dew" of that highest dimension. The fiftieth gate of binah,
which Moshe was withheld from receiving, is precisely the gate of Torah She'b'al
Peh in its fully eschatological form; this gate is associated, paradoxically, with
the ba'alei teshuvah, those whose spiritual labor proceeds from below rather than

from above.
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And therefore at Keri'as Yam Suf, of which they said "a maidservant saw at
the Sea what Yechezkel ben Buzi did not see" (Mechilta on Beshalach; Sotah
37a), Israel attained at that moment the or ha-rishon — the or ha-ganuz (the
hidden light) of the seven days of creation, which the Holy One, blessed be

He, is destined to bring forth for the tzaddikim in the future to come.

This is the central structural claim. At Keri'as Yam Suf, Israel did not merely
witness a meteorological miracle; they were granted access — even the
maidservant of the lowest spiritual station — to the or ha-rishon, the primordial
light of the first day of creation that was hidden away (Chagigah 12a) for the
tzaddikim in olam ha-ba. The famous Talmudic teaching about the maidservant
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outseeing Yechezkel encodes this: Yechezkel saw the highest visions available
within the regular prophetic mode, but at the Sea, even the maidservant pierced
through to a register beyond the prophetic mode altogether — the register of the
or ha-ganuz, which is normally reserved for the eschatological future. Pesach is
therefore the festival on which this eschatological channel was first opened in
history; every subsequent Pesach is a partial reopening, anticipating the full

opening at the seudah of the eschatological future.

Ois [1]] — Mezona Yatir Dakik: The Eschatological Sustenance

Ois [1] continues the eschatological theme through a different Zoharic locus: the
doctrine of the *mezona yatir dakik* (the "more refined sustenance") from Zohar
Beshalach 61b. The doctrine teaches that there are gradations of cosmic
sustenance — *mezona dishtefa* (the ordinary flow of physical food), *mezona
dakik* (refined sustenance, the food of angels), and *mezona yatir dakik* (the
most refined sustenance, reserved for the eschatological future). The *mezona
yatir dakik* originates, paradoxically, from the place where *Din* (judgment) is
found — for the most refined sustenance is precisely that which can be released
only after the cosmic judgment has been completed. Rav Tzadok connects this to
the food of Israel at the Exodus (the *manna* in the wilderness) and to the eating
of matzah (*lechem oni*, the bread of poverty) at Pesach: both are partial
manifestations, in our era, of the eschatological *mezona yatir dakik*.
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In the holy Zohar (vol. 2, 61a): "The more refined sustenance comes from
the place where Judgment is found — and this is the sustenance of Israel

when they went out of Egypt."

The Zoharic teaching is initially counterintuitive. We expect refined sustenance
to come from the place of Chesed (lovingkindness); instead, the Zohar locates it
in the place of Din (judgment). The deep teaching: the more refined the
sustenance, the more it requires the prior operation of cosmic separation.
Chesed-sustenance is given to all; Din-sustenance is given only to those who

have been distinguished through the cosmic process of selection. The mezona
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yatir dakik — reserved for the eschatological future — is therefore the food that
will be released only after all the cosmic berurim are complete, all the kelipos
finally separated from their trapped sparks. In our era, we receive this food only
in compressed, prefiguring forms: the manna in the wilderness (which the
Talmud calls lechem abirim, the food of angels), and the matzah at Pesach (which

is lechem oni, the bread of poverty — outwardly humble but inwardly elevated).
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And this is what we eat matzah — "lechem oni" (the bread of poverty), the
food of prisoners — and we are content in our souls with this all the days of
the festival: we thereby merit the mezona dimsachnei (the sustenance of the
impoverished), which is a foretaste of the mezona yatir dakik of the future to

come.

Rav Tzadok unifies the halachic and the cosmic. The simple act of eating matzah
for seven days — accepting the lechem oni in place of leavened bread — is, on
this reading, a participation in the cosmic mezona dimsachnei (a phrase the Zohar
uses for the sustenance specifically given to the spiritually humble). And this in
turn is a partial entry into the mezona yatir dakik of the eschatological future.
Every Pesach seder is therefore, on this register, a foretaste of the eschatological
seudah; every matzah eaten is a piece of the future's refined sustenance,
anticipated in lecho oni form. This is the structural foundation for the connection
between the Pesach seudah and the future seudah of Livyasan (named in Likutei
Maamarim Ois 16 [1p], treated in Chapter 11.4): the Pesach seudah of matzah is

the present-tense dugma (likeness) of that future cosmic seudah.

Ois [X1] — Az Yimalei Sechok Pinu: The Cosmic Laughter

Ois [x1] is the most striking passage in the entire Pesach corpus for the reader
who comes to it after TZ 260 (Chapter II.1). Rav Tzadok cites the Yalkut
Shimoni's report of a teaching of Rebbi Akiva: at the moment Israel sang the
Shirah at the Sea, Hashem clothed Himself in a garment of *tiferes* on which
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were engraved all the "az" verses of the Torah — *az tasis*, *az yedaleg
ka'ayal*, *az yivane'u*, and so on. Then, in the heart of this discussion, Rav
Tzadok turns explicitly to Tehillim 126:2 — *az yimalei sechok pinu* ("then our
mouth will be filled with laughter") — which is **structurally identical** to the
*milui ha-peh* teaching that TZ 260 develops as the eschatological
consummation of the cosmic shechok. The Pesach corpus thereby becomes, on
this Tehillim 126:2 axis, the direct precursor of the TZ 260 teaching: the *az* of
Shiras HaYam (the past tense pointing to the future) opens into the *az* of
*yimalei sechok pinu* (the future-tense cosmic laughter) which is itself the
consummation of TZ 260's compressed maamar on the shechok with Livyasan.
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In the Yalkut Shimoni (262) Rebbi Akiva said: "At the moment Israel said
'Az Yashir' (Then [Moshe and the children of Israel] sang), the Holy One,
blessed be He, clothed Himself in a garment of tiferes on which were
engraved all the 'az’ verses of the Torah — 'az tasis besulah b'macheol’ (then
shall the virgin rejoice in the dance, Yirmeyahu 31:12), 'az yedaleg ka'ayal
pise'ach’ (then shall the lame leap like a deer, Yeshayahu 35:6)," etc.

Rav Tzadok cites Rebbi Akiva's striking aggadeta. The opening word of Shiras
HaYam — az (7%X) — is itself a cosmic event: at the moment Israel pronounced
this word, Hashem clothed Himself in a special garment of tiferes on which all
the eschatological az-verses of Tanach were engraved. The garment is the cosmic
counterpart of the Shirah: as Israel sings the Song below, Hashem manifests
above in the garment that bears all the future az-events. The full list of these
verses includes the joyful eschatological visions of Yirmeyahu and Yeshayahu —
the virgin dancing, the lame leaping, the deaf hearing — every az-prophecy of
the Tanach now visibly inscribed on the divine garment. The Yam Suf event is
therefore a cosmic anticipation of every subsequent az-event, including, as Rav

Tzadok will now establish, the great cosmic az of Tehillim 126:2.
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And the Holy One, blessed be He, is destined to restore it [the garment], as it
is said (Tehillim 126:2): "Then our mouth will be filled with laughter, and

our tongue with singing."

This is the bombshell verse. Rav Tzadok cites Tehillim 126:2 — az yimalei
sechok pinu — within the framework of Rebbi Akiva's teaching about the
garment of tiferes. The Tehillim verse is itself eschatological: when Hashem
returns the captivity of Tzion, then (az) our mouth will be filled with laughter,
our tongue with singing. The verse uses the very same az that opens Shiras
HaYam, and it uses the verb yimalei (will be filled) in connection with peh
(mouth). This is structurally identical to the milui ha-peh teaching that TZ 260
develops as the cosmic consummation of the eschatological shechok. The az of
Yam Suf opens onto the az of yimalei sechok pinu; the past-tense future-verbs of
Shiras HaYam open onto the explicitly-future verbs of the eschatological cosmic
laughter. The shechok that TZ 260 analyzes as Hashem's play with the Livyasan
in the cosmic afternoon will, at the great consummation, become the sechok pinu
of Israel themselves — the full and final eschatological laughter that fills the

mouth of the redeemed.
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"Then our mouth will be filled with laughter" — that it will become clear
that the garment of tiferes upon which the word az is engraved — which is
the union of aleph to zayin, which is Knesses Yisrael — was whole from its

very root and was never torn.

Rav Tzadok now provides the deep Kabbalistic reading of the word az itself. The
Hebrew word 1X is composed of two letters: aleph (the first letter, representing
the supernal source) and zayin (the seventh letter). The bond between aleph and
zayin is the cosmic union of the highest with the seventh — and in the

Kabbalistic correspondence, this is the union of the source with Knesses Yisrael
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(the cosmic community of Israel, identified with the Sefirah of Malchus, which
receives from the source). At Yam Suf, the garment of tiferes that Hashem wore
— with az engraved upon it — manifested visibly this aleph-zayin union. The
Midrash and the Zoharic-Talmudic tradition (Eichah Rabbah 2:21) of the "bizua
porfira" (the tearing of the divine garment) at the destruction of the Temple
suggests this union was rent; the eschatological yimalei sechok pinu reveals that
the union was always whole, the apparent tear being only a kacholoma (a
dream-like illusion). The cosmic laughter of the future is therefore the laughter of
recognition: the bond of Israel to its supernal source was never broken — what
appeared to be exile and rupture was, all along, the surface appearance over an

unbroken inner reality.

Ois [21] — Turei Zahav: Bizas HaYam and the Akdamus
Connection

Ois [21] now arrives at the verse that the Shavuos liturgy (Akdamus, line 70)
explicitly quotes for the seudas Livyasan: *turei zahav na'aseh lach im nekudos
ha-kesef* ("rows of gold we shall make for you, with points of silver," Shir
HaShirim 1:11). Rav Tzadok cites Shir HaShirim Rabbah 1:55, which identifies
*turei zahav* with *bizas ha-yam* (the spoils of the Sea) and *nekudos
ha-kesef* with *bizas Mitzrayim* (the spoils of Egypt) — and which teaches that
the *bizas ha-yam* exceeded the *bizas Mitzrayim* as gold exceeds silver. Rav
Tzadok then reframes this entire Midrash in the dimension of *ahavah* (love)
and *yirah* (fear): *kesef* corresponds to *ahavah* (love, which the Zohar calls
*cheshek*), and *zahav* corresponds to *yirah* (fear, the higher of the two,
since gold is more precious than silver). The *bizas ha-yam* is therefore the
cosmic attainment of *yirah ila'ah* (upper fear) — the same dimension Akdamus
celebrates as the *nehora d'atika* of the seudas Livyasan.
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"Rows of gold we shall make for you, with points of silver" (Shir HaShirim
1:11). In the Midrash (Shir HaShirim Rabbah 1:55): "Rows of gold — this is

69



The Livyasan and Shavuos

bizas ha-yam (the spoils of the Sea); with points of silver — this is bizas
Mitzrayim (the spoils of Egypt). Just as there is a difference between silver
and gold, so is there a difference between the spoils of the Sea and the spoils
of Egypt."

Rav Tzadok cites the Midrash that established the standard Talmudic-Midrashic
reading of Shir HaShirim 1:11 as referring to the bizas ha-yam and bizas
Mitzrayim. The same verse — turei zahav — is quoted in Akdamus (line 70) in
the context of the eschatological seudas Livyasan: the tzaddikim, at the future
seudah, will be girded in turei zahav. The Pesach corpus, by identifying turei
zahav with bizas ha-yam, makes the structural link explicit: the gold that the
tzaddikim will wear at the eschatological seudah is the same gold that Israel took
from the Sea at the Exodus. The seudah of Livyasan is therefore not detached
from the Pesach experience — it is its consummation, with the same gold woven

now into garments of glory for the participants in the cosmic feast.
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And we have already said that the interpretation is not about literal silver
and gold, but rather the intent is about ahavah (love) and yirah (fear) — for
in the holy Zohar fear is called zahav (gold), and silver is cheshek (desire)

and ahavah (love).

Rav Tzadok now reframes the entire Midrash. The bizas ha-yam and bizas
Mitzrayim are not, on the Kabbalistic register, primarily about material wealth;
they are about the two dimensions of religious experience — ahavah and yirah.
Bizas Mitzrayim corresponds to the cosmic ahavah (love), which the Zohar
associates with the color of silver; bizas ha-yam corresponds to the cosmic yirah
(fear), which the Zohar associates with the color of gold. The teaching that bizas
ha-yam exceeded bizas Mitzrayim is therefore a teaching that yirah ila'ah (upper
fear, the awe of the supernal) exceeds standard ahavah. This may at first seem
counterintuitive — Chassidic literature usually teaches that ahavah is the higher
attainment — but the yirah of the present passage is yirah ila'ah, the awe that one

experiences when standing in the presence of the supernal source itself. This
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higher yirah, attained at Yam Suf, is precisely the nehora d'atika that the Zoharic
and Kabbalistic tradition (and the Akdamus piyyut) associate with the

eschatological seudah of Livyasan.
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And "the light of Your face" (Tehillim 44:4) is the or ha-rishon (the
primordial light), as is brought in the Idra (Zohar vol. 3, 136b): "The face of
the Ancient of Days shines" — and this is what Israel attained at Keri'as
Yam Suf.

Rav Tzadok now provides the full Kabbalistic resolution. The verse from
Tehillim 44:4 — "the light of Your face" — refers, on the Idra's reading, to the or
ha-rishon of Atika Kadisha (the Ancient One). The bizas ha-yam = turei zahav =
upper yirah = or ha-rishon = nehora d'atika. All these registers converge on the
same supernal dimension. And this is exactly what Israel attained at Keri'as Yam
Suf — that very dimension which the Akdamus, on Shavuos morning, will
celebrate as the cosmic radiance of the future seudah of Livyasan. The Pesach
experience, on this reading, is the original opening of the very channel that the
Shavuos liturgy will sing about and that the eschatological seudah will fully
consummate. Pesach, Shavuos, and the eschatological future are three points on a

single cosmic vector.

Conclusion: The Pesach Foundations of the Livyasan-Shavuos
Teaching

Pri Tzaddik on Pesach Oisos [11]-[vn], read as a sequence, establish the
foundational logic of the Livyasan-Shavuos teaching without ever naming the
Livyasan. Each ois contributes one structural element. Ois [1] establishes that
the Yam Suf event was the cosmic moment of or ha-rishon revelation — an
eschatological event accomplished in historical time, with the past-tense verbs of
Shiras HaYam encoding the future-tense reality of the great revelation to come.
Ois [1] establishes that the food eaten on the festival — the matzah, the lechem

oni — is a present-tense token of the eschatological mezona yatir dakik, the most
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refined sustenance of the future seudah. Ois [X1] establishes, through the explicit
citation of Tehillim 126:2 — az yimalei sechok pinu — that the cosmic shechok
of the future is structurally continuous with the az of Shiras HaYam, and that this
cosmic laughter is the consummation of the milui ha-peh teaching that TZ 260
(Chapter I1.1) develops at length. Ois [21] establishes that the turei zahav of Shir
HaShirim 1:11 — the very verse Akdamus reads as referring to the seudas
Livyasan — corresponds to the bizas ha-yam, the spoils that Israel took at the
Sea, which in turn corresponds to the upper yirah of nehora d'atika.

Each of these elements is, in the explicit Livyasan corpus of Likutei Maamarim
Ois 16 (treated in Chapter I1.4), explicitly named under the Livyasan symbol. The
or ha-ganuz of Pesach Ois [Wn] becomes, in LM QOis 16 [17], the kasnos or that
replaces the kasnos or at the seudah of Livyasan. The mezona yatir dakik of Ois
[1] becomes, in LM Ois 16 [r’], the flesh of the female Livyasan salted by
Hashem for the tzaddikim l'asid lavo. The az yimalei sechok pinu of Ois [X1]
becomes, in LM Ois 16 [10]-[11], the cosmic shechok that the Livyasan-as-Yesod
brings to all worlds. The turei zahav of Ois [21] becomes, in the Akdamus piyyut
that Israel sings on Shavuos morning, the visible token of the future seudas
Livyasan. Pri Tzaddik on Pesach therefore provides the *symbolic infrastructure*
that, in the explicit Livyasan corpus, will be named. The Pesach corpus and the
Livyasan corpus are not two separate teachings; they are two registers of a single
teaching, the lower keyed to the Yam Suf event and the upper keyed to the
eschatological seudah. The seven weeks of the Omer, on this reading, are the
cosmic interval through which the lower register ascends to meet the upper — the
journey from the Pesach foundations (which name the experience but not the
symbol) to the Shavuos consummation (which receives the Torah from which the
Livyasan symbol's full meaning will eventually unfold).
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