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 בס”ד

Rebbe Maharash 
Torahs Shmuel 

ר ה אֶל ה' וַידְַבֵּ ינחְָס לֵאמרֹ, משֶׁ 1869-תרכ”ט/  פִּ  
Introduction​

This discourse by the Rebbe Maharash (Rabbi Shmuel of Lubavitch, 1834–1882), the fourth Rebbe of Chabad, 
addresses a profound Chassidic interpretation of " היום מצוך אנכי אשר האלה הדברים והיו ", revealing how the inner 
dimension of Torah serves as the true vessel for G-d’s Infinite Light. The Maharash explores the mystical path 

of ratzo v’shov (spiritual yearning and return), the structure of the Divine in the world of Atzilus, and how 
Torah and mitzvos become the dwelling place for the Essence of G-d Himself. Most striking is his analysis of 

the sons of Aharon and Pinchas, illustrating the difference between unbounded longing versus grounded 
self-sacrifice, and how Pinchas’s act repairs the imbalance by fusing yearning (ratzo) with return (shov). 

And Hashem spoke to Moshe, saying: Pinchas, the son of Elazar, 
the son of Aharon the Kohen, turned back My wrath from upon the 
Children of Israel when he zealously avenged My vengeance 
among them, etc. And it is necessary to explain what is written in 
the sefarim, that Pinchas was a reincarnation of Nadav and Avihu, 
and through his zealousness for the vengeance against Zimri, he 
rectified the sin of Nadav and Avihu. 

ר ה אֶל ה' וַידְַבֵּ ינחְָס ,לֵאמרֹ משֶׁ ן פִּ ן אֶלְעָזרָ בֶּ אַהֲרןֹ בֶּ  
כֹּהֵן יב הַ ניֵ מֵעַל חֲמָתִי אֶת הֵשִׁ רָאֵל בְּ קַנאְוֹ ישְׂ אֶת בְּ  

כָּתוּב מַה לוֹמַר וְצָרִיךְ כו', בְּתוֹכָם קִנאְָתִי פָרִים שֶּׁ סְּ בַּ  
ינחְָס פִּ נֵּא וְעַל־ידְֵי וַאֲבִיהוּא נדָָב גִּלְגּוּל הָיהָ שֶׁ קִּ קִנאְַת שֶׁ  

ן זהֶ עַל־ידְֵי זמְִרִי קֵּ וַאֲבִיהוּא נדָָב תִּ . 

Behold, the root of the sin of Nadav and Avihu in their drawing 
near before Hashem, is explained in the Zohar: that they were in 
the aspect of “ratzo” alone, and were in a state of complete 
soul-expiration. But this is puzzling: why is this considered a sin 
and transgression? For the concept of mesirus nefesh 
(self-sacrifice) is higher than all the Torah and mitzvos— in 
service, this level is loftier. And it is known from the concept of 
giving over one's soul in "Echad" that this type of service is above 
all 248 positive mitzvos. 

קָרְבָתָם וַאֲבִיהוּא נדָָב חֵטְא עִניְןַ שׁוֹרֶשׁ הִנֵּה ה', לִפְניֵ בְּ  
ירוּשׁ זֹּהַר פֵּ  הָיוּ בַּ בְחִינתַ שֶׁ בְחִינתַ וְהָיוּ לְבַד רָצוֹא בְּ בְּ  
שׁ, הַנֶּפֶשׁ כְּלוֹת לֵא וּלְכָאוֹרָה מַמָּ ניֵ יפָּ ב מַה מִפְּ נֶּחְשָׁ  
יוֹתֵר גָּבוֹהַּ הוּא נפֶֶשׁ מְסִירוּת עִניְןַ הֲלֹא וַעֲוֺן, לַחֵטְא  

צְוֺת, הַתּוֹרָה מִכָּל עֲבוֹדָה וְהַמִּ בַּ חִינהָ שֶׁ יוֹתֵר גָּבוֹהַּ זוֹ בְּ  
אֶחָד, נפְַשׁוֹ לִמְסוֹר מֵעִניְןַ וּכְנוֹדָע עֲבוֹדָה בְּ נעֲַלָה זוֹ שֶׁ  
חִינתַ מִכָּל יוֹתֵר רַמַ"ח הָעֲבוֹדָה בְּ ה מִצְוֺת בְּ עֲשֵׂ . 

Also, it is written in the Maggid Meisharim that the Maggid 
promised the Beis Yosef that he would merit to die sanctifying the 
Name (Kiddush Hashem), and it turns out that this level is more 
precious than all the Torah the Beis Yosef learned throughout his 
years. If so, what was the sin and transgression of Nadav and 
Avihu? And if "ratzo" with self-sacrifice is considered a sin and 
transgression for them, how then did Pinchas rectify their sin 
through that very same self-sacrifice? 

מַגִּיד אִיתָא וְגַם רִים בְּ גִּיד מֵישָׁ הַמַּ ית הִבְטִיחַ שֶׁ יוֹסֵף לַבֵּ  
יִּזכֶּה ם, קִידּוּשׁ עַל לְהֵהָרֵג שֶׁ י וְנמְִצָא הַשֵּׁ חִינהָ כִּ זוֹ בְּ  
מַד הַתּוֹרָה מִכָּל יקְָרָה לָּ כָל יוֹסֵף הַבֵּית שֶׁ נוֹתָיו, בְּ וְאִם שְׁ  

ן ל וְהָעָוֺן הַחֵטְא מַהוּ כֵּ הָרָצוֹא וְאִם וַאֲבִיהוּא, נדָָב שֶׁ  
מְסִירוּת ב נפֶֶשׁ בְּ י וְעָוֺן לַחֵטְא נחְֶשָׁ וַאֲבִיהוּא, נדָָב גַּבֵּ  

ן אֵיךְ קֵּ ינחְָס תִּ ן גַּם פִּ מְסִירוּת כֵּ גּוּפָא נפֶֶשׁ בְּ . 
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And it is also necessary to explain: did not the Sages say, why 
does Shema precede "V’haya im shamoa"? In order that they 
should first accept upon themselves the yoke of the Kingdom of 
Heaven and afterward the yoke of mitzvos. And it is explained in 
earlier discourses that the precedence of Shema, which is the 
acceptance of the yoke of Heaven, is the aspect of “ratzo” and 
yearning to be included and nullified in the Infinite Light of 
Hashem, to the point of “With You I do not desire,” that he does 
not desire even Gan Eden haTachton or Elyon, nor the World to 
Come—only the very Essence of the Infinite One. 

ה רַזַ"ל אָמְרוּ הֲלֹא לוֹמַר, צָרִיךְ וְגַם קְרִיאַת קָדְמָה לָמָּ  
מַע מוֹעַ, אִם לְוְהָיהָ שְׁ דֵי שָׁ יְּקַבְּלוּ כְּ עוֹל עֲלֵיהֶם שֶׁ  

מַיםִ מַלְכוּת חִלָּה שָׁ אֵר מִצְוֺת, עוֹל כָּךְ וְאַחַר תְּ וְנתְִבָּ  
ים רוּשִׁ דְּ עִניְןַ הַקּוֹדְמִים בַּ דָמַת שֶׁ מַע קְרִיאַת הַקְּ חִינתַ שְׁ בְּ  

לַת מַיםִ מַלְכוּת עוֹל קַבָּ חִינתַ הוּא שָׁ וּתְשׁוּקָה רָצוֹא בְּ  
לֵל טֵל לְהִכָּ לִהְיוֹת בָּרוּךְ־הוּא אֵין־סוֹף בְּאוֹר וּלְהִיבָּ  
ךָ י" לֹא "וְעִמְּ לֹּא כו', חָפַצְתִּ פֹּץ שֶׁ גַן־עֵדֶן לֹא יחְַ בְּ  

חְתּוֹן גַן־עֵדֶן וְלֹא הַתַּ רַק הַבָּא בָּעוֹלָם וְלֹא הָעֶלְיוֹן בְּ  
בְחִינתַ שׁ עַצְמוּתוֹ בָּרוּךְ־הוּא אוֹר־אֵין־סוֹף בִּ מַמָּ . 

And this is the meaning of “With You I do not 
desire”—everything that is with You, meaning even the level of 
“For with You is the source of life,” this too I do not desire. And 
through this is aroused the level of the Infinite One Himself, the 
Master of the will, and from this is drawn the will within Torah 
and mitzvos, as is explained there. If so, this too is the aspect of 
“ratzo” and longing than which nothing is higher. So why, then, 
when the sons of Aharon drew near with this “ratzo” to the point 
their souls expired, was it considered a sin and transgression, such 
that Pinchas rectified their sin through his zeal—which appears, 
too, to be the same kind of “ratzo” and longing? 

ירוּשׁ וְזהֶוּ ךָ פֵּ י", לֹא "וְעִמְּ ךָ מַה כָּל חָפַצְתִּ עִמְּ הַינְוּ שֶּׁ  
חִינתַ אֲפִלּוּ י בְּ ךָ "כִּ ן גַּם חַיִּים" מְקוֹר עִמְּ י, לֹא כֵּ חָפַצְתִּ  

חִינתַ מְעוֹרְרִים זהֶ וְעַל־ידְֵי בָּרוּךְ־הוּא אוֹר־אֵין־סוֹף בְּ  
עַל ךְ הָרָצוֹן, בַּ תוֹרָה רָצוֹן לִהְיוֹת זהֶ עַל־ידְֵי וְנמְִשָׁ דְּ  

אֵר כְּמוֹ וּמִצְוֺת נִּתְבָּ ם, שֶׁ ן וְאִם שָׁ ן גַּם זהֶ הֲרֵי כֵּ חִינתַ כֵּ בְּ  
אֵין וּתְשׁוּקָה רָצוֹא ניֵ וּמַדּוּעַ הֵימֶנָּה, לְמַעְלָה שֶׁ אַהֲרןֹ בְּ  

קָרְבָתָם בְחִינתַ בְּ לְתָה עַד רָצוֹא בְּ כָּ ם שֶׁ שׁ נפְַשָׁ הִנֵּה מַמָּ  
ב ינחְָס עַד וָעָוֺן לַחֵטְא לָהֶם נחְֶשָׁ פִּ ן שֶׁ קֵּ מַה חֵטְאָם תִּ בְּ  
נֵּא קִּ כָאוֹרָה כו', שֶׁ לְּ לַת לְבְחִינתַ דּוֹמֶה זהֶוּ שֶׁ עוֹל קַבָּ  

מַיםִ מַלְכוּת שָׁ . 

However, the matter is as follows: the expression of the Sages, 
“Why does Shema precede ‘Vehaya im shamoa’?”—in order that 
they accept upon themselves first the yoke of the Kingdom of 
Heaven and afterward the yoke of mitzvos—does not mean that 
one should accept only the yoke of Heaven and remain in that state 
of “ratzo.” Rather, first he should accept the yoke of Heaven, and 
afterward accept the yoke of mitzvos, which is the level of “shuv” 
(return). 

הִנֵּה הוּא הָעִניְןָ אֲבָל ה רַזַ"ל לְשׁוֹן דְּ קְרִיאַת קָדְמָה לָמָּ  
מַע מוֹעַ אִם לְוְהָיהָ שְׁ כְדֵי שָׁ יְּקַבְּלוּ בְּ מַלְכוּת עוֹל עֲלֵיהֶם שֶׁ  

מַיםִ חִלָּה שָׁ ירוּשׁ אֵין מִצְוֺת, עוֹל כָּךְ וְאַחַר תְּ יְּקַבֵּל הַפֵּ שֶׁ  
מַיםִ מַלְכוּת עוֹל אֵר לְבַד שָׁ בְחִינתַ כָּךְ וְישָּׁ י הָרָצוֹא, בְּ כִּ  
חִלָּה אִם מַיםִ מַלְכוּת עוֹל יקְַבֵּל תְּ עוֹל יקְַבֵּל כָּךְ וְאַחַר שָׁ  

חִינתַ מִצְוֺת שׁוּב בְּ . 

And that is because in order for the service through mitzvos to be 
complete and whole—that one performs the mitzvah due to being 
attached to the level of the Infinite One, the Master of the will, and 
therefore performs His individual desires—this requires that first 
there be the general acceptance of the yoke of Heaven, which is 
acceptance of everything that He may command to do. 

י וְהַייְנוּ כְדֵי כִּ הְיהֶ בְּ תִּ בְחִינתַ הָעֲבוֹדָה שֶׁ צְוֺת בִּ עֲבוֹדָה הַמִּ  
ה מָּ לֵימָה תַּ ה וּשְׁ יַּעֲשֶׂ צְוָה שֶׁ עַם הַמִּ טָּ הוּא מִמַּ בוּק שֶׁ דָּ  

עַל בָּרוּךְ־הוּא אוֹר־אֵין־סוֹף לִבְחִינתַ הוּא לָכֵן הָרָצוֹן בַּ  
ה רָטֵי עוֹשֶׂ חִלָּה צָרִיךְ לָזהֶ רְצוֹנוֹתָיו, פְּ לַת תְּ עוֹל קַבָּ  

מַיםִ מַלְכוּת כְלָל שָׁ הִיא בִּ לָה שֶׁ בָּ יְּצַוֶּה מַה לְכָל הַקַּ שֶּׁ  
 .לַעֲשׂוֹת
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Thus, this acceptance is not upon the individual commandments, 
but rather an acceptance from the Master of the will—that he 
accepts upon himself that whatever He commands, he will do. And 
this is the aspect of accepting His sovereignty—that this 
acceptance is what is meant by accepting upon oneself the yoke of 
His Kingship. 

לָה נמְִצָא בָּ קַּ רָטֵי עַל אֵינהָּ זוֹ שֶׁ וּוּייִם פְּ י הַצִּ לָה אִם כִּ בָּ הַקַּ  
עַל קַבֵּל הָרָצוֹן מִבַּ מְּ כָּל עַצְמוֹ עַל שֶׁ יְּצַוֶּה מַה שֶׁ אוֹתוֹ שֶּׁ  
ה, חִינתַ זהֶ וְהֲרֵי יעֲַשֶׂ לַת בְּ רֵךְ אֲדוּנוּתוֹ קַבָּ לָה יתְִבָּ בָּ הַקַּ שֶׁ  

קַבֵּל מַה הוּא לָזהֶ מְּ לַת עַצְמוֹ עַל שֶּׁ מַלְכוּתוֹ עוֹל קַבָּ  
רֵךְ  .יתְִבָּ

Then the performance of the individual Torah and mitzvos—which 
are His specific desires—is connected to the prior general 
acceptance, in that one is performing His command because he has 
accepted His sovereignty with willingness. Then the service is 
complete, etc. 

יָּה וְאָז רָטֵי הַעֲשִׂ הֵם וּמִצְוֺת הַתּוֹרָה מִפְּ רָטֵי שֶׁ רְצוֹנוֹתָיו פְּ  
רִים לָה לִבְחִינתַ מְקֻשָּׁ בָּ דְמָה הַקַּ קָּ ה לָהֶם שֶׁ עוֹשֶׂ צִוּוּיוֹ שֶׁ  

ניֵ בֵּל מִפְּ קִּ רֵךְ מַלְכוּתוֹ עָלָיו שֶׁ רְצוֹן, יתְִבָּ הָעֲבוֹדָה וְאָז בִּ  
לֵימָה כו שְׁ '. 

And this is what the Sages said: in order that one should accept 
upon himself first the yoke of Heaven, and afterward the yoke of 
mitzvos. “First” here only means that before accepting the 
individual mitzvos, which are His specific desires, one should first 
accept His sovereignty willingly. Then all the mitzvos are 
connected to the level of the Infinite One, the Master of the will. 

דֵי אָמְרוּ וְלָזהֶ יְּקַבֵּל כְּ מַיםִ מַלְכוּת עוֹל שֶׁ חִלָּה שָׁ וְאַחַר תְּ  
חִלָּה אוֹמְרִים מִצְוֺת, עוֹל יקְַבֵּל כָּךְ קֹּדֶם רַק הַינְוּ תְּ  עוֹל שֶׁ  

הֵם מִצְוֺת רָטֵי שֶׁ חִלָּה יקְַבֵּל הָרְצוֹנוֹת פְּ לַת תְּ מַלְכוּתוֹ קַבָּ  
רְצוֹן רָטֵי כָּל וְאָז בִּ צְוֺת פְּ רִים הַמִּ לִבְחִינתַ מְקֻשָּׁ  

עַל אוֹר־אֵין־סוֹף כו הָרָצוֹן בַּ '. 

But to remain in a state of “ratzo” alone—this is not a complete 
service at all. This is like the case of someone who “looked and 
died” from the sight of the divine radiance; this is not complete 
service. Rather, it is like the case of Rabbi Akiva, who entered in 
peace and exited in peace—this is complete service. 

אֵר אֲבָל בְחִינתַ לְהִשָּׁ עֲבוֹדָה זהֶ אֵין לְבַד הָרָצוֹא בִּ  
לֵימָה לָל, שְׁ עִניְןַ וְזהֶוּ כְּ יץ "בָּא כְּ אֵין וּמֵת", הַצִּ זהֶ שֶׁ  
לֵימָה, עֲבוֹדָה י שְׁ עִניְןַ אִם כִּ י כְּ נִּכְנסַ עֲקִיבָא רַבִּ לוֹם שֶׁ בְּשָׁ  
לוֹם וְיצָָא לֵימָה עֲבוֹדָה זהֶוּ בְּשָׁ כו שְׁ '. 

And from what the Sages said about Raavad—that his soul left 
him in a certain mode—this is the level of a baal teshuvah. And it 
is explained there that garments were given to them from others 
who had done many mitzvos and then transgressed—so their 
garments of mitzvah-performance are given to the baal teshuvah. 

אָמְרוּ עִניְןַ רַזַ"ל וּמִשֶּׁ נפְָקָא אָבָּא אַבָּא רַב בְּ מָתֵיהּ דְּ נשְׁ  
בְחִינהָ עַל מַדְרֵגַת הוּא זאֹת בִּ שׁוּבָה, הַבַּ אֵר תְּ ם וְנתְִבָּ שָׁ  
נוּ נִּתְּ ים לָהֶם שֶׁ ים לְבוּשִׁ עָשׂוּ אֲחֵרִים מֵאֲנשִׁ מִצְוֺת שֶׁ  
נוֹתְניִם סָרְחוּ, וּלְבָסוֹף הַרְבֵּה ים שֶׁ ה הַלְּבוּשִׁ עֲשֵׂ מִמַּ  

צְוֺת הֶם הַמִּ לָּ עַל שֶׁ שׁוּבָה לַבַּ תְּ . 

But the service of the righteous is to be specifically in “ratzo and 
shuv”—as it says, “And the Chayos (supernal beings) ran and 
returned”—that first they are in a state of “ratzo,” yearning to be 
included and nullified within the Infinite Light of Hashem. 

יקִים עֲבוֹדַת אֲבָל דִּ בְחִינתַ לִהְיוֹת הוּא הַצַּ וָשׁוּב רָצוֹא בִּ  
וְקָא, כָּתוּב וּכְמוֹ דַּ חִלָּה וָשׁוּב", רָצוֹא "וְהַחַיּוֹת שֶׁ תְּ מִּ שֶׁ  

בְחִינתַ הֵם לֵל רָצוֹא בִּ טֵל לְהִכָּ אֵין־סוֹף בְּאוֹר וּלְהִיבָּ  
 .בָּרוּךְ־הוּא

And afterward, they are in the aspect of “shuv.” And so too is the 
meaning of “and the Chayos ran and returned,” which is explained 
as referring to the divine Chayos that enliven and bring into being 
the worlds—they are in the mode of ratzo and shuv. 

בְחִינתַ הֵם כָּךְ וְאַחַר ירוּשׁ הוּא וְכֵן הַשּׁוּב, בִּ "וְהַחַיּוֹת פֵּ  
ים וָשׁוּב" רָצוֹא פָרְשִׁ מְּ חַיָּה הָאֱלֹקִי הַחַיּוֹת עַל שֶׁ מְּ שֶׁ  

בְחִינתַ הוּא עוֹלָמוֹת וּמְהַוֶּה וָשׁוּב רָצוֹא בִּ . 
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 בס”ד

Rebbe Maharash 
Torahs Shmuel 

ר ה אֶל ה' וַידְַבֵּ ינחְָס לֵאמרֹ, משֶׁ 1869-תרכ”ט/  פִּ  
Only that from above to below it is in the aspect of descent from 
above to below. But “ratzo” without “shuv” is not complete 
service. 

מַעְלָה רַק לְּ מִּ ה שֶׁ בְחִינתַ הוּא לְמַטָּ מַעְלָה בִּ ה, מִלְּ אֲבָל לְמַטָּ  
לֵימָה עֲבוֹדָה זהֶ אֵין שׁוּב בְּלֹא רָצוֹא שְׁ . 

And therefore it says in Krias Shema: “And these words which I 
command you today,” and the Sages said: this refers to words of 
Torah, since it cannot be referring to Krias Shema itself—because 
if so, why does it say “when you sit in your house and when you 
walk on the way,” which is constant, and Krias Shema is only 
twice a day, morning and evening? 

קְרִיאַת נאֱֶמַר וְלָכֵן מַע בְּ בָרִים "וְהָיוּ שְׁ ר הָאֵלֶּה הַדְּ אֲשֶׁ  
דְבָרֵי רַזַ"ל וְאָמְרוּ מְצַוְּךָ", אָנכִֹי מְדַבֵּר, הַכָּתוּב תוֹרָה בִּ  
אִי ר שֶׁ אי לוֹמַר אֶפְשָׁ קַּ מַע קְרִיאַת עַל שֶׁ דַבֵּר שְׁ מְּ בָּהּ, שֶׁ  
אִם ן דְּ ה כֵּ ךָ נאֱֶמַר לָמָּ בְתְּ ךָ בְבֵיתֶךָ "בְּשִׁ רֶךְ", וּבְלֶכְתְּ בַדֶּ  

זֶּהוּ מִיד, שֶׁ מַע קְרִיאַת וְהֲרֵי תָּ עֲמַיםִ אֶלָּא אֵינהָּ שְׁ יּוֹם פַּ בַּ  
חֲרִית וְעַרְבִית שַׁ . 

Rather, one must say that it refers to words of Torah. And if so, it 
must be explained why it uses the phrase “And these words,” 
whose simple meaning implies that it refers to Krias Shema. 
Rather, Krias Shema and Torah are one. 

רְחָךְ עַל אֶלָּא אי לוֹמַר צָרִיךְ כָּ קַּ בְרֵי עַל שֶׁ וְאִם תוֹרָה, דִּ  
ן ה לוֹמַר צָרִיךְ כֵּ בָרִים "וְהָיוּ לָשׁוֹן נאֱֶמַר לָמָּ הָאֵלֶּה", הַדְּ  

ירוּשׁ פֵּ אי הוּא הַפָּשׁוּט שֶׁ קַּ מַע, קְרִיאַת עַל שֶׁ אֶלָּא שְׁ  
רִיאַת קְּ מַע שֶׁ הֵם אֶחָד תוֹרָה וְדִבְרֵי שְׁ . 

And to understand this, one must preface an explanation of what is 
stated in the first verse of Krias Shema: “Hashem Elokeinu 
Hashem,” where many commentators ask: why are three 
Names—Hashem Elokeinu Hashem—written? It should have said 
simply “Hashem Elokeinu is One.” 

ים ישֵׁ זהֶ וּלְהָבִין כָּתוּב מַה לְהַקְדִּ פָּסוּק שֶּׁ הָרִאשׁוֹן בַּ  
קְרִיאַת מַע: דְּ הַרְבֵּה ה׳, אֱלֹקֵינוּ ה׳ שְׁ ים שֶׁ הִקְשׁוּ מְפָרְשִׁ  

ה ה כָּתוּב לָמָּ לוֹשָׁ מוֹת: שְׁ הָוָה ה׳, אֱלֹקֵינוּ ה׳ שֵׁ לֵי דְּ  
אֶחָד אֱלֹקֵינוּ ה׳ לְמֵימַר . 

The Rokeach (see Kaf HaKemech, entry Yud: Yichud) explains 
that these three Names correspond to the verse “I am first, and I 
am last, and besides Me there is no god.” “I am first” refers to 
before the creation of the world, when He was alone—He and His 
Name alone, as our Sages said in Pirkei d’Rabbi Eliezer, “Before 
the world was created, He was and His Name alone.” 

ירֵץ כַד )עֲיןֵ הָרוֹקֵחַ וְתִּ מַח בְּ יחִוּד( יוּ"ד אוֹת הַקֶּ  
ה לוֹשָׁ שְּׁ מוֹת שֶׁ כָּתוּב: מַה עַל מוֹרִים אֵלּוּ שֵׁ "אֲניִ שֶּׁ  

לְעָדַי אַחֲרוֹן וַאֲניִ רִאשׁוֹן רִאשׁוֹן" "אֲניִ אֱלֹהִים", אֵין וּמִבַּ  
נִּבְרָא קדֶֹם הַייְנוּ הָיהָ הָעוֹלָם שֶׁ וּכְמַה הוּא, לְבַדּוֹ שֶׁ  

אָמְרוּ רְקֵי רַזַ"ל שֶּׁ פִּ י בִּ רַבִּ עַד אֱלִיעֶזרֶ דְּ לֹּא שֶׁ נבְִרָא שֶׁ  
מוֹ הוּא הָיהָ הָעוֹלָם לְבַדּוֹ וּשְׁ . 

“And I am last”—this refers to what will be in the future, as it 
says, “And Hashem alone will be exalted on that day” (Yeshayahu 
2:11), which is the revelation of the Infinite Light of Hashem that 
will take place in the future, that is, after fifty thousand jubilee 
cycles. Then the worlds will be nullified in a way that has no 
comparison to how they are now, and everyone will know, grasp, 
and feel that there is no reality besides Him. 

" יִּהְיהֶ כְּמוֹ הוּא אַחֲרוֹן" וַאֲניִ נֶּאֱמַר: לָבוֹא, לֶעָתִיד שֶׁ שֶׁ  
גַּב יּוֹם לְבַדּוֹ ה׳ "וְנשְׂ עְיהָ הַהוּא" בַּ עִניְןַ וְהוּא ס״ב(, )ישַׁ  

יִּהְיהֶ בָּרוּךְ־הוּא אוֹר־אֵין־סוֹף גִּילּוּי לָבוֹא, לֶעָתִיד שֶׁ  
יְּהיוּ יוֹבְלוֹת, אֶלֶף נוּ"ן לְאַחַר הַייְנוּ טֵלִים הָעוֹלָמוֹת שֶׁ בְּ  
אֵין הֵם מֵאֵיךְ אֵלֵיהֶם עֲרוֹךְ שֶׁ ו, שֶׁ כֹּל וְידְֵעוּ עַכְשָׁ יגוּ הַ וְישִּׂ  

אֵין וְירְַגִּישׁוּ רֵךְ לְבַדּוֹ מְצִיאוּת שׁוּם שֶׁ יתְִבָּ . 

And this is the meaning of “And Hashem alone will be exalted on 
that day”—that on that day, all will know and perceive that only 
Hashem is in a state of exaltedness, etc. 

גַּב וְזהֶוּ יּוֹם לְבַדּוֹ ה׳ "וְנשְׂ יּוֹם הַהוּא" בַּ בַּ ידְֵעוּ הַהוּא שֶׁ  
כֹּל וְירְִאוּ רַק הַ רֵךְ ה׳ שֶׁ בְחִינתַ הוּא יתְִבָּ גָּב בִּ כו נשְׂ '. 
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Rebbe Maharash 
Torahs Shmuel 

ר ה אֶל ה' וַידְַבֵּ ינחְָס לֵאמרֹ, משֶׁ 1869-תרכ”ט/  פִּ  
“And besides Me”—this refers to the intermediate period, that 
even now, when the world appears to be something and a separate 
entity, nevertheless this concealment and hiddenness is only to our 
eyes, physical eyes. From our perspective, it is concealment and 
hiddenness, but regarding Him, may He be blessed, the world does 
not conceal at all. 

לְעָדַי" אֶמְצָעִיתָא, הַייְנוּ וּ"מִבַּ גַּם בְּ ו שֶׁ הָעוֹלָם עַכְשָׁ שֶׁ  
הַהֶעְלֵם הִנֵּה מָקוֹם מִכָּל נפְִרָד, וְדָבָר לִיֵּשׁ נרְִאֶה  

ר ר. עֵיניֵ לְעֵיניֵנוּ, רַק הוּא הַזֶּה וְהַהַסְתָּ פָניֵנוּ בָשָׂ לְּ הוּא שֶׁ  
ר, הֶעְלֵם י אֲבָל וְהַסְתֵּ רֵךְ לְגַבֵּ יר הָעוֹלָם אֵין יתְִבָּ מַסְתִּ  
לָל  .כְּ

And therefore, also “besides Me there is no god”—even in the 
intermediate state, there are no other gods, for nothing conceals or 
hides. This is the concept of the level of the Name Elokim, as is 
known from the verse “a sun and shield is Hashem Elokim”—that 
the Name Elokim is like a shield and concealment over the Name 
Havayah. 

לְעָדַי גַּם וְלָכֵן גַּם אֱלֹקִים" אֵין "מִבַּ אֶמְצָעִיתָא שֶׁ אֵין בְּ  
אֵין אֱלֹקִים, בָר שׁוּם שֶׁ יר. מֵגִין דָּ זֶּהוּ וּמַסְתִּ חִינתַ עִניְןַ שֶׁ בְּ  

ם נּוֹדָע אֱלֹקִים שֵׁ ה כַּ כָּתוּב מִמַּ מֶשׁ שֶּׁ אֱלֹקִים", ה׳ וּמָגֵן "שֶׁ  
ם שֵׁ חִינתַ הוּא אֱלֹקִים שֶׁ יר מָגֵן בְּ ם עַל וּמַסְתִּ הוי׳ שֵׁ . 

And therefore He said “also besides Me”—meaning even now, 
when the world remains in its place—this is only from our 
perspective. But regarding His godliness, may He be blessed, there 
is no other god, etc. 

לְעָדַי", גַּם אָמַר וְלָכֵן הַייְנוּ "מִבַּ עֵת דְּ הָעוֹלָם כָּ מְקוֹמוֹ שֶׁ בִּ  
י אֲבָל לְפָניֵנוּ, רַק זהֶוּ עוֹמֵד, רֵךְ אֱלֹקוּתוֹ לְגַבֵּ אֵין יתְִבָּ  

כו אֱלֹקִים '. 

And this is the idea of the three Names in Krias Shema: that the 
first Havayah is the aspect of “I am first,” and the second Havayah 
is the aspect of “I am last,” and the Name Elokeinu is the 
intermediate state—“and besides Me,” i.e., even in the 
intermediate, there is no other god, etc. 

ה עִניְןַ וְזהֶוּ לוֹשָׁ מוֹת שְׁ קְרִיאַת שֵׁ בְּ מַע שֶׁ הַוי׳ שְׁ הָרִאשׁוֹן שֶׁ  
חִינתַ הוּא ניִ וְהַוי׳ רִאשׁוֹן", "אֲניִ בְּ חִינתַ הוּא הַשֵּׁ "אֲניִ בְּ  

ם אַחֲרוֹן", חִינתַ הוּא "אֱלֹקֵינוּ" וְשֵׁ גַּם אֶמְצָעִיתָא בְּ שֶׁ  
לְעָדַי" אֶמְצָעִיתָא הַייְנוּ "וּמִבַּ כו אֱלֹקִים אֵין בֶּ '. 

And it says Elokeinu (“our God”) and not Elokim, because the 
primary intent of creation is for the sake of Israel, as our Sages 
said on the verse “Bereishis bara”—“for the sake of ‘reishis’,” 
meaning for the sake of the Torah which is called ‘reishis,’ and for 
the sake of the souls of Israel, who are also called ‘reishis,’ as it is 
written: ‘Kedosh Yisrael laHashem, reishis tevuasoh’ (Yirmiyahu 
2:3). 

ר לְפִי "אֱלֹקִים" וְלֹא "אֱלֹקֵינוּ" וְנאֱֶמַר עִיקַּ כוּוָּן שֶׁ הַמְּ  
רִיאַת בִיל הוּא הָעוֹלָם מִבְּ רָאֵל, בִּשְׁ אָמְרוּ וּכְמַה ישְׂ שֶּׁ  

ית הַפָּסוּק עַל רַזַ"ל בִיל – בָּרָא" "בְּרֵאשִׁ ית", "בִּשְׁ רֵאשִׁ  
בִיל נִּקְרֵאת הַתּוֹרָה בִּשְׁ ית שֶׁ בִיל רֵאשִׁ מוֹת וּבִשְׁ נשְׁ  
רָאֵל נִּקְרְאוּ ישְׂ ית, שֶׁ רָאֵל "קדֶֹשׁ וּכְתִיב: רֵאשִׁ לַה׳ ישְׂ  

ית בוּאָתָה רֵאשִׁ תְּ ". 

And it is written: “I made the earth, and man upon it I 
created”—that the entire purpose of making the earth was for the 
man that I created upon it. And “You are called ‘man’”, and our 
Sages said: “You [Israel] are called ‘man’”, etc. 

יתִי "אָנכִֹי וּכְתִיב: כָּל בָרָאתִי", עָלֶיהָ וְאָדָם אֶרֶץ עָשִׂ שֶׁ  
ר כוּוָּן עִיקַּ יּוֹת הַמְּ בִיל הוּא הָאָרֶץ מַעֲשִׂ הָאָדָם בִּשְׁ  

רָאתִי בָּ ם", וְ"אָדָם עָלֶיהָ, שֶׁ ם רַזַ"ל וְאָמְרוּ אַתֶּ "אַתֶּ  
כו אָדָם" קְרוּייִם '. 

And “bara’siv” (“I created”) is numerically equal to 613, which is 
the aspect of fulfilling the 613 mitzvos that we were 
commanded—this is the entire purpose of the creation of the 
world. 

רָאתִי" גִימַטְרִיָּא וּ"בָּ רְי"ג, בְּ חִינתַ הַייְנוּ תַּ רְי"ג קִיּוּם בְּ תַּ  
נִּצְטַוִּינוּ, מִצְוֺת זֶּהוּ שֶׁ ר כָּל שֶׁ כוּוָּן עִיקַּ רִיאַת הַמְּ מִבְּ  

כו הָעוֹלָם '. 
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 בס”ד

Rebbe Maharash 
Torahs Shmuel 

ר ה אֶל ה' וַידְַבֵּ ינחְָס לֵאמרֹ, משֶׁ 1869-תרכ”ט/  פִּ  
And as our Sages said in Bereishis Rabbah, Parshas Vayakhel: 
“These are the generations of the heavens and the earth”—in 
whose merit were they created? In whose merit do they stand? In 
the merit of “Ve’eileh Shemos”—the names of the children of 
Israel. And “Eileh”—in whose merit do they stand? In the merit 
of “Eileh haChukim vehaMishpatim”, etc. 

אָמְרוּ וּכְמַה מִדְרַשׁ רַזַ"ל שֶּׁ ת רַבָּה בְּ רָשַׁ "אֵלֶּה וַיַּקְהֵל: פָּ  
מַיםִ תּוֹלְדוֹת זכְוּת אֵלֶּה – וְהָאָרֶץ" הַשָּׁ נבְִרְאוּ? מִי בִּ  
זכְוּת עוֹמְדִים? הֵם מִי וּבִזכְוּת מוֹת" "וְאֵלֶּה בִּ ניֵ – שְׁ בְּ  

רָאֵל, זכְוּת וְ"אֵלֶּה" ישְׂ זכְוּת עוֹמְדִים? הֵם מִי בִּ "אֵלֶּה בִּ  
ים טִים" הַחֻקִּ פָּ שְׁ כו וְהַמִּ '. 

Therefore, it says “Elokeinu”—our God—for in the intermediate 
state, the intent is for the sake of the souls of Israel, etc. 

נוּ אֱלֹקֵי – "אֱלֹקֵינוּ" נאֱֶמַר וְלָכֵן לָּ אֶמְצָעִיתָא ,שֶׁ בֶּ שֶׁ  
כוּוָּן בִיל הוּא הַמְּ מוֹת בִּשְׁ רָאֵל נשְׁ כו ישְׂ '. 

And it concludes with the word Echad, meaning that all three 
aspects—“I am first,” “I am last,” and “besides Me,” i.e. the 
intermediate state, which are all hinted at in the three Names 
Hashem Elokeinu Hashem—are truly one. 

בַת וּמְסַיֵּים כָּל הַייְנוּ – "אֶחָד" בִּתְּ ת שֶׁ לוֹשֶׁ חִינוֹת: שְׁ הַבְּ  
לְעָדַי" אַחֲרוֹן", "אֲניִ רִאשׁוֹן", "אֲניִ הַייְנוּ וְ"וּמִבַּ  

עֲלֵיהֶן – אֶמְצָעִיתָא ה רוֹמְזיִם שֶׁ לוֹשָׁ מוֹת: שְׁ אֱלֹקֵינוּ ה׳ שֵׁ  
שׁ אֶחָד הֵם – ה׳ מַמָּ . 

For in truth, “I Hashem have not changed at all”, as it says in Ata 
Hu: “You are He before the world was created, and You are He 
after the world was created”—for “I Hashem have not changed”, 
neither before creation nor after. All three states are equal before 
Him. 

י אֱמֶת: כִּ ניִתִי לֹא ה׳ "אֲניִ בֶּ ר", כָּל שָׁ נֶּאֱמַר וּכְמוֹ עִקָּ שֶׁ  
ה ה הוּא": בְּ"אָתָּ נִּבְרָא קדֶֹם הוּא "אַתָּ ה הָעוֹלָם שֶׁ וְאַתָּ  

נִּבְרָא לְאַחַר הוּא י הָעוֹלָם", שֶׁ ניִתִי" לֹא ה׳ "אֲניִ כִּ כָּל שָׁ  
ר ין – עִקָּ רִיאָה קדֶֹם בֵּ רִיאָה, לְאַחֲרֵי הַבְּ ת וְכָל הַבְּ לוֹשֶׁ שְׁ  

חִינוֹת וִין הַנַּ"ל הַבְּ לְפָניָו שָׁ . 

And this is because in “Baruch Sheim Kevod Malchuso l’olam 
va’ed,” the explanation is: l’olam va’ed—forever—all that has 
been drawn down and brought into being comes only from the 
level of Sheim Kevod Malchuso—His Name and the glory of His 
Kingship. 

ם לְפִי וְהַייְנוּ בְּ"שֶׁ – וָעֶד" לְעוֹלָם מַלְכוּתוֹ כְּבוֹד שֶׁ  
ירוּשׁ: ל מַה כָּל וָעֶד", "לְעוֹלָם פֵּ לְשֵׁ תַּ נִּשְׁ הוּא וְנתְִהַוָּה שֶּׁ  

חִינתַ רַק ם מִבְּ רֵךְ מַלְכוּתוֹ כְּבוֹד שֵׁ יתְִבָּ . 

This is the aspect of Malchuscha—“Your Kingship”—which is the 
Kingship over all the worlds. The word kol (all) has the numerical 
value of 50, and this refers to fifty thousand jubilee cycles. All of 
this is only from the level of Your Kingship—a mere radiance and 
external glow. 

חִינתַ הוּא הִיא – "מַלְכוּתְךָ" בְּ הָעוֹלָמִים. כָּל מַלְכוּת שֶׁ  
ירוּשׁ: ר עוֹלֶה "כָּל" פֵּ חִינתַ וְהַייְנוּ נוּ"ן, לְמִסְפַּ נוּ"ן בְּ  

כֹּל – יוֹבְלוֹת אֶלֶף חִינתַ הוּא הַ לְבַד, "מַלְכוּתְךָ" מִבְּ  
חִינתַ עַלְמָא וְהָאָרָה זיִו בְּ בְּ . 

And as is known from the concept of “The King—His Name is 
called upon them,” that a name is only a radiance, not the essence 
itself, etc.—and therefore: “I have not changed at all.” 

מוֹ – "מֶלֶךְ מֵעִניְןַ וּכְנוֹדָע עִניְןַ עֲלֵיהֶם", נקְִרָא שְׁ ם שֶׁ הַשֵּׁ  
עַלְמָא הָאָרָה רַק הוּא ניִתִי "לֹא וְלָכֵן: כו', הָעֶצֶם וְלֹא בְּ שָׁ  

ר כָּל עִקָּ ". 

And when one contemplates this deeply, with profound knowledge 
and reflection—if so, he will desire nothing except: “And you 
shall love Hashem your God.” The meaning of “love” is from the 
word avah, which means desire—that he should have no will 
except a simple desire for the Infinite One, may He be blessed. 

יִּתְבּוֹנןֵ זהֶ וּכְשֶׁ עַת בְּעמֶֹק הֵיטֵב בָּ לְזאֹת אִי וְהַתְבּוֹננְוּת, הַדַּ  
פֹּץ לֹא בָר בְּשׁוּם יחְַ י דָּ ה׳ אֵת "וְאָהַבְתָּ לִהְיוֹת אִם כִּ  

ירוּשׁ אֱלֹקֶיךָ". ירוּשׁוֹ "אָבָה", מִלְּשׁוֹן הוּא "אַהֲבָה" פֵּ פֵּ שֶׁ  
לֹּא הַייְנוּ רָצוֹן, לְאוֹר־אֵין־סוֹף פָּשׁוּט רָצוֹן רַק לוֹ יהְִיהֶ שֶׁ  

 .בָּרוּךְ־הוּא
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 בס”ד

Rebbe Maharash 
Torahs Shmuel 

ר ה אֶל ה' וַידְַבֵּ ינחְָס לֵאמרֹ, משֶׁ 1869-תרכ”ט/  פִּ  
As it says: “Whom have I in Heaven? And with You I have no 
desire on Earth.” Heaven and Earth refer to the lower and upper 
Gan Eden—“Heaven” is the upper Gan Eden and “Earth” is the 
lower Gan Eden. 

י מַיםִ לִי "מִי כִּ ךָ בַשָּׁ י לֹא וְעִמְּ מַיםִ" בָאָרֶץ". חָפַצְתִּ "שָׁ  
חִינתַ הֵם וְ"אָרֶץ" חְתּוֹן גַּן־עֵדֶן בְּ הָעֶלְיוֹן, וְגַן־עֵדֶן הַתַּ  
מַיםִ" חִינתַ הוּא "שָׁ חִינתַ הוּא וְ"אָרֶץ" הָעֶלְיוֹן גַּן־עֵדֶן בְּ בְּ  
חְתּוֹן גַּן־עֵדֶן הַתַּ . 

And when he contemplates all of the above, he will not desire 
either the lower or upper Gan Eden, nor the World to Come—for 
all of these are included in the general term “with You.” 

יִּתְבּוֹנןֵ כָל וּכְשֶׁ פֹּץ לֹא הַנַּ"ל בְּ גַן־עֵדֶן לֹא יחְַ חְתּוֹן בְּ הַתַּ  
גַן־עֵדֶן וְלֹא כָּל הַבָּא, בָּעוֹלָם וְלֹא הָעֶלְיוֹן בְּ נכְִלַל זהֶ שֶׁ  

כְלַל ירוּשׁ בִּ ךָ פֵּ "עִמְּ ". 

For “with You” refers to what is written: “For with You is the 
source of life”—the source of pleasures is with You—meaning that 
it is nullified and subordinate to You. Therefore, he will not desire 
this, but only to cleave to Him, to His very Essence. 

י ךָ" כִּ כָּתוּב: מַה הַייְנוּ "עִמְּ י שֶּׁ ךָ "כִּ חַיִּים", מְקוֹר עִמְּ  
חִינתַ הַייְנוּ עֲנוּגִים מְקוֹר בְּ ךָ" "הוּא – הַתַּ טֵל עִמְּ וְטָפֵל בָּ  
פֹּץ לֹא וְלָכֵן לְךָ, זהֶ יחְַ י בָּ רֵךְ בוֹ לְדָבְקָה אִם כִּ יתְִבָּ  

שׁ עַצְמוּתוֹ מַמָּ . 

That he should desire and yearn to be included and nullified in the 
very Essence of the Infinite One, may He be blessed—and not in 
something that is nullified and subordinate to Him. And this is the 
meaning of “And with You I have no desire.” 

יִּרְצֶה תּוֹקֵק שֶׁ לֵל וְישְׁ טֵל לְהִכָּ בְּאוֹר־אֵין־סוֹף וּלְהִיבָּ  
מַה וְלֹא הָעַצְמִי, בָּרוּךְ־הוּא הוּא בְּ טֵל שֶּׁ אֵלָיו, וְטָפֵל בָּ  

ךָ וְזהֶוּ: י לֹא "וְעִמְּ חָפַצְתִּ ". 

And the meaning of “chafatzti” (“I have desired”)—for there is 
chefetz and ratzon. Chefetz is the inner dimension of will, whereas 
ratzon is the external. 

י" וּפֵירוּשׁ י – "חָפַצְתִּ "חֵפֶץ" "רָצוֹן", וְישֵׁ "חֵפֶץ" ישֵׁ כִּ  
חִינתַ הוּא ניִמִיּוּת בְּ חִיצוֹניִּוּת הוּא "רָצוֹן" אֲבָל הָרָצוֹן, פְּ . 

As our Sages said: “We compel him until he says ‘I want’”—even 
a will that comes about through coercion is still called ratzon. 

אָמְרוּ וּכְמַה יֹּאמַר עַד אוֹתוֹ "כּוֹפִין רַזַ"ל: שֶּׁ  רוֹצֶה שֶׁ  
גַּם אֲניִ", ה הָרָצוֹן שֶׁ רֵא כְּפִיּהָ עַל־ידְֵי הַנַּעֲשֶׂ ן יקָּ גַּם־כֵּ  
ם רָצוֹן בְּשֵׁ . 

So too here—even if, in the external aspect of will, a person might 
have desire for Gan Eden or Olam HaBa—still, that is only in the 
external. But in the inner dimension of will, which is called 
chefetz, he does not desire this at all. Rather, only to be included 
and nullified in the Essence of the Infinite One, may He be 
blessed, and to cleave to Him, etc. And this is “And with You I 
have no desire.” 

כָאן: נמִָישׁ וְכָךְ בְחִינתַ אִם גַּם בְּ יכָוֹל הָרָצוֹן חִיצוֹניִּוּת בְּ  
יְּהִיֶּה לִהְיוֹת חִינתַ לוֹ שֶׁ מִכָּל הַבָּא, וְעוֹלָם לְגַן־עֵדֶן רָצוֹן בְּ  
בְחִינתַ רַק הוּא מָקוֹם לַבַּד, חִיצוֹניִּוּת בְּ בְחִינתַ אֲבָל בְּ בִּ  

ניִמִיּוּת פֹּץ לֹא – "חֵפֶץ" הַנִּקְרָא הוּא – הָרָצוֹן פְּ זהֶ יחְַ בָּ  
לָל, י כְּ לֵל אִם כִּ טֵל לְהִכָּ בָּרוּךְ־הוּא לְאוֹר־אֵין־סוֹף וּלְהִיבָּ  

רֵךְ בוֹ וּלְדָבְקָה הָעַצְמִי ךָ וְזהֶוּ: כו', יתְִבָּ לֹא "וְעִמְּ  
י  ."חָפַצְתִּ

But what is the path and the vessel in which the Essence of the 
Infinite One, may He be blessed, can dwell, so that the thirst of his 
soul may be settled? This is through: “And these words which I 
command you today…”—as our Sages said, this refers to words of 
Torah. 

רֶךְ הוּא אֵיךְ אֲבָל לִי הַדֶּ ר וְהַכֵּ כּוֹן אֲשֶׁ אוֹר־אֵין־סוֹף בּוֹ ישְׁ  
כְדֵי הָעַצְמִי בָּרוּךְ־הוּא ב בְּ תְישֵּׁ תִּ – נפְַשׁוֹ צִמְאוֹן אֵצְלוֹ שֶׁ  

בָרִים "וְהָיוּ עַל־ידְֵי זהֶוּ ר הָאֵלֶּה הַדְּ מְצַוְּךָ", אָנכִֹי אֲשֶׁ  
אָמְרוּ דְבַרֵי רַזַ"ל שֶׁ מְדַבֵּר הַכָּתוּב תּוֹרָה בִּ . 
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 בס”ד

Rebbe Maharash 
Torahs Shmuel 

ר ה אֶל ה' וַידְַבֵּ ינחְָס לֵאמרֹ, משֶׁ 1869-תרכ”ט/  פִּ  
For the Torah comes forth from Chochmah, and the indwelling of 
the Infinite One is in Chochmah, as it is written: “And Hashem in 
wisdom…” The Name Havayah refers to the very Essence of the 
Infinite One. 

י רָאַת נפְַקַת, מֵחָכְמָה אוֹרַייְתָא כִּ הוּא אוֹר־אֵין־סוֹף וְהַשְׁ  
חָכְמָה, כָּתוּב: וּכְמוֹ בַּ חָכְמָה" "וַה׳ שֶׁ עַל קָאֵי וְהַוי׳ – בַּ  

עַצְמוּתוֹ בָּרוּךְ־הוּא אוֹר־אֵין־סוֹף . 

For by the Avos it is written: “And I appeared… but My Name 
Havayah I did not make known to them”—and Rashi explains: “I 
did not make Myself known to them with My attribute of truth,” for 
the Name Havayah is called the Name of Truth, as it is written: 
“And the truth of Hashem is forever.” 

הֲרֵי אֲבוֹת שֶׁ תִיב: בָּ מִי כו׳ "וָאֵרָא כְּ י לֹא ה׳ וּשְׁ נוֹדַעְתִּ  
"י וּפֵירֵשׁ לָהֶם", י לֹא זִ"ל: רַשִׁ רְתִּ ת נכַּ מִדַּ אֲמִיתוּת בְּ  

י, לִּ ם שֶׁ שֵּׁ ם נקְִרָא הוי׳ שֶׁ כָּתוּב: וּכְמוֹ הָאֱמֶת, שֵׁ "וֶאֱמֶת שֶׁ  
לְעוֹלָם ה׳ ". 

And this is the level of His Great Name, that before the world was 
created, there was only Him and His Name alone. 

חִינתַ וְהוּא מוֹ בְּ עַד הַגָּדוֹל, שְׁ לֹּא שֶׁ הָיהָ הָעוֹלָם נבְִרָא שֶׁ  
מוֹ הוּא לְבַד וּשְׁ בְּ . 

The reason the indwelling of the Infinite One is specifically in 
Chochmah is because Chochmah is the aspect of echad ha-emes 
(“true oneness”), as explained in Tanya, Chapter 35, in the note, in 
the name of the Maggid (may his memory be a blessing): that 
Chochmah is true bittul (self-nullification), and the Infinite One 
only dwells in that which is nullified to Him. 

עַם רָאַת מַה עַל וְהַטַּ הַשְׁ חָכְמָה הִיא אוֹר־אֵין־סוֹף שֶּׁ בַּ  
הַחָכְמָה לְפִי – דַוְקָא חִינתַ הִיא שֶׁ כְּמוֹ הָאֱמֶת", "אֶחָד בְּ  

כָּתוּב סֵפֶר שֶׁ ניְאָ בְּ רֶק הַתַּ הַגָּה, ל"ה פֶּ ם בְּ גִּיד בְּשֵׁ נ"ע הַמַּ  
הַחָכְמָה – חִינתַ הִיא שֶׁ י, בִּטּוּל בְּ אוֹר־אֵין־סוֹף וְאֵין אֲמִתִּ  

מִי אֶלָּא שׁוֹרֶה בָּרוּךְ־הוּא טֵל בְּ בָּ רֵךְ אֵלָיו שֶׁ יתְִבָּ . 

Therefore, there are levels of revelation of the Infinite One even 
within Atzilus itself: in Chochmah, the Infinite One shines in close 
proximity, and in Binah, in distant proximity. 

גִילּוּי מַדְרֵגוֹת חִלּוּקֵי ישֵׁ וְלָכֵן בָּרוּךְ־הוּא אוֹר־אֵין־סוֹף בְּ  
אֲצִילוּת אֲפִלּוּ חָכְמָה – גּוּפָא בַּ בַּ אוֹר־אֵין־סוֹף מֵאִיר שֶׁ  

קְרוֹב רְחִיקוּק הוּא וּבִבִינהָ מָקוֹם, בִּ מָקוֹם בִּ . 

This is because relative to Chochmah, Binah is considered as yesh 
(existence), as it is known that Chochmah and Binah are the roots 
of ayin (nothingness) and yesh. As it is written: “To bestow yesh 
upon those who love Me…” 

ינהָ לְפִי וְהַייְנוּ הַבִּ י שֶׁ בֶת הַחָכְמָה לְגַבֵּ חִינתַ נחְֶשֶׁ "ישֵׁ" בְּ  
נּוֹדָע חוֹכְמָה – כַּ שֹׁרֶשׁ הֵם וּבִינהָ שֶׁ וּכְמוֹ וְהַיֵּשׁ, הָאַיןִ   

כָּתוּב: ישֵׁ אהֲֹבַי "לְהַנחְִיל שֶׁ ". 

Therefore, He does not shine in Binah the way He does in 
Chochmah—as explained elsewhere regarding Etz Chayim, that in 
Keser and Chochmah He shines in close proximity, and in Binah in 
distant proximity. 

ינהָ מֵאִיר אֵינוֹ לָכֵן בִּ חָכְמָה, כְּמוֹ בַּ כָּתוּב וּכְמוֹ בַּ בֵּיאוּר שֶׁ  
דְרוּשׁ הָעִניְןָ פְניֵ בִּ תֶר – חַיִּים הָעֵץ עַל עַצְמוֹ בִּ כֶּ בַּ שֶׁ  

קְרוֹב, מֵאִיר וּבַחָכְמָה ינהָ בִּ רְחוֹק וּבַבִּ כו בִּ '. 

And in the Middos (emotions), since they are more a source of 
yesh than even Binah—being the source of the worlds, as it is 
written: “For I said, the world is built on kindness”—there, He 
does not shine except through a barrier (parsa) which separates. 

דּוֹת בְחִינתַ לִהְיוֹתָם – וּבַּמִּ חִינתַ יוֹתֵר הַיֵּשׁ מָקוֹר בִּ מִבְּ  
ינהָ ניִם", "אֵם בִּ כְּמוֹ לָעוֹלָמוֹת, מָקוֹר לִהְיוֹתָם הַבָּ  

כָּתוּב: י שֶׁ י "כִּ נהֶ" חֶסֶד עוֹלָם אָמַרְתִּ ם – יבָּ מֵאִיר אֵינוֹ שָׁ  
רְסָא עַל־ידְֵי אֶלָּא פְסִיק פַּ הַמַּ . 

And this is the meaning of “From whose belly came the 
ice?”—this refers to the firmament that is above the upper 
Chayos. The level of rakia (firmament) is like the appearance of 

כָּתוּב: מַה עִניְןַ וְזהֶוּ טֶן שֶּׁ רַח" יצָָא מִי "מִבֶּ וְהוּא – הַקֶּ  
עַל הָרָקִיעַ עִניְןַ י שֶׁ חִינתַ הָעֶלְיוֹנוֹת, חַיּוֹת גַּבֵּ עֵין רָקִיעַ בְּ כְּ  

רַח כָתוּב: כו', הַקֶּ י "וְעַל דְּ עֵין רָקִיעַ הַחַיּוֹת רָאשֵׁ רַח כְּ הַקֶּ  
 ."הַנּוֹרָא
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ice, as in the verse: “And above the heads of the Chayos was a 
firmament like the appearance of awesome ice…” 
So too above, the level of upper Chayos of Atzilus is like the 
Avos, for they are the Merkavah (Divine Chariot). 

ן גַּם וְכֵן בְחִינתַ כֵּ אִין חַיּוֹן בְּ אֲצִילוּת עִילָּ חִינתַ הוּא – דַּ בְּ  
בָה הֵן הֵן הָאָבוֹת, רְכָּ הַמֶּ . 

And this is because, as explained above, the Infinite One, may He 
be blessed, only dwells where there is nullification. And according 
to the degree of bittul, so is the degree of indwelling—as it is 
written: “I dwell in exaltedness and holiness—and with the 
contrite and humble spirit.” 

עַם וְהַייְנוּ אֵין – הַנַּ"ל מִטָּ בָּרוּךְ־הוּא אוֹר־אֵין־סוֹף דְּ  
מִי אֶלָּא שׁוֹרֶה טֵל בְּ בָּ וְקָא, שֶׁ ן – הַבִּטּוּל עֵרֶךְ וּלְפִי דַּ כֵּ  

רָאָה, עֵרֶךְ הוּא כָּתוּב: וּכְמוֹ הַהַשְׁ וְקָדוֹשׁ "מָרוֹם שֶׁ  
כּוֹן כָּא וְאֶת – אֶשְׁ פַל דַּ רוּחַ וּשְׁ ". 

And it is written (I Kings 19:11–12): “And after the wind—an 
earthquake; not in the earthquake is Hashem… a still small 
voice.” And the Zohar says: “There the King is found.” 

"וְאַחַר י״א–י״ב(: פָּסוּק סוֹף י״ט א׳ )מְלָכִים וּכְתִיב  
מָמָה קוֹל – כו׳ ה׳ בָרַעַשׁ לֹא – רַעַשׁ הָרוּחַ ה", דְּ דַקָּ  

זֹּהַר: וְאָמְרוּ  ן בַּ מָּ ימְלְכָא קָאֵי "תַּ תִּ ". 
And this is because the indwelling of the Infinite One is 
specifically in the place of bittul. Therefore, the primary 
indwelling of the Infinite One is in Chochmah—the aspect of 
echad ha-emes. 

רָאַת לְפִי וְהַייְנוּ הַשְׁ מְקוֹם הִיא אוֹר־אֵין־סוֹף שֶׁ הַבִּטּוּל בִּ  
וְקָא, ר וְלָכֵן דַּ רָאַת עִיקַּ הִיא בָּרוּךְ־הוּא אוֹר־אֵין־סוֹף הַשְׁ  

חָכְמָה חִינתַ – בַּ הָאֱמֶת "אֶחָד בְּ ". 

And the Torah comes from Chochmah—therefore it is the vessel 
for the revelation of the Infinite One. And this is why the Torah is 
called Emes (truth), as it is written: “Hashem is close to all who 
call upon Him, to all who call upon Him in truth.” And our Sages 
said: “There is no truth but Torah.” 

לִי הִיא לָכֵן נפְַקַת, מֵחָכְמָה וְאוֹרַייְתָא לְגִילּוּי הַכֵּ  
כְּמוֹ "אֱמֶת", הַתּוֹרָה נקְִרֵאת וְלָכֵן אוֹר־אֵין־סוֹף.  

כָּתוּב: ר לְכָל – קרְֹאָיו לְכָל ה׳ "קָרוֹב שֶׁ יקְִרָאֻהוּ אֲשֶׁ  
תּוֹרָה אֶלָּא אֱמֶת "אֵין רַזַ"ל: וְאָמְרוּ בֶאֱמֶת", ". 

And this is because emes (truth) consists of the first letter of the 
Alef-Beis, the last letter, and the middle letter—aleph, mem, tav. 

י וְהַייְנוּ וְאוֹת מֵאַלֶ"ף־בֵּית רִאשׁוֹן אוֹת הוּא "אֱמֶת" כִּ  
"ם אַחֲרוֹן, ית אֶמְצַעֵית הִיא וְהַמֵּ בְּאַלֶ"ף־בֵּ שֶׁ . 

“U’Mivl’adai ein Elokim”—“And besides Me, there is no 
god”—this aligns with what was explained above: the concept of 
the three Names Hashem Elokeinu Hashem—which represent “I 
am first,” “I am last,” and “besides Me, there is no god.” 

" לְעָדַי אֵר כְּמוֹ וְהַייְנוּ – אֱלֹקִים" אֵין וּמִבַּ נִּתְבָּ לְעֵיל שֶׁ  
מוֹת: ג' עִניְןַ זֶּהוּ – ה׳ אֱלֹקֵינוּ ה׳ שֵׁ חִינתַ שֶׁ רִאשׁוֹן "אֲניִ בְּ  

לְעָדַי – אַחֲרוֹן וַאֲניִ אֱלֹקִים אֵין וּמִבַּ ". 

If so, “And you shall love Hashem” must follow—and how is the 
path upon which the light of Hashem and His holiness will dwell? 
This is: “And these words…”—the aspect of Torah, which is 
called emes (truth), because it is the vessel for the revelation of 
light from the Infinite One—“I am first, I am last, and besides Me 
there is no god.” 

הוּא וְאֵיךְ ה׳", אֵת "וְאָהַבְתָּ לִהְיוֹת צָרִיךְ – לְזאֹת אִי  
רֶךְ ר הַדֶּ כּוֹן אֲשֶׁ תוֹ ה׳ אוֹר בּוֹ ישְׁ "וְהָיוּ זהֶוּ: – וּקְדֻשָּׁ  

בָרִים חִינתַ – הָאֵלֶּה" הַדְּ נִּקְרֵאת תּוֹרָה, בְּ עַל "אֱמֶת" שֶׁ  
ם הִיא שֵׁ לִי שֶׁ חִינתַ הָאוֹר לְגִילּוּי הַכֵּ – אוֹר־אֵין־סוֹף מִבְּ  

לְעָדַי אַחֲרוֹן, וַאֲניִ רִאשׁוֹן, "אֲניִ אֱלֹקִים אֵין וּמִבַּ ". 

And this is what was said about Torah: “He wraps Himself in light 
like a garment.” For Torah is the aspect of shalem (wholeness), 
and a garment for the Essence of the Infinite One—“I am first,” 
etc. 

נֶּאֱמַר וְזהֶוּ לְמָה" אוֹר "עוֹטֶה הַתּוֹרָה: עַל שֶׁ – כַּשַּׂ  
חִינתַ לִהְיוֹתָהּ לֵמָה" בְּ אוֹר־אֵין־סוֹף לְבְחִינתַ וּלְבוּשׁ "שְׁ  

כו׳ רִאשׁוֹן "אֲניִ – הָעַצְמִי ". 
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And behold, through Torah the light is drawn throughout the entire 
world of Atzilus. For it is written: “This is the Torah: a 
man…”—meaning the level of adam that is upon the likeness of 
the throne, as it says: “The likeness as the appearance of a man 
upon it from above.” 

ךְ הַתּוֹרָה עַל־ידְֵי וְהִנֵּה כָל הָאוֹר נמְִשָׁ הִנֵּה הָאֲצִילוּת, בְּ דְּ  
תִיב: הוּא – אָדָם" הַתּוֹרָה "זאֹת כְּ חִינתַ שֶׁ עַל אָדָם בְּ  

מוּת א דְּ מוּת הַכִּסֵּ מַרְאֵה "דְּ מִלְמַעְלָה עָלָיו אָדָם כְּ ". 

This is the idea of the 248 pekudin (commandments)—248 limbs 
of the King. The meaning is: just as the limbs are vessels and a 
dwelling place for the presence and drawing down of the soul, i.e. 
the life-force that extends from the soul to enliven them and is 
distributed to each limb according to its form and nature, 

זֶּהוּ קוּדִין רַמַ"ח עִניְןַ שֶׁ מַלְכָּא, אֵבָרִין רַמַ"ח – פִּ דְּ  
ירוּשׁ: הָאֵבָרִים כְּמוֹ פֵּ לִים הֵם שֶׁ ן כֵּ כָּ רָאַת וּמִשְׁ לְהַשְׁ  

כַת חִינתַ הַייְנוּ – הַנֶּפֶשׁ וְהַמְשָׁ כַת בְּ ךְ הַחַיִּים הַמְשָׁ הַנִּמְשָׁ  
ט לְהַחֲיוֹתָם הַנֶּפֶשׁ מִן תְפַּשֵּׁ מִּ לְפִי אֵבֶר לְכָל וּמִתְחַלֵּק שֶׁ  

וְתָכוּנתָוֹ מִזגְוֹ  – 

so too, the mitzvos are vessels and a dwelling place for the 
indwelling of the Essence of the Infinite One (the level of Sovev 
Kol Almin), who actually dwells and is enclothed within 
them—with a distribution of this flow, each mitzvah according to 
its level. 

צְוֹת כָּךְ חִינתַ הֵן הַמִּ לִים בְּ ן כֵּ כָּ רָאַת וּמִשְׁ לְהַשְׁ  
הַשּׁוֹרֶה – עַלְמִין כָּל הַסוֹבֵב – בָּרוּךְ־הוּא אוֹר־אֵין־סוֹף  

שׁ וּמִתְלַבֵּשׁ בְחִינתַ – בְּתוֹכָן מַמָּ כָה, הִתְחַלְּקוּת בִּ הַהַמְשָׁ  
מַדְרֵגָתָהּ לְפִי וּמִצְוָה מִצְוָה כָּל . 

And all these flows are from the level of the Essence of the Infinite 
One (Sovev Kol Almin), who is not defined by any of these 
attributes at all. He is called the Master of Worlds—above the 
level of worlds—to be enclothed in them, as it is written: “You are 
wise… but not with a known wisdom.” 

כוֹת וְכָל חִינתַ הֵן הַהַמְשָׁ – בָּרוּךְ־הוּא אוֹר־אֵין־סוֹף מִבְּ  
לָא – עַלְמִין כָּל הַסוֹבֵב לָל, אִיהוּ מִדּוֹת אִנּוּן מִכָּל דְּ כְּ  
חִינתַ לְמַעְלָה – עָלְמִין" "רִבּוֹן וְנקְִרָא – עָלְמִין מִבְּ  

בְחִינתַ לְהִתְלַבֵּשׁ – כו׳ חַכִּים הוּא "אַנתְּ לִהְיוֹת: עָלְמִין, בִּ  
חָכְמָה וְלֹא ידְִיעָה בְּ ". 

And through Torah, the Essence of the Infinite One is drawn and 
enclothed in Chochmah of Atzilus. And the mitzvos, in their 
entirety, are the aspect of tzedakah and chesed—the Essence of the 
Infinite One is drawn and enclothed in chesed, as is known from 
the concept: “The world is built on chesed.” 

ךְ – הַתּוֹרָה וְעַל־ידְֵי אוֹר־אֵין־סוֹף וּמִתְלַבֵּשׁ נמְִשָׁ  
חָכְמָה בָּרוּךְ־הוּא אֲצִילוּת, בְּ צְוֺת דַּ לָלוּתָן – וְהַמִּ הֵן כְּ  

חִינתַ ךְ – וְחֶסֶד צְדָקָה בְּ אוֹר־אֵין־סוֹף וּמִתְלַבֵּשׁ נמְִשָׁ  
חֶסֶד, בָּרוּךְ־הוּא נּוֹדָע בְּ נהֶ חֶסֶד "עוֹלָם מֵעִניְןַ כַּ יבָּ ". 

For chesed must be built, as explained in Likutei Torah, Shir 
HaShirim, in the discourse “L’Susasi”—that in order for the 
Essence of the Infinite One to be enclothed in the Middos, such as: 
“Yours, Hashem, is the greatness and the power…”, it depends on 
it’arusa d’l’tata (arousal from below), through: “who sanctified us 
with His mitzvos…” 

הַחֶסֶד נוֹתוֹ, צָרִיךְ שֶׁ כָּתוּב וּכְמוֹ לִבָּ לִקּוּטֵי שֶׁ – תּוֹרָה בְּ  
יר ירִים בְּשִׁ דִבּוּר – הַשִּׁ תְחִיל בְּ דֵי "לְסוּסָתִי", הַמַּ כְּ שֶׁ  
דּוֹת בָּרוּךְ־הוּא אוֹר־אֵין־סוֹף הִתְלַבְּשׁוּת לִהְיוֹת – בַּמִּ  

אִתְעָרוּתָא – כו׳" וְהַגְּבוּרָה הַגְּדוּלָה ה׳ "לְךָ א "בְּ תָּ לְתַּ דִּ  
לְיאָ ר עַל־ידְֵי – מִלְּתָא" תָּ נוּ "אֲשֶׁ שָׁ מִצְוֹתָיו" קִדְּ כו בְּ '. 

11 



 בס”ד

Rebbe Maharash 
Torahs Shmuel 

ר ה אֶל ה' וַידְַבֵּ ינחְָס לֵאמרֹ, משֶׁ 1869-תרכ”ט/  פִּ  

And all this is the idea of ratzo v’shov—this is complete service. 
And this is the reason why Shema precedes the acceptance of 
mitzvos: the aspect of accepting the yoke of Heaven in general is 
the drawing from the level of the supernal will, and afterward the 
acceptance of the mitzvos—so that even the individual mitzvos are 
drawn as they are connected and bound to the Master of the Will. 

זֶּהוּ – וָשׁוּב" "רָצוֹא עִניְןַ הוּא זהֶ וְכָל חִינתַ שֶׁ עֲבוֹדָה בְּ  
לֵמָה. ה עִניְןַ וְזהֶוּ שְׁ מַע קְרִיאַת קָדְמָה לָמָּ חִינתַ – שְׁ בְּ  
לַת מַיםִ מַלְכוּת עלֹ קַבָּ כְלָל שָׁ כָה הוּא – בִּ חִינתַ הַהַמְשָׁ מִבְּ  
לַת וְאַחַר־כָּךְ הָעֶלְיוֹן, רְצוֹן צְוֹת קַבָּ גַּם – הַמִּ רָטֵי שֶׁ פְּ  

כִים יהְִיוּ הָרְצוֹנוֹת הֵם אֵיךְ – נמְִשָׁ וּדְבוּקִים קְשׁוּרִים שֶׁ  
כו הָרָצוֹן לְבַעַל '. 

And this is why, in the first paragraph of Shema, it states in 
general: “And these words…”—and our Sages said this refers to 
Torah, which is the general drawing. Nevertheless, this is still 
within the category of ratzo. 

ה נאֱֶמַר וְלָכֵן רָשָׁ פָּ כְלָל: הָרִאשׁוֹנהָ בַּ בָרִים "וְהָיוּ בִּ הַדְּ  
דְבַרֵי – רַזַ"ל וְאָמְרוּ הָאֵלֶּה", – מְדַבֵּר הַכָּתוּב תּוֹרָה בִּ  

הוּא כָה עִניְןַ שֶׁ כְלָל, הַהַמְשָׁ כְלָל זהֶוּ מָקוֹם וּמִכָּל בִּ בִּ  
 .הָרָצוֹא

That is: if your heart runs because of the above-mentioned 
contemplation—then it says: “And these words…”—meaning: this 
is only a reference point; there you will find Him. 

י וְהַייְנוּ ניֵ לִבְּךָ רָץ אִם כִּ לָזהֶ – הַנַּ"ל הַהִתְבּוֹננְוּת מִפְּ  
בָרִים "וְהָיוּ נאֱֶמַר: ירוּשׁ: הָאֵלֶּה", הַדְּ אֵין פֵּ אֶלָּא זהֶ שֶׁ  
ם מָקוֹם מָרְאֵה שָּׁ מְצָאֶנּוּ שֶׁ תִּ . 

And afterward, in the second paragraph, it details specifically how 
the drawing comes through the actual performance of the mitzvos, 
etc. 

ה וְאַחַר־כָּךְ רָשָׁ פָּ ניָּה בַּ פְרָטִיּוּת מְפָרֵט הַשֵּׁ כָה – בִּ הַהַמְשָׁ שֶׁ  
חְיוּת עַל־ידְֵי הִיא צְוֹת בִּ כו הַמִּ '. 

However, the sin of the sons of Aharon was that they were in the 
mode of ratzo alone, without shov. And even in their ratzo itself, it 
was not in the proper manner of ratzo that precedes shov. 

ן בְניֵ חֵטְא אַכֵּ הָיוּ אַהֲרןֹ דִּ בְחִינתַ שֶׁ בְּלֹא לְבַד הָרָצוֹא בִּ  
עִניְןַ וְגַם שׁוּב, לֹּא הָיהָ עַצְמוֹ הָרָצוֹא בְּ דֶרֶךְ שֶׁ הָרָצוֹא כְּ  

פְניֵ לִּ הַשּׁוּב שֶׁ . 
For with them, it was only self-sacrifice (mesiras nefesh) and not 
their body—their body remained intact—and only due to the 
pleasant sweetness and intimacy their soul expired and left their 
body. 

הֲרֵי הַגּוּף – הַגּוּף וְלֹא נפֶֶשׁ מְסִירַת רַק אֵצֶלָם הָיהָ שֶׁ שֶׁ  
אַר לֵם נשְׁ עַם וְרַק – שָׁ טָּ ידְִידוּת מְתִיקוּת עֲרֵבוּת מִמַּ  
לְתָה ם כָּ מִגּוּפָם וְיצְָאָה נפְַשָׁ . 

This is similar to the departure of lights from vessels, like in the 
world of Tohu, etc.—and it is not like mesiras nefesh where 
through the giving of the body, the soul departs. 

זֶּהוּ דִמְיוֹן שֶׁ לְּקוּת כְּ לִים הָאוֹרוֹת הִסְתַּ רֶךְ עַל מֵהַכֵּ עוֹלַם דֶּ  
תֹּהוּ עַל־ידְֵי נפֶֶשׁ לְמְסִירַת דּוֹמֶה וְאֵינוֹ כו', הַ מְסִירַת שֶׁ  
קֶת – הַגּוּף לֶּ ם מִסְתַּ נפְַשָׁ . 

Therefore, it is not at all similar to what the Maggid promised the 
Beis Yosef—that he would be brought to the burning of 
self-sacrifice (hisromemus akedas Hashem), which refers to the 
giving over of the body, and thereby the soul departs. 

לָל דּוֹמֶה אֵינוֹ וְלָכֵן הִבְטִיחַ לְמַה כְּ גִּיד שֶּׁ ית הַמַּ יוֹסֵף לַבֵּ  
יְּבִיאֵהוּ א שֶׁ וַקְדָּ רֵךְ ה׳ עֲקִידַת לְאִתְּ זֶּהוּ – יתְִבָּ עִניְןַ שֶׁ  
ילָא הַגּוּף מְסִירַת קֶת וּמִמֵּ לֶּ הַנֶּפֶשׁ מִסְתַּ . 

And it is also not similar to the matter of accepting the yoke of 
Heaven, which is also for everything He may command—like the 
command of the akeidah to Avraham, which involved the giving 
of the body, etc. 

לַת לְעִניְןַ דּוֹמֶה אֵינוֹ וְגַם מַיםִ, מַלְכוּת עלֹ קַבָּ הוּא שָׁ גַּם שֶׁ  
ן יְּצַוֵּהוּ מַה לְכָל כֵּ – לְאַבְרָהָם הָעֲקֵידָה צִוּוּי וּכְעִניְןַ – שֶּׁ  

הָיהָ כו הַגּוּף מְסִירַת עִניְןַ שֶׁ '. 
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Also, the main purpose of ratzo is the shov that follows it—only 
that the advantage of ratzo is that it reaches to the level of the 
Infinite One, the Master of the will. 

ר וְגַם אַחַר הַשּׁוּב הוּא הָרָצוֹא מְכֻוָּן עִיקַּ רַק – כָּךְ שֶׁ  
עֲלַת מַּ אוֹר־אֵין־סוֹף לִבְחִינתַ מַגִּיעַ לִהְיוֹת הִיא הָרָצוֹא שֶׁ  

עַל בָּרוּךְ־הוּא הָרָצוֹן בַּ . 

As a result, the fulfillment of the mitzvos that follows—the 
individual wills—is as they are drawn and attached to the Master 
of the will. 

ילָא צְוֺת קִיּוּם מִמֵּ אַחַר הַמִּ רָטֵי הֵם – כָּךְ שֶׁ – הָרְצוֹנוֹת פְּ  
הֵם כְּמוֹ הֵם כִים שֶׁ הָרָצוֹן לְבַעַל וּדְבוּקִים נמְִשָׁ . 

And this is the meaning of “And these words… which I command 
you”—“I” being He who I am, etc. 

בָרִים "וְהָיוּ וְזהֶוּ: ר כו׳ הַדְּ מִי "אָנכִֹי" – מְצַוְּךָ" אָנכִֹי אֲשֶׁ  
אָנכִֹי כו שֶׁ '. 

And behold, Pinchas rectified their sin—for Pinchas gave over his 
body, since the tribe of Shimon wanted to kill him. 

ינחְָס וְהִנֵּה ן פִּ קֵּ הֶם, הַחֵטְא תִּ לָּ הֲרֵי שֶׁ ינחְָס שֶׁ גּוּפוֹ מָסַר פִּ  
בֶט – שֵּׁ מְעוֹן שֶׁ לְהָרְגוֹ רָצוּ שִׁ . 

And his soul departed, and the souls of Nadav and Avihu entered 
him. And he stood in giving over his body and carried out the 
vengeance of Hashem, Master of Legions—and this was a 
complete ratzo. 

מָתוֹ וּפָרְחָה ה נשְׁ מַת בּוֹ וְנתְִלַבְּשָׁ וְהוּא וַאֲבִיהוּא, נדָָב נשְׁ  
מְסִירַת עָמַד ה גּוּפוֹ בִּ זהֶ וְהֲרֵי – צְבָאוֹת ה׳ קִנאְַת וְעָשָׂ  

לֵם רָצוֹא כו שָׁ '. 

Therefore, through this came afterward the level of shov, as it 
says: “Behold, I give him My covenant of peace”—this is the 
drawing of peace and unity that comes from the revelation of 
godliness drawn through his ratzo. 

ךְ זהֶ עַל־ידְֵי לָכֵן חִינתַ אַחַר־כָּךְ נמְִשַׁ נֶּאֱמַר: – הַשּׁוּב בְּ שֶׁ  
רִיתִי אֶת לוֹ נוֹתֵן "הִננְיִ לוֹם" בְּ הוּא – שָׁ חִינתַ שֶׁ בְּ  

כָה ךְ הַהַמְשָׁ שֵׁ יִּמָּ לוֹם שֶׁ ד וְהִתְחַבְּרוּת שָׁ חִינתַ מִצַּ גִּילּוּי בְּ  
ךְ אֱלֹקוּת נִּמְשַׁ חִינתַ עַל־ידְֵי שֶׁ לוֹ הָרָצוֹא בְּ שֶׁ . 

And he also atoned for the people—and this too is the idea of 
shov, that Hashem returns to cause His Shechinah to dwell and to 
be revealed in Israel, as it was before the sin. And this is the 
concept of shov, etc. 

ר וְגַם פֵּ ן הָעָם עַל כִּ זֶּהוּ – גַּם־כֵּ ן שֶׁ – שׁוּב עִניְןַ גַּם־כֵּ  
יָּשׁוּב רוֹת ה׳ שֶׁ כִינתָוֹ וּלְגַלּוֹת לְהַשְׁ רָאֵל שְׁ ישְׂ קדֶֹם כְּמוֹ בְּ  
עִניְןַ זהֶ וְהֲרֵי – הַחֵטְא כו הַשּׁוּב כְּ '. 

[NOTE Summary​
The discourse opens by addressing the essential question: How can G-d's Infinite Essence dwell 
in something finite? The answer lies in Torah, which is described as emerging from Chochmah 
(wisdom)—the highest of the ten Sefiros and the first vessel in which the Infinite dwells. Torah 
is called “truth” because it spans from the beginning to the end of existence (Alef to Tav) with 
Mem in the center—mirroring the nature of G-d who is “First and Last, and besides Him there is 
nothing.” 

This is why Torah is the only true vessel for the Essence—it is rooted in total bittul 
(self-nullification), which allows the Ein Sof (Infinite) to dwell without distortion. Chochmah, as 
the embodiment of bittul, becomes the first and most direct channel for the Infinite Light, 
whereas Bina (understanding) and the lower Sefiros—being more “something”—can only 
receive through limited gradations and partitions (parsaos). 
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The Maharash then explains how mitzvos correspond to the limbs of the Divine "Adam," each 
one drawing G-dliness into the structure of the world, but the ultimate source remains the 
Chochmah-root of Torah. This is why Torah must precede mitzvos—it reveals the Essence, while 
mitzvos apply that revelation into the structure of existence. 

Finally, the discourse addresses the spiritual misstep of Nadav and Avihu: their ratzo (yearning to 
cleave to G-d) lacked shov (return to earth to fulfill G-d’s will), resembling the chaotic departure 
of light from vessels in the realm of Tohu. Their bodies remained whole because they did not die 
through bodily self-sacrifice, but rather through ecstasy alone. This is contrasted with true 
mesiras nefesh (like the Akeidah) which involves full bodily surrender. 

Pinchas, on the other hand, merges both dimensions—he risks his life physically (shov) while 
burning with Divine zeal (ratzo). His soul leaves and returns. For this, he is rewarded with “My 
covenant of peace,” a phrase denoting the restoration of unity between G-d and Israel—ultimate 
shov. His deed not only corrects Nadav and Avihu’s imbalance but brings atonement to the 
people, ushering in renewed Divine indwelling. 

Practical Takeaway​
Spiritual passion (ratzo) must always be paired with grounded purpose (shov). It's not enough to 
feel elevated or inspired—we must channel that into fulfilling mitzvos with our bodies, in this 
world, as Pinchas did. The deepest truth is accessed not through escape from the world, but 
through sanctifying it. 

Chassidic Story​
In 1872, a certain chossid returned from a pilgrimage to the grave of Rabbi Levi Yitzchak of 
Berditchev, deeply moved and yearning to devote his life entirely to spiritual meditation and 
detachment. When he asked the Rebbe Maharash whether he should leave his business and 
retreat to a more secluded life of avodah, the Rebbe told him sharply: 

“Pinchas didn’t bring peace by meditating in a cave—he brought it by risking his body to act in 
the world.” 

The Rebbe added: “You want ratzo without shov. But the dwelling place for Atzmus is not in 
your soul's longing—it’s in your physical deeds down here.” 

The chossid wept. He returned to his business but transformed his approach, using every 
interaction, every coin, and every appointment as an opportunity to channel the Infinite Light of 
Torah into the vessels of mitzvah. 

Source: Told by Rabbi Refoel Nachman Kahn in the name of Reb Hillel Paritcher, collected in 
"Sichos V’Sippurim vol. 2" (Kehot, 1973). 
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TPX (Therapeutic-Psychological Integration)​
This powerful discourse by the Rebbe Maharash presents a deep psychological and spiritual map 
of how the soul can seek connection with the Divine without losing grounding in real life. At its 
core lies the dialectic between ratzo (yearning, transcendence) and shov (return, 
integration)—two modes of spiritual experience that parallel profound emotional and 
psychological processes. 

Spiritual Longing and Dissociation​
The ratzo described in the discourse—intense longing to escape the confines of the material 
world and merge into Divine light—is psychologically akin to what we might call dissociative 
elevation. A person feels so overwhelmed by ecstasy, yearning, or spiritual desire that they 
"leave their body" emotionally or mentally. This is the root of the tragedy of Nadav and Avihu: 
their souls soared, but their bodies remained untouched—an ecstatic escape without 
embodiment. 

In trauma healing, this parallels a survival response where the nervous system copes with pain or 
overstimulation by detaching from the present moment. The danger is clear: without shov—a 
return to regulated presence—such experiences can lead to fragmentation or even collapse. 

The Role of Torah as Stabilizing Wisdom​
The Rebbe Maharash identifies Chochmah (wisdom) as the stabilizing force. Torah, which 
emanates from Chochmah, serves as the anchor that allows one to channel Divine energy without 
burning out. Chochmah represents true bittul—the ego-less state not of erasure, but of receptivity 
and inner stillness. It is what allows a person to “house” the Infinite without becoming 
unmoored. 

This is precisely how therapy works: insight (Chochmah) leads to internal restructuring. Without 
that clarity, passion and pain—no matter how intense—remain raw, unprocessed, and potentially 
dangerous. 

Healthy Sacrifice: Embodied Courage and Return​
Pinchas exemplifies embodied mesirus nefesh. His act was not one of spiritual escape, but a fully 
integrated, grounded deed that fused risk, courage, and Divine purpose. He did not seek 
death—he risked it for the sake of life. His body participated. His soul rose and returned. In 
trauma-informed terms, he retained agency. 

The reward he received—bris shalom, a covenant of peace—is the therapeutic outcome: 
reintegration. Peace within. His action restored cosmic alignment and brought healing not only to 
himself but to the entire community. His ratzo was sanctified by his shov. 

Lesson for the Inner World​
In life, we are often tempted by pure ratzo: retreating into spirituality, overwork, fantasies, or 
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numbing in the face of overwhelming desire or meaninglessness. The Maharash tells us: that’s 
not where truth lives. True healing and G-dly connection occur when we return (shov)—when we 
integrate our longing into embodied action, when we show up, make peace with our physicality, 
and serve G-d in the here and now. Torah becomes our regulating center, our vessel for Infinite 
Light. 

Story​
In 2010, a young Israeli man named Oren, who had returned from a powerful spiritual trek in the 
Himalayas, came to a therapist in Tel Aviv disillusioned. He had fasted, meditated, even passed 
out during a fire ritual in Nepal. “I felt G-d... and then I lost everything.” He couldn’t focus, 
couldn’t work, and felt depressed. 

The therapist asked him, “What do you remember most from that experience?” 

Oren said, “The silence. The peace. Like I finally didn’t exist.” 

The therapist paused. “And what would it mean to bring that silence here—into your apartment, 
your job, your conversations with your father?” 

They began building small rituals: lighting Shabbos candles, studying short passages of Torah, 
journaling gratitude daily. Slowly, Oren began to re-engage—with his body, his emotions, his 
people. He later said, “I thought I needed to leave the world to find G-d. But the real miracle was 
bringing Him back with me.” 

Source: Clinical case shared by Dr. Michal Yarden, "Soul in Exile: Jewish Therapy After India," 
Nefesh Magazine, 2015. END NOTE] 
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