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Introduction​
Rabbi Shmuel Schneersohn, known as the Rebbe Maharash (1834–1882), was the fourth Rebbe of Chabad. He 
lived in Lubavitch, succeeding his father, the Tzemach Tzedek, and was known for his principle of Lechatchila 

Ariber—to rise above obstacles from the outset, rather than merely confronting them. His maamarim are 
distinguished by their remarkable depth and clarity, uniting lofty Chassidic concepts with vivid analogies drawn 

from the human soul. The present discourse delves into the structure of Divine emanation, the role of 
“closeness” (kiruv) and “distance” (richuk) in the flow of Divine light through the worlds, and how Torah, 

mitzvos, and the mitzvah of sukkah bridge the finite and infinite—revealing the Infinite Light (Or Ein Sof) even 
in the lowest realms. 

 (א)
To understand the root of the concept of the makifim 
(encompassing lights) of Binah that are drawn through the 
sukkah, we must first understand what is explained in Etz 
Chaim, Sha’ar Ma”H, chapter one — that the Infinite Light (Ein 
Sof) shines in Keter and Chochmah in a manner of closeness of 
place, and in Binah in a manner of distance of place, and in Ze’ir 
Anpin through a window, and in Malchut through a hole. 
Therefore, Malchut is called a female, for she is the aspect of a 
hole, the letter hei, and from Atzilut to Beriah-Yetzirah-Asiyah it 
is through a partition (parsa). 

 

עַל־ידְֵי שֶׁנּמְִשָׁכִים דְּבִינהָ מַקִּיפִין עִניְןַ שׁוֹרֶשׁ לְהָבִין  
בְּעֵץ־חַיּיִם הַמְבאָֹר עִניְןַ תְּחִלָּה לְהָבִין צָרִיךְ הַסֻּכָּה,  

בַּכֶּתֶר מֵאִיר שֶׁאוֹר־אֵין־סוֹף א', פֶּרֶק מַ"ה שַׁעַר  
מָקוֹם, בִּרְחוּק וּבַבִּינהָ מָקוֹם, בְּקִירוּב וּבַחָכְמָה  
נקֶֶב. עַל־ידְֵי וּבַמַּלְכוּת חַלּוֹן, עַל־ידְֵי אַנפְִּין וּבְזעְֵיר  

ה"א, נקֶֶב בְּחִינתַ שֶׁהִיא נקְֵבָה, הַמַּלְכוּת נקְִרֵאת לָכֵן  
פַּרְסָא עַל־ידְֵי לְבִיַּ"ע וּמֵאֲצִילוּת . 

And it must be explained — for there are also many partitions 
(parsa’ot) even within Atzilut, as is known from the concept of 
the firmament (rakia) that is upon the upper creatures (chayot 
elyonot). These are the higher emotional attributes (midot 
elyonot). This is what is written, “And above the heads of the 
living creatures was the likeness of a firmament, like the color 
of the terrible ice, stretched out over their heads” (Yechezkel 
1:22). This is the concept of the partition between Binah and 
Ze’ir Anpin. 

פַּרְסָאוֹת, כַּמָּה ישֵׁ בַּאֲצִילוּת גַּם הֲלֹא לוֹמַר, וְצָרִיךְ   
שֶׁהֵם עִילָּאִין, חַיּוָוָן גַּבֵּי שֶׁעַל רָקִיעַ מֵעִניְןַ כַּנּוֹדָע  
"וְעַל שֶּׁנּאֱֶמַר מַה וְזהֶוּ הָעֶלְיוֹנוֹת. הַמִּדּוֹת בְּחִינתַ  
עַל נטָוּי הַנּוֹרָא הַקֶּרַח כְּעֵין רָקִיעַ הַחַיּוֹת רָאשֵׁי  

לְזעְֵיר בִּינהָ שֶׁבֵּין הַפַּרְסָא עִניְןַ שֶׁזּהֶוּ — רָאשֵׁיהֶם"  
 .אַנפְִּין

And as it is written in the Zohar, and see further in the Siddur 
on the discourse “He gives snow like wool,” that this is the 
meaning of “From whose womb came forth the ice” (Iyov 
38:29), which is the firmament like the color of ice. For even 
within Atzilut itself there is the structure of the worlds 

עַל־פִּי בַּסִּדּוּר מִזּהֶ וּרְאֵה בַּזּהַֹר, שֶׁכָּתוּב וּכְמוֹ   
מִי "מִבֶּטֶן שֶּׁכָּתוּב מַה שֶׁזּהֶוּ כַּצָּמֶר", שֶׁלֶג "הַנּוֹתֵן  

הַקֶּרַח. כְּעֵין רָקִיעַ בְּחִינתַ שֶׁהוּא — הַקָּרַח" יצָָא  
הֵם וְהַמִּדּוֹת אֲבִיַּ"ע, ישֵׁ עַצְמָהּ בַּאֲצִילוּת כִּי וְהַינְוּ  
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Atzilut-Beriah-Yetzirah-Asiyah (ABiYA). The emotional 
attributes are the aspect of Yetzirah within Atzilut, and Binah is 
called Beriah within Atzilut. 

בְּרִיאָה נקְִרֵאת וּבִינהָ שֶׁבַּאֲצִילוּת, יצְִירָה בְּחִינתַ  
 .שֶׁבַּאֲצִילוּת

Therefore there is a partition (parsa) separating between Beriah 
and Yetzirah within Atzilut itself. And in Zohar, Vol. I, Parashat 
Noach, it is written that even between Keter and Chochmah 
there is also a partition. Thus, it follows that there are many 
partitions within Atzilut itself — as is known from the idea that 
there were thirteen curtains (parochot) in the Beis HaMikdash, 
as is explained in Torah Or, in the discourse “And the veil shall 
separate.” 

לְיצְִירָה בְּרִיאָה בֵּין הַמַּפְסֶקֶת פַּרְסָא בְּחִינתַ ישֵׁ לָכֵן   
אִיתָא נחַֹ פָּרָשַׁת א' חֵלֶק וּבַזּהַֹר גּוּפָה. שֶׁבַּאֲצִילוּת  

וְכוּ'. פַּרְסָא בְּחִינתַ גַּם־כֵּן ישֵׁ לְחָכְמָה כֶּתֶר בֵּין שֶׁגַּם  
וְכַנּוֹדָע פַּרְסָאוֹת, כַּמָּה עַצְמָהּ בַּאֲצִילוּת שֶׁיּשֵׁ וְנמְִצָא  
מִזּהֶ שֶׁנּאֱֶמַר כְּמוֹ בַּמִּקְדָּשׁ, הָיוּ פָּרוֹכֶת שֶׁיּ"ג מֵעִניְןַ  

הַפָּרוֹכֶת "וְהַבְדִּילָה הַמַּתְחִיל בְּדִבּוּר בְּתוֹרָה־אוֹר ". 

However, the matter is that the partitions (parsa’ot) within 
Atzilut are in the manner of what our Sages said in Midrash 
Rabbah, Bereishis, chapter twenty-one, concerning “the man 
clothed in linen garments,” that “he is like the grasshopper 
whose garments are from him and within him.” 

דֶּרֶךְ עַל הֵם שֶׁבַּאֲצִילוּת שֶׁהַפַּרְסָאוֹת הוּא, הָעִניְןָ אַךְ   
רַבָּה בְּמִדְרַשׁ לִבְרָכָה זכְִרוֹנםָ רַבּוֹתֵינוּ שֶּׁאָמְרוּ מַה  

— הַבַּדִּים" לָבוּשׁ "אִישׁ בְּעִניְןַ כ"א, פֶּרֶק בְּרֵאשִׁית  
וּבֵיהּ מִינּיֵהּ דְּלִבוּשֵׁיהּ קַמְצָא כְּהַדֵּין . 

To understand all this, we must first clarify: how can there be, 
Above, the notion of “closeness of place” or “distance of place”? 
For it is written, “Behold, there is a place with Me” (Shemos 
33:21), and He is the “Place of the world,” whereas the world is 
not His place. 

 
עִניְןַ לְמַעְלָה מַה־שַּׁיּךְָ לוֹמַר: צָרִיךְ כָּל־זהֶ, וּלְהָבִין  
מָקוֹם "הִנּהֵ כְּתִיב הֲרֵי מָקוֹם, וְרִחוּק מָקוֹם קִירוּב  
מְקוֹמוֹ הָעוֹלָם וְלֹא עוֹלָם שֶׁל מְקוֹמוֹ וְהוּא אִתִּי", . 

The explanation is as follows: the term “place” (makom) refers 
only to levels and gradations — higher and lower. And the 
meaning of “higher” and “lower” does not apply to physical 
space, but rather refers to rank and spiritual degree. That is, what 
possesses a superior quality over another is called “higher.” 

 

בְּמַעֲלָה רַק הוּא "מָקוֹם" פֵּירוּשׁ דְּהִנּהֵ הוּא, הָעִניְןָ אַךְ  
פֵּירוּשׁ וְהִנּהֵ וּמַטָּה. מַעְלָה בְּחִינתַ — וּמַדְרֵגָה  
רַק גַּשְׁמִי, בְּמָקוֹם פֵּירוּשׁ אֵינוֹ וּ"מַטָּה" "מַעְלָה"  
וּמַדְרֵגָה בְּמַעֲלָה הוּא וּ"מַטָּה" "מַעְלָה" הַפֵּירוּשׁ  
נקְִרָא זהֶ עַל מַעְלָה יתְִרוֹן לוֹ שֶּׁיּשֵׁ מַה דְּהַייְנוּ רוּחָניִת,  

 .""מַעְלָה

For example: intellect and emotions — intellect is termed 
“higher” than emotions, because it possesses superiority over 
them. Likewise, when one says of a person that he is a “great 
man,” it means that his intellect surpasses that of others, and 
thus he is called “higher.” 

 

"מַעְלָה" נקְִרָא הַשֵּׂכֶל — וּמִדּוֹת שֵׂכֶל לְמָשָׁל כְּמוֹ  
הַמִּדּוֹת. עַל מַעְלָה יתְִרוֹן לוֹ שֶׁיּשֵׁ לְפִי הַמִּדּוֹת, לְגַבֵּי  

עַל בְּשִׂכְלוֹ יתְִרוֹן לוֹ וְישֵׁ גָּדוֹל חָכָם שֶׁהוּא אָדָם וְכֵן  
עַל יתְִרוֹן לוֹ שֶׁיּשֵׁ לְפִי וְהַייְנוּ גָּדוֹל, אָדָם נקְִרָא זוּלָתוֹ,  

וְכוּ "מַעְלָה" נקְִרָא חֲבֵירוֹ, גַּבֵּי '. 
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Accordingly, this can be understood Above as well: the meaning 
of “closeness” or “distance of place” refers to the degree to 
which the Infinite Light shines — the more the Infinite Light 
shines, the closer it is termed, and the less it shines, the more 
distant it is called. 

 

מָקוֹם" "קִירוּב פֵּירוּשׁ לְמַעְלָה גַּם־כֵּן יוּבַן זהֶ וְעַל־פִּי  
שֶּׁמֵּאִיר מַה דְּהַייְנוּ, — מָקוֹם" "רִחוּק אוֹ  

מָקוֹם", "קִירוּב בְּחִינתַ נקְִרָא יוֹתֵר אוֹר־אֵין־סוֹף  
 .'וְכוּ

To understand the meaning of closeness and distance, we may 
grasp it from the way things occur below. When one must bring 
the intellect down into speech — first, the intellect clothes itself 
in thought, and afterward from thought into the emotions. 

 

מִמַּה זהֶ יוּבַן וְכוּ', וְ"רִחוּק" "קִירוּב" פֵּירוּשׁ וּלְהָבִין  
הַשֵּׂכֶל אֶת לְהַשְׁפִּיל כְּשֶׁצָּרִיךְ לְמַטָּה: רוֹאִים שֶּׁאָנוּ  

בְּמַחֲשָׁבָה, הַשֵּׂכֶל מִתְלַבֵּשׁ מִתְּחִלָּה הִנּהֵ, — בְּדִבּוּר  
לְמִדּוֹת מִמַּחֲשָׁבָה כָּךְ וְאַחַר . 

For in order that one’s words should influence another person, 
they must come from the heart — as it is known that “words that 
come from the heart enter the heart” of the listener — and from 
the emotions, the intellect descends into speech. 

 
יוֹצְאִים שֶׁיּהְִיוּ צָרִיךְ לְזוּלָתוֹ, דְבָרָיו שֶׁיּפְִעֲלוּ שֶׁבִּכְדֵי  

נכְִנסִָים הַלֵּב מִן הַיּוֹצְאִים שֶׁדְּבָרִים כַּנּוֹדָע הַלֵּב, מִן  
לְדִבּוּר וּמִמִּדּוֹת הַשּׁוֹמֵעַ, לַלֵּב . 

Thus, the intellect shines within speech in a manner of distance 
of place, since the intellect must pass through successive 
gradations until it becomes clothed in speech. 

 
לְפִי מָקוֹם, רִחוּק בִּבְחִינתַ בְּדִבּוּר מֵאִיר הַשֵּׂכֶל הִנּהֵ,  

עַד לְמַדְרֵגָה מִמַּדְרֵגָה לְהִשְׁתַּלְשֵׁל הַשֵּׂכֶל שֶׁצָּרִיךְ  
וְכוּ דִּבּוּר בְּבְחִינתַ שֶׁיּתְִלַבֵּשׁ '. 

However, the clothing of the intellect in thought is in a manner 
of closeness, for it is impossible to apprehend the intellect 
without the letters of thought, and it does not need to descend 
level after level — for thought is the first garment of the 
intellect, and that is the aspect of closeness. 

 

קִירוּב, בְּבְחִינתַ הִיא בְּמַחֲשָׁבָה הַשֵּׂכֶל הִתְלַבְּשׁוּת אֲבָל  
הַמַּחֲשָׁבָה, אוֹתִיּוֹת בְּלִי הַשֵּׂכֶל לְהַשִּׂיג שֶׁאִי־אֶפְשָׁר  

לְמַדְרֵגָה, מִמַּדְרֵגָה וּלְהֵרֵד לְהִשְׁתַּלְשֵׁל צְרִיכָה וְאֵינהָּ  
וְזהֶוּ לַשֵּׂכֶל, הָרִאשׁוֹן הַלְּבוּשׁ הִיא הַמַּחֲשָׁבָה אִם כִּי  

קִירוּב בְּחִינתַ . 

Through this, it is also understood Above: that the Infinite Light 
shines in Keter and Chochmah in a manner of closeness, for they 
are the beginning of all levels — through which the Infinite 
Light first becomes revealed. 

 
מֵאִיר שֶּׁאוֹר־אֵין־סוֹף מַה לְמַעְלָה, גַּם־כֵּן יוּבַן וּבְזהֶ  

רֵאשִׁית שֶׁהֵם קִירוּב, בְּבְחִינתַ וּבַחָכְמָה בַּכֶּתֶר  
אוֹר־אֵין־סוֹף יתְִגַּלֶּה בָּהֶם אֲשֶׁר הַמַּדְרֵגוֹת . 

 (ב)
However, it is still necessary to understand how it is possible to 
say that the Infinite Light (Ein Sof) shines in Keter and 
Chochmah in a manner of closeness, for the ten Sefiros are but a 
mere illumination, and the root of the emergence of the Sefiros 
is from the line and thread (the kav and chut). 

 

שֶׁאוֹר־אֵין־סוֹף לוֹמַר שַׁיּךְָ אֵיךְ לוֹמַר, צָרִיךְ עֲדַיןִ אַךְ  
עֶשֶׂר שֶׁהֲרֵי קִירוּב, בִּבְחִינתַ וּבַחָכְמָה בַּכֶּתֶר מֵאִיר  

הָעֶשֶׂר הִתְהַוּוּת וְשׁרֶֹשׁ בְּעַלְמָא, הַאֲרָה רַק הֵם סְפִירוֹת  
וָחוּט קַו מִבְּחִינתַ הוּא סְפִירוֹת . 
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But the Essence of the Infinite (Atzmus Ein Sof) is above the 
entire concept of the ten Sefiros, as it is said, “He is not of any 
of these measures at all.” Therefore, it is not understood how it 
can be said that the Infinite Light shines in them in a manner of 
closeness. 

 

עֶשֶׂר מִבְּחִינתַ לְמַעְלָה הוּא אוֹר־אֵין־סוֹף עַצְמוּת אֲבָל  
כְּלָל". אִיהוּ מִדּוֹת אִינוּן מִכָּל "לָאו וּכְמַאֲמַר סְפִירוֹת,  
שֶׁאוֹר־אֵין־סוֹף לוֹמַר יתִָּכֵן אֵיךְ מוּבָן אֵינוֹ וְאִם־כֵּן,  
וְכוּ קִירוּב בִּבְחִינתַ בָּהֶם מֵאִיר '. 

However, the explanation is as follows: it is known that Keter is 
the intermediary between the Emanator (Ma’atzil) and the 
emanated beings (Ne’etzalim). To understand how it is an 
intermediary, we must know that Keter is the aspect of will 
(ratzon). 

 
בֵּין מְמוּצָע הוּא שֶׁהַכֶּתֶר נוֹדָע דְּהִנּהֵ הוּא, הָעִניְןָ אֲבָל  

הָעִניְןָ — מְמוּצָע הוּא אֵיךְ וּלְהָבִין לַנּאֱֶצָלִים, הַמַּאֲצִיל  
רָצוֹן בְּחִינתַ הוּא הַכֶּתֶר דְּהִנּהֵ הוּא, . 

Now, we observe below that the will is an intermediary between 
the essence of the soul and the faculties of the soul. For we see 
that everything depends on will — the will rules and governs all 
the limbs. 

 

מְמוּצָע בְּחִינתַ הוּא שֶׁהָרָצוֹן לְמַטָּה רוֹאִים אָנוּ וְהִנּהֵ  
רוֹאִים אָנוּ שֶׁהֲרֵי הַנּפֶֶשׁ, לִכְחוֹת הַנּפֶֶשׁ עַצְמוּת בֵּין  

כָּל עַל וְשׁוֹלֵט מוֹשֵׁל שֶׁהָרָצוֹן בָּרָצוֹן, תָּלוּי שֶׁהַכּלֹ  
 .הָאֵבָרִים

For example: if a person strongly desires and applies his will to 
study, he will be able to understand, even if he does not possess 
great intellect. But if he does not desire to study, then even if he 
has great intellect, he will grasp nothing. 

 

בְּטִבְעוֹ וּמִתְמִיד רוֹצֶה אָדָם אִם — לְמָשָׁל כְּמוֹ  
שֵׂכֶל בַעַל שֶׁאֵינוֹ פִּי עַל אַף לְהַשִּׂיג יכָוֹל אָז לִלְמוֹד,  

שֶׁהוּא פִּי עַל אַף אָז לִלְמוֹד, רוֹצֶה אֵינוֹ אִם אֲבָל גָּדוֹל;  
כְּלוּם ישִַּׂיג לֹא — גָּדוֹל שֵׂכֶל בַעַל . 

As our Sages said, “If one toils and finds, believe; if he did not 
toil and found, do not believe.” Therefore, the Torah greatly 
warned about love — for the essence of love (ahavah) is from 
the expression avah (to desire), which is the aspect of will. 

 

"יגַָעְתִּי לִבְרָכָה: זכְִרוֹנםָ רַבּוֹתֵינוּ שֶׁאָמְרוּ וּכְמוֹ  
וְעַל תַּאֲמֵין". אַל וּמָצָאתִי יגַָעְתִּי לֹא תַּאֲמֵין; וּמָצָאתִי  

אַהֲבָה שֶׁעִיקַּר וְכוּ', אַהֲבָה עַל מְאדֹ הַכָּתוּב הִזהְִיר כֵּן  
רָצוֹן בְּחִינתַ וְהַייְנוּ — "אָבָה" מִלְּשׁוֹן הוּא . 

And so too, our Sages said: “Make His will as your will.” 
Through this, it is understood Above as well — that Keter is the 
intermediary between the Essence of the Emanator and the 
emanated beings. 

 
וּבְזהֶ וְכוּ'. כִּרְצוֹנךְָ" רְצוֹנוֹ "עֲשֵׂה רַבּוֹתֵינוּ: אָמְרוּ וְכֵן  

עַצְמוּת בֵּין מְמוּצָע הוּא שֶׁהַכֶּתֶר לְמַעְלָה גַּם־כֵּן יוּבַן  
וְכוּ לַנּאֱֶצָלִים הַמַּאֲצִיל '. 

For the Infinite One (Ein Sof) is above the realm of worlds, and 
for the worlds to come into being, it is only through the fact that 
it arose in His will — as it is written in the Zohar, “When it 
arose in His will to create the world.” 

 

וּכְדֵי עוֹלָמוֹת, מִגֶּדֶר לְמַעְלָה הוּא אוֹר־אֵין־סוֹף דְּהִנּהֵ  
שֶּׁעָלָה מַה עַל־ידְֵי רַק הוּא וְכוּ', עוֹלָמוֹת שֶׁיּתְִהַוּוּ  
בִּרְעוּתֵיהּ סָלִיק "כַּד בַּזּהַֹר שֶׁכָּתוּב וּכְמוֹ וְכוּ', בִּרְצוֹנוֹ  

עָלְמָא לְמִבְרֵי ". 

Powered By: ChassidusNow.com 
5 

http://chassidusnow.com/donate
http://chassidusnow.com


 בס"ד

Rebbe Maharash 
Torahs Shmuel​

Sukkos 
1869תרך"ט/ - הַסֻּכָּה עַל־ידְֵי שֶׁנּמְִשָׁכִים דְּבִינהָ מַקִּיפִין עִניְןַ שׁוֹרֶשׁ לְהָבִין    

 

Yet truly, the analogy is not entirely similar to the reality above. 
For below, nothing actually comes into being from will alone — 
the will only acts upon the limbs, ruling and directing them. 

 
שֶׁלְּמַטָּה לְפִי וְכוּ', לַנּמְִשָׁל דּוֹמֶה הַמָּשָׁל אֵין בֶּאֱמֶת רַק  
פּוֹעֵל שֶׁהָרָצוֹן רַק וְכוּ', מֵהָרָצוֹן כְּלוּם יתְִהַוֶּה לֹא  

עֲלֵיהֶם וְשׁוֹלֵט וּמוֹשֵׁל בָּאֵבָרִים . 

But Above, since it arose in His will that worlds should come 
into being, they immediately came into being, as it is written, 
“Whatever Hashem desires, He does.” And this is what Etz 
Chaim means when it says that the Infinite Light shines in Keter 
in a manner of closeness. 

 

עוֹלָמוֹת, שֶׁיּתְִהַוּוּ בִּרְצוֹנוֹ שֶׁעָלָה כֵּיוָן — לְמַעְלָה אֲבָל  
עָשָׂה" ה' חָפֵץ אֲשֶׁר "כָּל שֶׁכָּתוּב וּכְמוֹ נתְִהַוּוּ, תּוֹמִיּדָ  

שֶׁאוֹר־אֵין־סוֹף בְּעֵץ־חַיּיִם שֶּׁנּאֱֶמַר מַה וְזהֶוּ וְכוּ'.  
וְכוּ קִירוּב בִּבְחִינתַ בַּכֶּתֶר מֵאִיר '. 

And behold, in the aspect of Chochmah, the Infinite Light also 
shines in a manner of closeness, because Chochmah is the power 
of mah — the quality of self-nullification (bittul). And the 
Infinite Light rests only where there is bittul, since the aspect of 
the Infinite Light is that “before Him, everything is as naught.” 

 

קִירוּב, בִּבְחִינתַ גַּם־כֵּן מֵאִיר חָכְמָה בְּבְחִינתַ וְהִנּהֵ,  
וְאֵין בִּטּוּל, בְּחִינתַ — מָ"ה כּחַֹ הִיא שֶׁהַחָכְמָה לְפִי  

שֶׁבְּחִינתַ לְפִי בִּטּוּל, בִּבְחִינתַ אֶלָּא שׁוֹרֶה אוֹר־אֵין־סוֹף  
כְּלָא קַמֵּיהּ דְּכוּלָּא "אֵיךְ בְּחִינתַ הִיא אוֹר־אֵין־סוֹף  

 ."חֲשִׁיב

The vessel for the revelation of this light is the aspect of 
Chochmah, which is called “the One of truth,” as stated in 
Tanya, chapter 35, in the gloss — for in Chochmah, it is grasped 
that “before Him, all is as nothing.” 

 

שֶׁנּקְִרֵאת הַחָכְמָה, בְּחִינתַ הוּא זהֶ לְגִילּוּי הַכְּלִי אֲשֶׁר  
ל"ה פֶּרֶק הַתַּניְאָ בְּסֵפֶר שֶׁכָּתוּב כְּמוֹ הָאֱמֶת", "אֶחָד  
כְּלָא קַמֵּיהּ דְּכוּלָּא "אֵיךְ מוּשָׂג שֶׁבְּחָכְמָה וְהַייְנוּ בַּהַגָּה,  

 ."חֲשִׁיב

But in the aspect of Binah, the light does not shine except in a 
manner of distance, for Binah is comprehension (hasagah). And 
since Binah is comprehension, whereas concerning the Infinite it 
is said, “No thought can grasp Him at all,” therefore He does not 
shine there in closeness. 

 

רִחוּק, בִּבְחִינתַ אֶלָּא מֵאִיר אֵינוֹ בִּינהָ, בְּבְחִינתַ אֲבָל  
בְּחִינתַ שֶׁהִיא וְכֵיוָן הַשָּׂגָה. בְּחִינתַ הִיא שֶׁהַבִּינהָ לְפִי  

תְּפִיסָא מַחֲשָׁבָה "דְּלֵית אָמְרוּ וּבְאוֹר־אֵין־סוֹף הַשָּׂגָה,  
בְּקִירוּב שָׁם מֵאִיר שֶׁאֵינוֹ כֵּן עַל כְּלָל", בֵיהּ . 

It is similar to what we see with the engraved letters upon a 
precious stone: because of the brightness of the gemstone, one 
cannot read the letters; only when the seal is impressed upon 
wax, then the letters — being now distanced from the stone — 
can be read. 

 

אֶבֶן גַּבֵּי שֶׁעַל הֶחָתוּם בָּאוֹתִיּוֹת רוֹאִים שֶׁאָנוּ וּכְמוֹ  
לִקְרוֹא יכְוֹלִים אֵין טוֹב הָאֶבֶן בְּהִירוּת שֶׁמִּחֲמַת טוֹב,  
שָׁעוָה גַּבֵּי עַל בַּחוֹתָם כְּשֶׁחוֹתְמִים אֶלָּא הָאוֹתִיּוֹת, אֶת  
הֵם אָז טוֹב, מֵהָאֶבֶן מִתְרַחֲקִים שֶׁהָאוֹתִיּוֹת — וְכוּ'  

אוֹתָם לִקְרוֹת יכְוֹלִים . 

So too, since in Chochmah the Infinite Light shines in closeness, 
there is therefore nullification of comprehension — as it is 
written, “What did you inspect?” (Menachos 29b), implying that 
comprehension ceases before the Divine. 

 
לָכֵן בְּקִירוּב, אוֹר־אֵין־סוֹף מֵאִיר שֶׁבְּחָכְמָה לְפִי וְכָךְ,  
"מַה שֶׁנּאֱֶמַר וּכְמוֹ וְכוּ', הַהַשָּׂגָה בִּטּוּל הוּא שָׁם  

וְכוּ פִּשְׁפַּשְׁתָּ" '. 
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Only in Binah, where He does not shine in closeness but in 
distance, can there be comprehension of the Infinite Light, as 
explained above. 

 
— בְּרִחוּק אִם כִּי בְּקִירוּב, מֵאִיר שֶׁאֵינוֹ בְּבִינהָ, רַק  
כַּנּזִכְָּר בְּאוֹר־אֵין־סוֹף הַשָּׂגָה שָׁם לִהְיוֹת יכָוֹל אָז  

 .לְעֵיל

Therefore, Chochmah is called “sight,” and Binah is called 
“hearing.” And the difference between sight and hearing is that 
sight is from closeness, while hearing is from afar. 

 
בְּחִינתַ נקְִרֵאת וּבִינהָ "רְאִיּהָ", נקְִרֵאת הַחָכְמָה וְלָכֵן  

כִּי — לִשְׁמִיעָה רְאִיּהָ שֶׁבֵּין וְהַחִלּוּק "שְׁמִיעָה".  
מֵרָחוֹק הִיא וְהַשְּׁמִיעָה קִירוּב, בְּבְחִינתַ הִיא הָרְאִיּהָ . 

Therefore, our Sages said: “Hearing is not comparable to 
seeing.” For even though one hears a matter and believes that it 
is so, it is nevertheless not comparable to sight, since sight is 
from closeness, while hearing is from afar. 

 

כִּי לִרְאִיּהָ", שְׁמִיעָה דּוֹמֶה "אֵינוֹ אָמְרוּ: וְעַל־כֵּן  
כֵּן, שֶׁהוּא וּמַאֲמִין הַדָּבָר אֶת שֶׁשּׁוֹמֵעַ אַף־עַל־פִּי  

מִקָּרוֹב שֶׁהִיא לְפִי לִרְאִיּהָ דּוֹמֶה אֵינוֹ אַף־עַל־פִּי־כֵן  
 .'וְכוּ

Therefore, Binah “nests in the Throne,” for since the light shines 
in Binah in a manner of distance, it can therefore serve as the 
source for the worlds of Beriah, Yetzirah, and Asiyah — which 
are creation ex nihilo, being in a state of separation. 

 

מֵאִיר שֶׁבְּבִינהָ לְפִי בְּכוּרְסְיאָ, מְקַנּנְאָ בִּינהָ וְלָכֵן  
מָקוֹר לִהְיוֹת יכְוֹלָה הִיא עַל־כֵּן רִחוּק, בִּבְחִינתַ  

ישֵׁ בְּרִיאָה שֶׁהֵם בְּרִיאָה־יצְִירָה־עֲשִׂיּהָ, לַעֲוֹלָמוֹת  
וְכוּ נפְִרָד בְּחִינתַ — מֵאַיןִ '. 

But Chochmah, wherein the Infinite Light shines in a manner of 
closeness, therefore “nests” in Atzilut — for the term Atzilut 
comes from the expression “He emanated (vaye’atzel) from the 
spirit” (Bamidbar 11:25), and also from etzel, meaning “near.” 

 

בִּבְחִינתַ אוֹר־אֵין־סוֹף שָׁם שֶׁמֵּאִיר חָכְמָה, אֲבָל  
"אֲצִילוּת" לְשׁוֹן כִּי בַּאֲצִילוּת, מְקַנּנְאָ עַל־כֵּן קִירוּב,  

"אֵצֶל" וּמִלְּשׁוֹן הָרוּחַ" מִן "וַיּאָצֶל מִלְּשׁוֹן הוּא  
קִירוּב בִּבְחִינתַ שָׁם שֶׁמֵּאִיר — וְכוּ' וְ"סָמוּךְ" . 

Therefore, Keter and Chochmah are alluded to in one letter — 
the letter Yud. The tip of the Yud (kotzo shel yud) corresponds to 
Keter, and the Yud itself corresponds to Chochmah, because in 
Keter and Chochmah the Infinite Light shines in a manner of 
closeness. 

 

בָּאוֹת — אַחַת בְּאוֹת נרְִמָזיִם וְחָכְמָה כֶּתֶר וְעַל־כֵּן,  
עַצְמָהּ וְהַיו"ד כֶּתֶר, בְּחִינתַ הוּא יו"ד שֶׁל כּוֹצוֹ יו"ד.  
מֵאִיר וְחָכְמָה שֶׁבְּכֶתֶר לְפִי חָכְמָה, בְּחִינתַ הִיא  

וְכוּ קִירוּב בִּבְחִינתַ אוֹר־אֵין־סוֹף '. 

But Binah is represented by another letter — the letter Hei — as 
explained above. The form of the Hei also indicates extension in 
length and breadth, which corresponds to the nature of 
comprehension (hasagah), whereas the Yud is a single point, 
representing the quality of bittul (self-nullification). 

 

כַּנּזִכְָּר ה"א בָּאוֹת — אַחֶרֶת בְּאוֹת נרְִמֶזתֶ הַבִּינהָ אֲבָל  
ארֶֹךְ הִתְפַּשְׁטוּת בְּבְחִינתַ הִיא ה"א אוֹת וְגַם לְעֵיל.  
אַחַת נקְוּדָּה הִיא הַיו"ד אֲבָל הַשָּׂגָה, בְּחִינתַ — וָרוֹחַב  

בִּטּוּל בְּחִינתַ — . 

 (ג)
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And now we can understand what is meant by saying that from 
Binah to Ze’ir Anpin the light shines only “through a window.” 
We observe below, with sunlight: when the sun shines upon the 
earth, it radiates in expansion and breadth; but when it shines 
into a house, it does so only through a window — the light 
becomes constricted, and it does not illuminate all sides of the 
room, but only through the window. 

 

אַנפְִּין לְזעְֵיר שֶׁמִבִּינהָ שֶּׁנּאֱֶמַר מַה לוֹמַר ישֵׁ וּמֵעַתָּה  
לְמַטָּה רוֹאִים אָנוּ הִנּהֵ חַלּוֹן. דֶּרֶךְ רַק מֵאִיר אֵינוֹ  

מֵאִיר הוּא — הָאָרֶץ עַל כְּשֶׁמֵּאִיר הַשֶּׁמֶשׁ, בְּאוֹר  
אֵינוֹ — בַּבַּיתִ כְּשֶׁמֵּאִיר אֲבָל וְהִתְרַחֲבוּת, בְּהִתְפַּשְׁטוּת  

מֵאִיר וְאֵינוֹ וְכוּ', הָאוֹר שֶׁנּצְִמְצַם חַלּוֹן, דֶּרֶךְ רַק מֵאִיר  
וְכוּ חַלּוֹן דֶּרֶךְ רַק הַבַּיתִ צַדֵּי חֶלְקֵי בְּכָל '. 

This can be further understood from what we observe when a 
person studies a halachic matter, such as the laws of kosher and 
non-kosher. In learning the halachah, there is expansion and 
breadth of understanding — exploring how and why something 
is kosher or non-kosher. 

 

לוֹמֵד כְּשֶׁאָדָם רוֹאִים שֶּׁאָנוּ מִמַּה יוֹתֵר זהֶ יוּבַן וְעוֹד  
ישֵׁ וְכוּ', טְרֵפוֹת" וְאֵלוּ כְּשֵׁרוֹת "אֵלוּ כְּמוֹ הֲלָכָה אֵיזוֹ  
מִפְּניֵ — הַשָּׂגָה וְהִתְרַחֲבוּת הִתְפַּשְׁטוּת הַהֲלָכָה בָּזהֶ  

טְרֵפָה הִיא — לָאו וְאִם כָּשֵׁר, הוּא הָאוֹפֶן שֶׁבָּזהֶ . 

But afterward, when he must issue the actual ruling, he merely 
says, “Kosher” or “Non-kosher,” without any explanation at all 
— the light of understanding becomes constricted from how it 
previously existed in his intellect, where it had been in a state of 
expansion. 

 
אוֹמֵר — הַדִּין אֶת לִפְסוֹק כְּשֶׁצָּרִיךְ כָּךְ, אַחַר אֲבָל  

שֶׁהָיהָ מִכְּמוֹ וְנצְִמְצַם כְּלָל, טַעַם שׁוּם בְּלִי וְכוּ' "כָּשֵׁר"  
בְּהִתְפַּשְׁטוּת שֶׁהָיהָ בְּשִׂכְלוֹ, . 

Similarly, Above — from Binah to Ze’ir Anpin, the light shines 
only through a window, meaning that the light becomes 
constricted from how it was in Binah. Therefore, Ze’ir Anpin is 
called “small countenance.” 

 
אֵינוֹ אַנפְִּין לְזעְֵיר שֶּׁמִבִּינהָ מַה — לְמַעְלָה יוּבַן וְכָךְ  

מִכְּמוֹ הָאוֹר שֶׁנּצְִמְצַם דְּהַייְנוּ חַלּוֹן, דֶּרֶךְ רַק מֵאִיר  
אַנפְִּין "זעְִיר נקְִרָא וְלָכֵן בַּבִּינהָ; שֶׁהָיהָ ". 

For we find that there are “large letters” (osiyos rabravin) and 
“small letters” (osiyos ze’irin). The large letters exist in Binah — 
as in the large Ayin (ע) — because there each emotional attribute 
is included of ten, and therefore the light shines there in an 
expansive manner. 

 

זעְִירִין"; אוֹתְוָן וְ"ישֵׁ רַבְרְבִין" "אוֹתְוָן ישֵׁ דְּהִנּהֵ  
שֶׁכָּל רַבָּתִי", "עַיןִ וְזהֶוּ בַּבִּינהָ, הוּא רַבְרְבִין" "אוֹתְוָן  

"עַיןִ נקְִרֵאת כֵּן וְעַל וְכוּ', מֵעֶשֶׂר שָׁם כְּלוּלָה מִדָּה  
הִתְרַחֲבוּת בִּבְחִינתַ שָׁם שֶׁמֵּאִיר — רַבָּתִי" . 

But in the aspect of Ze’ir Anpin, it shines only in a manner of 
contraction, and therefore it is called “small countenance.” 

 
בִּבְחִינתַ רַק מֵאִיר אֵינוֹ — אַנפְִּין זעְִיר בְּבְחִינתַ אֲבָל  

אַנפְִּין "זעְִיר נקְִרָא כֵּן וְעַל וְכוּ', צִמְצוּם ". 

Now we must explain why from Ze’ir Anpin to Malchus it 
shines only “through a hole,” meaning that the light must 
contract even more than from Ze’ir Anpin itself to Malchus. 

 
אֵינוֹ לְמַלְכוּת אַנפְִּין שֶּׁמִזּעְִיר מַה לוֹמַר צָרִיךְ וְעַתָּה  
עוֹד לְהִצְטַמְצֵם שֶׁצָּרִיךְ דְּהַייְנוּ נקֶֶב, דֶּרֶךְ רַק מֵאִיר  
לְמַלְכוּת אַנפְִּין מִזּעְִיר יוֹתֵר . 
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This can be illustrated from below: when a person is in a state of 
emotional arousal (his emotions aflame), he cannot speak 
rationally; he speaks nonsense, unless his emotions become 
constricted and subdued — then he can speak coherently. 

 

הַמִּדּוֹת בְּהִתְפָּעֲלוּת כְּשֶׁהוּא לְמַטָּה, רוֹאִים שֶׁאָנוּ וְכְמוֹ  
לְדַבֵּר יכָוֹל אֶלָּא שֵׂכֶל, עַל־פִּי לְדַבֵּר יכָוֹל אֵינוֹ —  

הַמִּדּוֹת כְּשֶׁנּצְִמְצְמוּ אִם־כֵּן, אֶלָּא וְכוּ'; שְׁטוּת דִּבְרֵי  
בְּכִוּוּן לְדַבֵּר יכָוֹל אָז — בְּתוֹקֶף מֵאִירִים וְאֵינםָ . 

This is the meaning of saying that from Ze’ir Anpin to Malchus 
the light shines only through a hole, as explained above. 

 
נקֶֶב דֶּרֶךְ רַק מֵאִיר אֵינוֹ לְמַלְכוּת אַנפְִּין שֶׁמִזּעְִיר וְזהֶוּ  

לְעֵיל כַּנּזִכְָּר . 

And from Malchus to Beriah-Yetzirah-Asiyah, the light shines 
only through the parsa (partition) that separates Atzilut from 
Beriah. The difference between a parsa and a hole is this: 
through a hole, even though the light is constricted, nevertheless 
the essence of the light still shines; but through a parsa, only a 
derivative radiance extends, not the essence itself. 

 

פַּרְסָא דֶּרֶךְ רַק מֵאִיר אֵינוֹ לְבִיַּ"ע מִמַּלְכוּת וְהִנּהֵ,  
שֶׁבֵּין הַחִלּוּק דְּהִנּהֵ לִבְרִיאָה. אֲצִילוּת בֵּין הַמַּפְסֶקֶת  

דֶּרֶךְ שֶׁמֵּאִיר אַף־עַל־פִּי שֶׁבְּנקֶֶב — לְנקֶֶב פַּרְסָא  
אֲבָל וְכוּ'; הָאוֹר עַצְמוּת מֵאִיר אַף־עַל־פִּי־כֵן צִמְצוּם,  

וְלֹא תּוֹלָדָה שֶׁל אוֹר רַק מֵאִיר אֵינוֹ — פַּרְסָא דֶּרֶךְ  
הָאוֹר עַצְמוּת . 

This is similar to what we see below: when a curtain is hung as a 
divider, the light that passes through it is not the same as the 
original light — only a faint reflection of it shines through. 

 
אָז — מַפְסִיק מָסָךְ תּוֹלִין שֶׁאִם רוֹאִים שֶׁאָנוּ כְּמוֹ  

תּוֹלָדָה שֶׁל אוֹר רַק שֶׁהוּא, כְּמוֹ הָאוֹר מֵאִיר אֵינוֹ . 

And in this manner it is understood Above, that from Malchus to 
Beriah–Yetzirah–Asiyah the light shines only through a parsa 
(partition). For in order that the worlds of 
Beriah–Yetzirah–Asiyah, which are creation ex nihilo, may 
receive the light and not be nullified out of existence, the light 
must pass through a parsa — which transmits only a derivative 
radiance. 

 

רַק מֵאִיר אֵינוֹ לְבִיַּ"ע שֶׁמִמַּלְכוּת לְמַעְלָה יוּבַן וְכָךְ  
עוֹלָמוֹת שֶׁיּהְִיוּ שֶׁכְּדֵי פַּרְסָא, דֶּרֶךְ  

מֵאַיןִ, ישֵׁ בְּרִיאָה בְּחִינתַ שֶׁהֵם בְּרִיאָה־יצְִירָה־עֲשִׂיּהָ,  
— בְּמְצִיאוּת יתְִבַּטְלוּ וְלֹא וְכוּ' הָאוֹר אֶת לְקַבֵּל יוּכְלוּ  
שֶׁל אוֹר שֶׁהִיא פַּרְסָא, עַל־ידְֵי מֵאִיר לִהְיוֹת צָרִיךְ  

 .תּוֹלָדָה

To understand more deeply what this parsa represents Above, 
we can learn from an analogy: when a concept of intellect is 
exceedingly deep relative to the recipient’s capacity, it must be 
clothed in a parable (mashal). 

 
יוּבַן לְמַעְלָה, פַּרְסָא בְּחִינתַ הִיא מַה יוֹתֵר וּלְהָבִין  
עָמוֹק הוּא כְּשֶׁהַשֵּׂכֶל — רוֹאִים שֶׁאָנוּ הַמְּשָׁלִים מֵעִניְןַ  
בְּמָשָׁל אוֹתוֹ מַלְבִּישִׁים הַמְקַבֵּל, לְעֵרֶךְ מְאדֹ . 

The mashal is something foreign to the nimshal (the inner idea), 
as in the parables of King Shlomo, who clothed his profound 
wisdom in parables. As it is written, “And he spoke three 
thousand parables” (I Kings 5:12). 

 
שְׁלֹמהֹ מִשְׁלֵי כְּמוֹ מֵהַנּמְִשָׁל, זרָ עִניְןָ הוּא שֶׁהַמָּשָׁל  
"וַידְַבֵּר שֶׁכָּתוּב וּכְמוֹ בְּמְשָׁלִים, חָכְמָתוֹ שֶׁהִלְבִּישׁ  
מָשָׁל אֲלָפִים שְׁלֹשֶׁת ". 

These parables allude to profound wisdom, yet the parable itself 
is of an external and seemingly unrelated nature. 

 
עֲמוּקוֹת, חָכְמוֹת עַל מוֹרִים הָאֵלּוּ שֶׁהַמְּשָׁלִים  

וְכוּ זרָ דָּבָר הוּא הַמָּשָׁל וְאַף־עַל־פִּי־כֵן '. 

Powered By: ChassidusNow.com 
9 

http://chassidusnow.com/donate
http://chassidusnow.com


 בס"ד

Rebbe Maharash 
Torahs Shmuel​

Sukkos 
1869תרך"ט/ - הַסֻּכָּה עַל־ידְֵי שֶׁנּמְִשָׁכִים דְּבִינהָ מַקִּיפִין עִניְןַ שׁוֹרֶשׁ לְהָבִין    

 

Similarly, Above, between Atzilut and Beriah the light shines 
only through a parsa — meaning, it does not shine as it is in its 
essence, but only as through a parable, as explained. 

 
אֵינוֹ לִבְרִיאָה אֲצִילוּת שֶׁבֵּין לְמַעְלָה, יוּבַן וְכָמוֹ־כֵן  

כְּמוֹ הָאוֹר מֵאִיר שֶׁאֵינוֹ — פַּרְסָא דֶּרֶךְ רַק מֵאִיר  
לְעֵיל כַּנּזִכְָּר מָשָׁל עַל־ידְֵי כְּמוֹ רַק שֶׁהוּא, . 

 (ד)

And now it can be said that since even within Atzilut there are 
also partitions (parsa’ot), as mentioned above, the difference is 
that the parsa in Atzilut is like what our Sages said in Midrash 
Rabbah (Bereishis, ch. 21) concerning “the man clothed in linen 
garments” — that he is like the grasshopper (kamza), whose 
garments are from him and within him. 

 

גַּם־כֵּן ישֵׁ בַּאֲצִילוּת גַּם שֶׁהֲרֵי לוֹמַר, ישֵׁ וּמֵעַתָּה  
הוּא שֶׁהַחִלּוּק הוּא, וְהָעִניְןָ לְעֵיל. שֶׁנּאֱֶמַר וּכְמוֹ פַּרְסָא,  

רַבּוֹתֵינוּ שֶּׁאָמְרוּ כְּמַה הִיא הַפַּרְסָא שֶׁבַּאֲצִילוּת  
עַל כ"א פֶּרֶק בְּרֵאשִׁית רַבָּה בְּמִדְרָשׁ לִבְרָכָה זכְִרוֹנםָ  

דְּלִבוּשֵׁיהּ קַמְצָא כְּהַדֵּין — הַבַּדִּים" לָבוּשׁ "אִישׁ  
וּבֵיהּ מִינּיֵהּ . 

To understand the meaning of “from him and within him” (minei 
uvei), this can be explained by what we observe in man below: 
there is the diaphragm (chatzer hakaved), which separates 
between the organs of respiration and the organs of digestion. 

 
מִמַּה זהֶ יוּבַן — וּבֵיהּ" "מִינּיֵהּ מַהוּ — זהֶ וּלְהָבִין  

הַמַּפְסִיק הַכָּבֵד חֲצַר שֶׁיּשֵׁ לְמַטָּה, בָּאָדָם רוֹאִים שֶּׁאָנוּ  
הַמָּזוֹן לַאֵבְרֵי הַנּשְִׁימָה אֵבְרֵי בֵּין . 

As it is written in the Zohar on the verse “Let there be a 
firmament… and let it divide between the waters and the waters” 
(Bereishis 1:6) — this corresponds to “the membrane that 
separates within a man’s body.” 

 
מַבְדִּיל וִיהִי רָקִיעַ "יהְִי פָּסוּק עַל בַּזּהַֹר שֶׁנּאֱֶמַר וּכְמוֹ  
דְּפָסֵיק הַקְּרוּמָא כְּדוּגְמַת שֶׁזּהֶוּ — לָמָיםִ" מַיםִ בֵּין  

נשָׁ דְּבַר בְּמֵעוֹהִי . 

And we see that even though this membrane divides, 
nevertheless, it is not a complete separation — for the mind still 
governs the foot, which is below the partition, just as it governs 
the hand, which is above it. 

 

מַפְסִיק, שֶׁהַקְּרוּם שֶׁאַף־עַל־פִּי רוֹאִים אָנוּ וְהִנּהֵ  
הַמַּחֲשָׁבָה שֶׁהֲרֵי — גָּמוּר הֶפְסֵק אֵינוֹ אַף־עַל־פִּי־כֵן  

עַל כְּמוֹ הַפַּרְסָא מִן לְמַטָּה שֶׁהוּא הָרֶגֶל עַל שׁוֹלֶטֶת  
הַפַּרְסָא מִן שֶׁלְמַעְלָה הַיּדָ . 

Therefore, when one has pain in his head, blood is let from his 
foot, for the separation is not absolute. 

 
בָּרֶגֶל, דָּם לוֹ מַקִּיזיִן — בָּראֹשׁ כְּאֵב לוֹ כְּשֶׁיּשֵׁ וְלָכֵן,  
גָּמוּר הֶפְסֵק שֶׁאֵינוֹ לְפִי . 

So too Above, in Atzilut — although there is a parsa that 
divides, nevertheless, it is not a complete separation; for “He, 
His life-force, and His vessels are one within them.” 

 
פַּרְסָא שָׁם שֶׁיּשֵׁ אַף־עַל־פִּי בַּאֲצִילוּת, לְמַעְלָה וְכָךְ  

"אִיהוּ אֶלָּא גָּמוּר, הֶפְסֵק אֵיננֶּהָ מִכָּל־מָקוֹם הַמַּפְסֶקֶת,  
וְכוּ בְּהוֹן" חַד וְגַרְמוֹהִי וְחַיּוֹהִי '. 

To understand how “He, His life-force, and His vessels are one 
within them” — for the vessels (kelim) appear to limit the light. 
This seems difficult, since we observe below that when one 
draws water from a river into a vessel, the vessel restricts the 
water. 

 

שֶׁהֲרֵי בְּהוֹן", חַד וְגַרְמוֹהִי וְחַיּוֹהִי "אִיהוּ אֵיךְ וּלְהָבִין  
רוֹאִים שֶׁאָנוּ כְּמוֹ הָאוֹר. אֶת מַגְבִּילִים הֵם הַכֵּלִים  
הַכְּלִי בִּכְלִי, הַנּהָָר מִן מַיםִ כְּשֶׁשּׁוֹאֲבִים — לְמַטָּה  

הַמַּיםִ אֶת מַגְבִּיל . 
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In the river, the waters flow without limit, for the river 
constantly issues from the spring without interruption; but when 
one draws the water into a vessel, it becomes confined and 
defined. 

 
הַמַּעְיןָ מִן נוֹבֵעַ הַנּהָָר שֶׁהֲרֵי הַגְבָּלָה, בְּלִי הֵם שֶׁבַּנּהָָר  

הֵם — בִּכְלִי הַמַּיםִ אֶת כְּשֶׁמַּמְשִׁיכִין אֲבָל הֶפְסֵק, בְּלִי  
 .נגְִבָּלִים

So too Above: since they are called vessels, they seemingly limit 
the light. Yet the Infinite Light (Ein Sof) is utterly beyond any 
boundary or limitation. How then can it be said that “He, His 
life-force, and His vessels are one”? 

 

כֵּלִים, בְּשֵׁם שֶׁנּקְִרָאִים כֵּיוָן — לְמַעְלָה וְכָךְ  
וְאוֹר־אֵין־סוֹף הָאוֹר. אֶת מַגְבִּילִים הֵם אַף־עַל־פִּי־כֵן  

בַּעַל בִּלְתִּי הוּא כִּי גְּבוּל, בְּחִינתַ מִגֶּדֶר לְמַעְלָה הוּא  
וְחַיּוֹהִי "אִיהוּ הוּא אֵיךְ וְאִם־כֵּן, בַּתַּכְלִית; גְּבוּל  

וְכוּ חַד" וְגַרְמוֹהִי '? 

The explanation is as follows: in truth, within Atzilut they are 
not essentially in a state of limitation. What is called “vessels” 
Above refers to the power within the Infinite to produce 
limitation. 

 
גְּבוּל בִּבְחִינתַ אֵינםָ בַּאֲצִילוּת דְּבֶאֱמֶת הוּא, וְהָעִניְןָ  
— "כֵּלִים" בְּשֵׁם לְמַעְלָה שֶּׁנּקְִרָא מַה רַק בְּעֶצֶם,  
גְּבוּל לַעֲשׂוֹת כֵּן גַּם בְּאוֹר־אֵין־סוֹף שֶׁיּשֵׁ הַכּחַֹ הַייְנוּ . 

For just as He is without limitation, so too He possesses the 
power to produce limitation. For “You are the perfection of all 
things.” 

 
בּוֹ ישֵׁ כָּךְ גְּבוּל, בַּעַל בִּלְתִּי הוּא יתְִבָּרֵךְ שֶׁהוּא כְּמוֹ כִּי  

דְּכוּלָּא שְׁלִימוּתָא הוּא "אַנתְְּ כִּי גְּבוּל; לַעֲשׂוֹת כּחַֹ ". 

For if one were to say that He is only unlimited and lacks the 
power of limitation, one would be diminishing His perfection. 

 
— בַּגְּבוּל כּחַֹ לוֹ וְאֵין גְּבוּל בִּבְלִי שֶׁהוּא תּאֹמַר וְאִם  
שְׁלֵמוּתוֹ מְחַסֵּר אַתָּה הֲרֵי . 

Therefore, this very capacity within the Infinite to produce 
limitation is what is called “vessels” Above. 

 
זהֶוּ — גְּבוּל עַל בְּאוֹר־אֵין־סוֹף שֶׁיּשֵׁ הַכּחַֹ וְזהֶוּ  

כֵּלִים בְּשֵׁם לְמַעְלָה הַנּקְִרָא . 
This corresponds to the Divine Name Shaddai, for “He said to 
His world: Enough.” And even though it represents limitation, 
this Name is still holy, for it expresses only the power to set a 
boundary — and this is the concept of the vessels of Atzilut. 

 
וְאַף־עַל־פִּי־כֵן "דַּי", לְעוֹלָמוֹ שֶׁאָמַר "שַׁדַּי", שֵׁם וְזהֶוּ  
גְּבוּל, עַל כּחַֹ רַק הוּא זהֶ שֶׁשֵּׁם אֶלָּא קדֶֹשׁ. שֵׁם הוּא  

דַּאֲצִילוּת הַכֵּלִים עִניְןָ וְזהֶוּ . 

Therefore, “He and His vessels are one,” for this too is a power 
of the Infinite, just like the light, which is without limitation. 

 
גַּם־כֵּן שֶׁזּהֶוּ לְפִי בְּהוֹן", חַד וְגַרְמוֹהִי "אִיהוּ וְאִם־כֵּן,  

גְּבוּל בַּעַל בִּלְתִּי שֶׁהוּא הָאוֹר כְּמוֹ אוֹר־אֵין־סוֹף, כּחַֹ . 

And this is the meaning of what is stated in the Midrash: “Like 
the grasshopper, whose garments are from him and within him.” 

 
דְּלִבוּשֵׁיהּ קַמְצָא "כְּהַדֵּין בַּמִּדְרָשׁ: שֶּׁנּאֱֶמַר מַה וְזהֶוּ  

וְכוּ וּבֵיהּ" מִינּיֵהּ '. 
This concept can also be further understood through a more 
spiritual analogy: we observe that the intellect (sechel) is above 
letters, while the letters of thought and speech are merely 
garments for the intellect. 

 
רוֹאִים שֶּׁאָנוּ מִמַּה רוּחָניִ, מִמָּשָׁל עוֹד זהֶ וְיוּבַן  

הַמַּחֲשָׁבָה וְאוֹתִיּוֹת מֵהָאוֹתִיּוֹת, לְמַעְלָה הוּא שֶׁהַשֵּׂכֶל  
וְכוּ לַשֵּׂכֶל לְבוּשִׁים בְּחִינתַ רַק הֵם וְהַדִּבּוּר '. 
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Nevertheless, they are not garments that conceal, as explained 
above; on the contrary, the primary revelation of intellect is 
through the letters of thought and speech. 

 
לְעֵיל, כַּנּזִכְָּר מַסְתִּיר לְבוּשׁ אֵינםָ וְאַף־עַל־פִּי־כֵן,  

עַל־ידְֵי הוּא הַשֵּׂכֶל שֶׁל הַגִּילּוּי עִיקַּר — וַאֲדַרְבָּא  
וְכוּ וְהַדִּבּוּר הַמַּחֲשָׁבָה אוֹתִיּוֹת '. 

However, when one clothes the intellect in a parable (mashal), 
that parable conceals the intellect — for the external imagery 
hides the inner concept. 

 
הַמָּשָׁל — בְּמָשָׁל הַשֵּׂכֶל אֶת כְּשֶׁמַּלְבִּישִׁים אֲבָל  

וְכוּ הַשֵּׂכֶל עַל מַסְתִּיר '. 

This is likewise the distinction between the parsa that exists 
within Atzilut itself and the parsa that separates Atzilut from 
Beriah. 

 
בַּאֲצִילוּת שֶׁיּשֵׁ הַפַּרְסָא שֶׁבֵּין גַּם־כֵּן הַחִלּוּק וְזהֶוּ  

לִבְרִיאָה אֲצִילוּת שֶׁבֵּין הַפַּרְסָא בְּחִינתַ לְבֵין גּוּפָה, . 

The parsa within Atzilut is comparable to the way that letters 
clothe the intellect — they reveal it. 

 
מַלְבִּישִׁים שֶׁהָאוֹתִיּוֹת כְּמוֹ עַל־דֶּרֶךְ זהֶוּ שֶׁבַּאֲצִילוּת,  

 .לַשֵּׂכֶל
But the parsa between Atzilut and Beriah is comparable to the 
intellect being clothed in a parable — which conceals it, as 
explained. 

 
הַשֵּׂכֶל הִתְלַבְּשׁוּת עַל־דֶּרֶךְ זהֶוּ לִבְרִיאָה, וּמֵאֲצִילוּת  

וְכוּ בְּמָשָׁל '. 

 (ה)
Now, this is generally the order of hishtalshelus (the chainlike 
progression of worlds). However, through Torah and mitzvos 
one draws the Infinite Light (Or Ein Sof) to shine within all ten 
sefirot in a manner of closeness (kiruv). 

 
אֲבָל וְכוּ', הַהִשְׁתַּלְשְׁלוּת סֵדֶר כְּלָל בְּדֶרֶךְ זהֶוּ וְהִנּהֵ  

מֵאִיר שֶׁיּהְִיהֶ מַמְשִׁיכִים וּמִצְוֹת תּוֹרָה עַל־ידְֵי  
קִירוּב בִּבְחִינתַ סְפִירוֹת הָעֶשֶׂר בְּכָל אוֹר־אֵין־סוֹף . 

To understand how through Torah and mitzvos one draws forth 
such closeness, we must first understand the concept of 
korbanos (sacrifices) that were offered upon the altar. 

 
מַמְשִׁיכִים וּמִצְוֹת תּוֹרָה עַל־ידְֵי אֵיךְ — זהֶ וּלְהָבִין  
הַקָּרְבָּנוֹת עִניְןַ מִתְּחִלָּה לְהָבִין צָרִיךְ — קִירוּב בְּחִינתַ  
הַמִּזבְֵּחַ גַּבֵּי עַל מַקְרִיבִים שֶׁהָיוּ . 

The word korban means “drawing near” — for through offering 
an animal upon the altar, one elicits that the Infinite Light should 
shine in a mode of closeness. 

 
דְּהַייְנוּ קִירוּב, מִלְּשׁוֹן הוּא "קָרְבָּן" פֵּירוּשׁ דְּהִנּהֵ  

— הַמִּזבְֵּחַ גַּבֵּי עַל בְּהֵמָה שֶׁמַּקְרִיבִים שֶׁעַל־ידְֵי  
קִירוּב בִּבְחִינתַ אוֹר־אֵין־סוֹף מֵאִיר שֶׁיּהְִיהֶ מַמְשִׁיכִים . 

To understand how the offering of a physical animal upon the 
altar could draw forth the Infinite Light, we must consider the 
spiritual root of the animal. 

 
גַּשְׁמִית בְּהֵמָה שֶׁמַּקְרִיבִים עַל־ידְֵי אֵיךְ — זהֶ וּלְהָבִין  

הָעִניְןָ — אוֹר־אֵין־סוֹף מַמְשִׁיכִים הַמִּזבְֵּחַ גַּבֵּי עַל  
הַתּהֹוּ מֵעוֹלַם הוּא הַבְּהֵמָה שׁרֶֹשׁ דְּהִנּהֵ הוּא, . 

For the root of the animal is in the World of Tohu, which is 
higher than the World of Tikkun. In Tikkun there is a 

 
בִּבְחִינתַ הוּא שֶׁבַּתִּיקּוּן הַתִּיקּוּן, מֵעוֹלַם לְמַעְלָה שֶׁהוּא  
וְרִחוּק, קִירוּב בְּחִינתַ שָׁם שַׁיּךְָ וְעַל־כֵּן הָאוֹר, מִעוּט  
מִעוּט בִּבְחִינתַ שֶׁהוּא לְפִי . 
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diminishment of light, and therefore the distinctions of nearness 
and distance apply, since it is a realm of measured revelation. 
But in the World of Tohu, there was an abundance of light — 
and thus there was no concept of distance, for everything shone 
in complete nearness and intensity. 

 
שָׁם אֵין וְעַל־כֵּן הָאוֹר, רִבּוּי הָיהָ הַתּהֹוּ בְּעוֹלַם אֲבָל  

קִירוּב בִּבְחִינתַ שָׁם מֵאִיר הַכּלֹ כִּי כְּלָל, רִחוּק בְּחִינתַ . 

Since the animal’s root is in Tohu — where light shone in total 
nearness — but it fell through the Sheviras HaKelim (the 
shattering of the vessels), therefore, when the animal is refined 
and elevated through being offered upon the altar, it is restored 
to its source in Tohu. 

 

מֵאִיר שֶׁהָיהָ הַתּהֹוּ מֵעוֹלַם הוּא הַבְּהֵמָה שֶׁשּׁרֶֹשׁ וּכְיוֹן  
עַל־כֵּן, — בַּשְּׁבִירָה שֶׁנּפְָלָה רַק קִירוּב, בִּבְחִינתַ שָׁם  

הַמִּזבְֵּחַ, גַּבֵּי עַל אוֹתָהּ וּמַקְרִיבִים אוֹתָהּ כְּשֶׁמְּבָרְרִים  
הַתּהֹוּ שֶׁמֵּעוֹלַם לְשָׁרְשָׁהּ נתְִעַלֵּית . 

Through this, the Infinite Light is drawn below as well in a 
mode of closeness — as in the phrase “spirit evokes spirit and 
draws down spirit” (ruach aiti ruach va’amshich ruach). 

 
לְמַטָּה אוֹר־אֵין־סוֹף הַמְשָׁכַת נעֲַשֵׂית וְעַל־ידְֵי־זהֶ  

וְאַמְשִׁיךְ רוּחַ אַיתְִי "רוּחַ — קִירוּב בִּבְחִינתַ גַּם־כֵּן  
וְכוּ רוּחַ" '. 

And now, in our time, prayer was instituted in place of the 
korban tamid (the daily offering). This is the idea of Krias 
Shema. 

 
עִניְןַ וְזהֶוּ תִּקְּנוּ, תָּמִידִין כְּנגֶֶד תְּפִלָּה עַכְשָׁיו וְהִנּהֵ  

שְׁמַע קְרִיאַת . 

For it is stated that “Hashem Elokeinu” signifies the union of 
Chochmah and Binah. 

וּבִינהָ חָכְמָה יחִוּד הוּא אֱלֹקֵינוּ" שֶׁ"‏הֲוָיָ'ה אִיתָא דְּהִנּהֵ  . 

The meaning of this union (yichud Chochmah u’Binah) is that 
Binah, too, should receive illumination in a manner of closeness, 
like Chochmah — and this is the essence of their union. 

 
מֵאִיר שֶׁיּהְִיהֶ הַייְנוּ — וּבִינהָ חָכְמָה יחִוּד פֵּירוּשׁ וְהִנּהֵ  

וְזהֶוּ בְּחָכְמָה, כְּמוֹ קִירוּב בִּבְחִינתַ בִּינהָ בִּבְחִינתַ גַּם  
יחִוּד בְּחִינתַ . 

For according to the natural order of hishtalshelus, the Infinite 
Light does not shine in Binah except in a mode of distance; but 
through the recitation of Shema, one causes the union of 
Chochmah and Binah — that the Infinite should shine even in 
Binah in a manner of closeness, as in Chochmah. 

 

בַּבִּינהָ מֵאִיר אֵינוֹ הַהִשְׁתַּלְשְׁלוּת, סֵדֶר שֶׁעַל־פִּי לְפִי  
נעֲַשֶׂה שְׁמַע קְרִיאַת עַל־ידְֵי אֲבָל רִחוּק, בִּבְחִינתַ אֶלָּא  
בִּבְחִינתַ בַּבִּינהָ גַּם שֶׁמֵּאִיר דְּהַייְנוּ וּבִינהָ, חָכְמָה יחִוּד  

בְּחָכְמָה כְּמוֹ לְעֵיל כַּנּזִכְָּר קִירוּב . 

Likewise, through all the mitzvos, one draws down the Infinite 
Light in a state of closeness. For each mitzvah involves physical 
objects — such as the material of the sukkah, the four species of 
the lulav, tzitzis of wool, tefillin of parchment, and so forth — all 
of which derive from what fell in the Sheviras HaKelim of the 
World of Tohu. 

 

קִירוּב, בִּבְחִינתַ מַמְשִׁיכִים הַמִּצְוֹת כָּל עַל־ידְֵי וְכָךְ  
גַּשְׁמִיּיִם מִדְּבָרִים שֶׁעוֹשִׂים הַמִּצְוֹת עַל־ידְֵי כִּי לִהְיוֹת  

שֶׁבַּלּוּלָב, מִיניִם וְד' גַּשְׁמִי, מִסְּכָךְ סֻכָּה כְּגוֹן —  
שֶׁהֵם — גַּשְׁמִי מִקְּלַף וּתְפִלִּין גַּשְׁמִי, מִצֶּמֶר וּצִיצִית  

הַתּהֹוּ מֵעוֹלַם דַּקֵּלִים בַּשְּׁבִירָה שֶּׁנּפַָל מִמַּה . 
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When these physical elements are elevated to their root in Tohu 
— where there is no division between near and far — the result 
is that even within the realm of Tikkun, the Infinite Light shines 
in a mode of closeness. 

 
קִירוּב שָׁם שֶׁאֵין שֶׁבַּתּהֹוּ, לְשָׁרְשָׁם אוֹתָם וּמַעֲלִים  
הַתִּיקּוּן בִּבְחִינתַ שֶׁגַּם נמְִשָׁךְ וְעַל־ידְֵי־זהֶ — וְרִחוּק  
וְכוּ קִירוּב בִּבְחִינתַ אוֹר־אֵין־סוֹף יהְִיהֶ '. 

And this is the root of the concept of the makifim (encompassing 
lights) of Binah that are drawn down through the s’chach of the 
Sukkah. For the s’chach is made from materials that fell in the 
Sheviras HaKelim (the shattering of the vessels) from the realm 
of Tohu — where everything existed in a state of nearness, as 
explained above, due to the abundant light. 

 

עַל־ידְֵי שֶׁנּמְִשָׁכִים דְּבִינהָ הַמַּקִּיפִים עִניְןַ שׁרֶֹשׁ וְזהֶוּ  
בַּשְּׁבִירָה שֶּׁנּפַָל מִמַּה הוּא הַסְּכַךְ כִּי הַסֻּכָּה, סְכַךְ  

כַּנּזִכְָּר קִירוּב בִּבְחִינתַ הַכּלֹ הָיהָ שֶׁשָּׁם הַתּהֹוּ, מִבְּחִינתַ  
הָאוֹר רִבּוּי מִחֲמַת לְעֵיל, . 

Through this, it is effected that even within Binah there is 
illumination in a mode of closeness, to the point that even below 
there shines an emanation from the encompassing lights of 
Binah. 

 
שֶׁגַּם עַד קִירוּב, בִּבְחִינתַ בַּבִּינהָ גַּם נעֲַשֶׂה וְעַל־ידְֵי־זהֶ  

וְכוּ דְּבִינהָ מַקִּיפִין מִבְּחִינתַ הָאָרָה מֵאִיר לְמַטָּה '. 

This explains the verse “Hashem is close to all who call upon 
Him, to all who call upon Him in truth.” The Torah itself is 
termed “closeness,” because “the Torah emerges from 
Chochmah” (oraysa me’chokhmah nafkis), and in Chochmah the 
Infinite Light shines in a mode of closeness. 

 

לְכלֹ קוֹרְאָיו לְכָל ה' "קָרוֹב שֶּׁכָּתוּב מַה יוּבַן וּבָזהֶ  
בְּחִינתַ נקְִרֵאת שֶׁהַתּוֹרָה בֶאֱמֶת", יקְִרָאֻהוּ אֲשֶׁר  

נפְָקַת", מֵחָכְמָה שֶׁ"אוֹרַייְתָא לְפִי וְהַייְנוּ קִירוּב,  
קִירוּב בִּבְחִינתַ אוֹר־אֵין־סוֹף שָׁם מֵאִיר שֶׁבְּחָכְמָה . 

The Torah then extends downward, and through it the Infinite 
Light is drawn into the lower realms as well, in a manner of 
closeness. 

 
אוֹר־אֵין־סוֹף נמְִשָׁךְ וְעַל־ידְֵי־זהֶ וְכוּ', לְמַטָּה וְנמְִשְׁכָה  
וְכוּ קִירוּב בִּבְחִינתַ גַּם־כֵּן לְמַטָּה '. 

The essential goal, however, is to draw the Infinite Light into a 
state of closeness within Malchus, which is the source of the 
worlds of Beriah, Yetzirah, and Asiyah. (See Torah Or, Vayikach 
Min HaBah BiYado Minchah, where it is also explained that the 
main thing is to draw down specifically into Malchus.) 

 

בִּבְחִינתַ אוֹר־אֵין־סוֹף לְהַמְשִׁיךְ הוּא הָעִקָּר וְהִנּהֵ  
לַעֲוֹלָמוֹת מָקוֹר שֶׁהִיא בְּמַלְכוּת, גַּם קִירוּב  

בְּדִבּוּר אוֹר" בְּ"תּוֹרָה )וְעַיּןֵ בְּרִיאָה־יצְִירָה־עֲשִׂיּהָ  
מְבוֹאָר שֶׁשָּׁם מִנחְָה", בְּידָוֹ הַבָּא מִן "וַיּקִַּח הַמַּתְחִיל  
דַּוְקָא בְּמַלְכוּת לְהַמְשִׁיךְ הוּא שֶׁהָעִקָּר גַּם־כֵּן ). 

To understand how this can be — that Malchus, which 
corresponds to speech, can receive illumination in a mode of 
closeness, though speech by its nature implies distance — we 
must examine further. 

 

בִּבְחִינתַ בְּמַלְכוּת נמְִשָׁךְ לִהְיוֹת יוּכַל אֵיךְ וּלְהָבִין  
אִי־אֶפְשָׁר שֶׁבַּדִּבּוּר דִּבּוּר, הִיא מַלְכוּת שֶׁהֲרֵי קִירוּב,  

לְהִתְצַמְצֵם שֶׁצָּרִיךְ לְעֵיל וּכְנזִכְָּר רִחוּק, בִּבְחִינתַ אֶלָּא  
וְכוּ וּבַמִּדּוֹת בַּמַּחֲשָׁבָה תְּחִלָּה '. 
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The matter is as follows: we find that there are two levels within 
speech. One kind of speech proceeds from intellect only through 
a gradual process — from will and intellect to thought, then to 
emotions, and then to speech. 

 

בְּחִינוֹת שְׁתֵּי שֶׁיּשֵׁ רוֹאִים שֶׁאָנוּ הוּא, הָעִניְןָ אֲבָל  
אֶלָּא מֵהַשֵּׂכֶל נמְִשָׁךְ אֵינוֹ שֶׁהַדִּבּוּר — אַחַת בְּדִבּוּר.  
וּשְׂכָלוֹ בְּרְצוֹנוֹ כְּשֶׁעָלָה כְּגוֹן הִשְׁתַּלְשְׁלוּת, עַל־פִּי  

לַמַּחֲשָׁבָה לֵרֵד מִתְּחִלָּה צָרִיךְ — חֶסֶד אֵיזהֶ לַעֲשׂוֹת  
לַמִּדּוֹת, הַמַּחֲשָׁבָה מִן וְאַחַר־כָּךְ לַעֲשׂוֹתוֹ, אֵיךְ  

הַחֶסֶד אֶת לַעֲשׂוֹת לַדִּבּוּר הַמִּדּוֹת מִן וְאַחַר־כָּךְ . 

The second kind is when one studies a matter of intellect by 
means of speech — as when one articulates Torah ideas aloud. 
In this case, the speech does not descend through a process of 
gradation, but rather receives directly from the intellect without 
any descent or concealment. 

 
הֲרֵי בְּדִבּוּר, שֵׂכֶל דְּבַר כְּשֶׁלוֹמֵד — הַבֵּית וְהַבְּחִינהָ  

מְקַבֵּל מִיּדָ רַק הִשְׁתַּלְשְׁלוּת, בִּבְחִינתַ הַשֵּׂכֶל יוֹרֵד אֵינוֹ  
וְכוּ הִשְׁתַּלְשְׁלוּת בְּלִי הַשֵּׂכֶל מִן הַדִּבּוּר '. 

Therefore, the Torah is termed closeness — for through the 
speech of Torah study, one’s words become vessels for 
Hashem’s own wisdom and will, which are united with the 
Infinite Light in a state of complete closeness. 

 

דִּבּוּר שֶׁעַל־ידְֵי לְפִי "קִירוּב", נקְִרֵאת הַתּוֹרָה וְעַל־כֵּן  
יתְִבָּרֵךְ, וְחָכְמָתוֹ רְצוֹנוֹ הִיא שֶׁהַתּוֹרָה — הַתּוֹרָה  
וְחָכְמָתוֹ, רְצוֹנוֹ וְלוֹמֵד — קִירוּב בִּבְחִינתַ מֵאִיר שֶׁשָּׁם  

אוֹר־אֵין־סוֹף מַלְכוּת בִּבְחִינתַ גַּם מַמְשִׁיךְ עַל־ידְֵי־זהֶ  
וְכוּ קִירוּב בִּבְחִינתַ גַּם־כֵּן '. 

[NOTE Summary​
The discourse opens by explaining the order of Divine illumination through the worlds of Atzilut, Beriah, 
Yetzirah, and Asiyah. The Ein Sof light shines directly into Keter and Chochmah in a mode of closeness (kiruv 
makom), but into Binah and lower levels only through increasing concealment—distance (richuk makom). This 
“distance” is not spatial, but spiritual: it denotes the degree to which the Infinite Light is revealed or veiled. Just 
as intellect in man must descend through stages before becoming expressed in speech, so too Divine light must 
descend through contractions (tzimtzumim) and partitions (parsa’ot). 

Keter, the level of Divine will, acts as the bridge between the Infinite and the emanated worlds, for it contains 
the power of both boundlessness and limitation. Similarly, the “vessels” (kelim) of Atzilut are not true 
constraints but the Divine power to limit—a power that itself derives from the Infinite. Hence, “He, His 
life-force, and His vessels are one.” The “parsa” within Atzilut is like the diaphragm that separates organs of 
breath from digestion—not a true separation, for all is united within the organism. By contrast, the parsa 
between Atzilut and Beriah is like a parable (mashal)—it conceals, conveying only a derivative light, as a 
parable cloaks profound wisdom within imagery accessible to the listener. 

Torah and mitzvos, however, draw the Infinite Light closer, allowing it to shine even within limited realms. The 
sacrifices on the altar, and now prayer and Torah study, achieve this by elevating the physical back to its root in 
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Tohu—a primordial realm of boundless light where all was nearness. When a physical object (wool of tzitzis, 
parchment of tefillin, branches of the sukkah) is used for a mitzvah, it is refined and reconnected to its source. 
From there, it draws the Infinite Light downward, illuminating even the world of Tikkun in a mode of kiruv. 
The mitzvah of sukkah epitomizes this: the s’chach, made from materials that fell from Tohu, channels the 
encompassing light (makifim) of Binah to surround and embrace those who dwell in the sukkah. 

Ultimately, the goal is to draw the Infinite Light not only into the higher sefirot but also into Malchus—Divine 
speech, source of the created worlds. Normally, speech entails distance, as intellect must descend through 
thought and emotion before reaching words. Yet in Torah study, speech receives directly from intellect, without 
descent or concealment. Therefore, the “speech” of Torah is closeness—it channels Divine wisdom and will 
themselves, uniting the Infinite with the finite. Thus, through Torah and mitzvos, kiruv—Divine nearness—is 
drawn into all levels of existence, transforming even Malchus, the world’s speech, into a vessel of Divine 
intimacy. 

Practical Takeaway​
The Rebbe Maharash teaches that holiness is not about escaping limitation, but infusing limitation with infinity. 
Every mitzvah, every word of Torah, transforms the material into a point of Divine nearness. To “build a 
sukkah” in one’s daily life means creating spaces where even physical existence becomes a dwelling for Divine 
light. When we speak words of Torah or perform mitzvos with sincerity, we transform our “speech”—normally 
a vehicle of distance—into a conduit for closeness with G-d Himself. 

Chassidic Story​
Once, a chassid came to the Rebbe Maharash overwhelmed by debt and despair. The Rebbe listened quietly and 
said: “People think that when faced with an obstacle, they must first crawl under it, and only afterward rise 
above. I say—Lechatchila Ariber! From the start, go over the top.” The chassid took this to heart, approached 
his challenges with renewed faith, and soon found success beyond his imagination. The Maharash’s principle 
mirrors the teaching of this maamar: the Infinite Light can—and must—be drawn even into the limited, by 
acting from a place of Divine closeness rather than distance.​
END NOTE] 
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