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Foreword

SOME YEARS AGO, I began to study the Torah. As my facility with the text

grew, I pursued the midrashic literature of the rabbis, and the interpretations
of the classic medieval commentators. Eventually, I began to inquire about
mystical commentaries on the Torah. I turned to the Zohar, seeking an
English translation of its original Aramaic. I soon learned that previous
translations not only were incomplete but also had been undertaken in the
early twentieth century. Therefore, they did not reflect the enormous
advances in scholarship since made by Gershom Scholem and his students.
It was at this point that I realized how much I wanted to be able to study the
Zohar from an English translation that would draw upon the research and
scholarship of the past half-century. I determined to sponsor such a
translation; the book you hold in your hands is the result.

By its nature and purpose, the Zohar is difficult to penetrate. For
hundreds of years it was inaccessible to all but a few. Furthermore, after the
Sabbatean episode of the seventeenth century, the Jewish community
became concerned about the potency of mystical ideas; leaders were
anything but eager to promulgate the Zohar. Even with the rise of Hasidism
as a mystically based movement starting in the eighteenth century, the
Zohar remained a closed book. Consequently, bringing the Zohar to the
English-reading public was—and continues to be—a complex, challenging
task.



The words that can express my appreciation to Daniel C. Matt are
found on every page of his translation of the Zohar. His scholarship, his
artistry, and his poetry speak for themselves. You, the reader, are in his debt.

The odyssey of the past nine years, which will continue for some years
to come, has been shepherded through a tangle of legal and administrative
steps with the able and devoted skill of Glen Miller.

Professor Arthur Green, who co-chairs the Academic Committee for
the Translation of the Zohar, has been a thoughtful and faithful counselor
from the inception of the project.

My husband Tom, while not a student of the Zohar, recognized the
magnitude and the importance of this project. He has kept us ever vigilant
and focused with his insightful questions and thoughts and his constant
support.

From conception through gestation and finally to birth, this project
would not have been realized without the wisdom, knowledge, and
nurturing of Rabbi Yehiel Poupko. He is my teacher and my friend, and it is
to him that this edition of the Zohar is dedicated.

It is with a sense of fulfillment and awe for Daniel Matt’s remarkable
accomplishment that my family and I now present the Zohar to the English-
reading public, with the hope that the radiance that flows from this great
work and from the Jewish mystical tradition will bring light to those who
seek it.

Margot Pritzker



Translator’s Introduction

DANIEL C. MATT

SEFER HA-ZOHAR (The Book of Radiance)! has amazed and overwhelmed
readers ever since it emerged mysteriously in medieval Spain (Castile)
toward the end of the thirteenth century. Written mostly in a unique
Aramaic, this masterpiece of Kabbalah exceeds the dimensions of a normal
book; it is virtually a body of literature, comprising over twenty discrete
sections. The bulk of the Zohar consists of a running commentary on the
Torah, from Genesis through Deuteronomy. This translation begins and
focuses there—in what are projected to be ten volumes; two subsequent
volumes will cover other, shorter sections.2

Arthur Green’s introduction to this volume traces the development of
Kabbalah and discusses the historical and literary context of the Zohar, its
style, the complex question of authorship, and the symbolism of the ten

sefirot (various aspects of the divine Self). Here I wish to treat several topics

directly related to this translation and commentary.

Establishing the Text of the Zohar

This edition reflects a newly constructed, precise text of the Zohar, based

on original manuscripts. Why was the creation of such a text necessary? All



previous translations of the Zohar are based on the standard printed
editions, which nearly all derive from the Mantua edition (1558-60),
supplemented by variant readings from the Cremona edition (1559-60). At
first I intended to follow the same procedure, but upon examining many of
the original manuscripts of the Zohar dating from the fourteenth through
sixteenth centuries, I discovered a significant number of superior readings
that had been rejected or revised by editors of the first printed editions.

Upon further examination, I noticed something more intriguing—a
phenomenon familiar to scholars of medieval texts. Within the manuscripts
themselves were signs of an editorial process: revision, reformulation, and
emendation.2 After careful analysis, I concluded that certain manuscripts of
older lineage reflect an earlier version of the Zohar, which was then
reworked in manuscripts of later lineage.4

I realized that I could no longer rely on the printed editions of the
Zohar, since these obscured earlier versions. So I took it upon myself to
reconstruct a new-ancient version of the Aramaic text based on the
manuscripts, one which could serve as the foundation for this translation.

If T could have located a complete, reliable manuscript of the Zohar,
this would have provided a starting point. Unfortunately no such manuscript
exists anywhere in the world; in all likelihood it never did, since from the
start the Zohar was circulated in sections or booklets. Probably no single
complete Book of the Zohar existed until it was printed nearly three
hundred years later in the sixteenth century, collated from various
manuscripts.2

This situation left me with two choices. I could select the best
manuscript for each individual Torah portion of the Zohar and produce a

“diplomatic” text, an exact reproduction of the original. Or, I could fashion



a critical text, selecting from a wide range of variants in different
manuscripts.

After consulting with members of our Academic Committee for the
Translation of the Zohar, I chose to compose a critical text, based on a
selection and evaluation of the manuscript readings. The primary reason
was simply that even for individual sections of the Zohar there is no one
“best” manuscript: each has its own deficiencies and scribal errors. Back in
the sixteenth century, the editors in Mantua and Cremona also fashioned
critical texts, the former drawing on ten manuscripts, the latter on six.6

For the first two volumes of the translation, I identified approximately
twenty reliable manuscripts, based on the criteria of provenance, age, lack
of scribal errors, and legibility. The originals are preserved in the libraries
of Oxford, Cambridge, London, Paris, Munich, Rome, the Vatican, Parma,
Toronto, and the Jewish Theological Seminary, while microfilm copies are
available in the Institute for Microfilmed Hebrew Manuscripts, in the
Jewish National and University Library on the campus of the Hebrew
University, Jerusalem.Z

It is appropriate to describe more fully the methodology used in this
scholarly undertaking. My research assistant meticulously combs through
about half of these manuscripts and prepares a list of variant readings. For
particularly difficult words or phrases, we check additional manuscripts. In
addition to the manuscripts, my assistant lists variants from the Mantua and
Cremona editions of the Zohar, as well as the edition used by Moses
Cordovero in his sixteenth-century commentary, Or Yagar.8

My procedure for establishing the Aramaic text is as follows. I begin
with Reuven Margaliot’s edition of Sefer ha-Zohar,2 based on the Vilna
edition, which in turn is based on the Mantua edition. This represents a

relatively reliable starting point. In front of me I have the list of variants



prepared by my research assistant, photocopies of the original manuscripts,
and other witnesses referred to previously.l0 I peruse the variants line by
line. Some of these are simply scribal errors or glosses, but some represent
what appear to be better readings. When I identify an apparently better
reading, I check if it is shared and confirmed by several reliable
manuscripts and witnesses. If it is, I consider substituting it for the printed
text.

Over the centuries, Sefer ha-Zohar has been revised by countless
scribes and editors who tried to smooth away the rough edges of the text by
adding an explanatory phrase, correcting an apparent syntactical mistake, or
taming a wild neologism by substituting a more familiar, bland term. Often,
relying on the variants, I decide to remove these accumulated layers of
revision, thereby restoring a more original text. I seek to recover the
Zohar’s primal texture and cryptic flavor.

If the early manuscripts preserve unusual, striking wording that is
revised or “corrected” by several later manuscripts and the printed editions,
I tend to go with the older reading. Often, according to the more reliable
manuscripts, a Zoharic rabbi creatively paraphrases a Talmudic saying.
Some of the later manuscripts and the printed editions may then restore this
saying to its exact Talmudic form. In such cases I emend the printed text in
favor of the Zohar’s original formulation—original in both senses: older
and creative. In the commentary I cite the Talmudic saying on which the
paraphrase is based, so that readers can see the transition and trace the
imaginative process.

I do not claim to be fully restoring “the original text of the Zohar.”
There may never have been any such thing, since the text probably emerged
over many years, written and distributed piecemeal. However, through

painstaking analysis of the variants, I am able to scrape away some seven



hundred years of accretion and corruption, and at least approach that
elusive, hypothetical original. This Aramaic text of the Zohar, the basis of

my translation, is available for study and scholarly examination.11

Translation and Commentary

All translation is inherently inadequate, a well-intentioned betrayal. In the
words of the second-century sage Rabbi Yehudah, “One who translates a
verse literally is a liar; one who adds to it is a blasphemer.”12 Furthermore,
the Zohar is notoriously obscure—perhaps the most difficult Jewish classic
to translate. It was composed in Castile mostly in Aramaic, a language no
longer spoken in medieval Spain.13 The author(s) concocted a unique blend
of Aramaic out of traditional sources, especially the Babylonian Talmud
and Targum Ongelos (an Aramaic translation of the Torah). This
unparalleled neo-Aramaic is peppered with enigmatic expressions, puns,
outlandish constructions, puzzling neologisms, solecisms, and traces of
medieval Hebrew and Castilian.

The Zohar’s prose is poetic, overflowing with multiple connotations,
composed in such a way that you often cannot pin down the precise
meaning of a phrase. The language befits the subject matter, which is
mysterious, elusive, and ineffable; words can merely suggest and hint. An
unfathomable process may be stated, then immediately denied: “It split and
did not split its aura.”l4 Occasionally we encounter oxymorons, such as
“new-ancient words,” alluding to the dual nature of the Zohar’s secrets,
recently composed yet ascribed to ancient sources.1> The first impulse of
divine emanation is described as XMI*7P7 XI1°X12 (botsina de-qardinuta), “a

spark of impenetrable darkness,”16 so intensely bright that it cannot be seen.



Through the centuries, the potency of the Zohar’s language has
mesmerized even those who could not plumb its secrets. While kabbalists
delved deeply, the uninitiated chanted the lyrical Aramaic, often unaware of
its literal meaning. In the words of an eighteenth-century mystic, “Even if
one does not understand, the language is suited to the soul.”1Z

No doubt it is risky to translate the Zohar, but it would be worse to
leave these gems of wisdom buried in their ancient Aramaic vault. So I
have plunged in, seeking to transmit some of the Zohar’s magic. The
previous English translation (composed in the 1930s by Harry Sperling,
Maurice Simon, and Paul Levertoff) reads smoothly but often
misunderstands the text.18 Its genteel prose is more a paraphrase than an
accurate translation—avoiding unfamiliar terms, censoring erotic material,
skipping difficult passages and even entire sections. The English flows too
fluently compared to the original, subduing the unruly Aramaic, failing to
render its untamed vibrancy. Moreover, since the translation is
unaccompanied by a commentary, the symbolism remains impenetrable.

Despite its shortcomings, I have learned much from consulting this
translation, along with others.12 But my approach is significantly different.
Though I wish to make the Zohar accessible, I also want to convey its
strangeness, potency, and rich ambiguity. Here the commentary is essential.
When the translation cannot adequately express a multifaceted phrase, I
unfold the range of meaning in the commentary. When the translation is as
cryptic as the original Aramaic, the commentary rescues the stranded
reader.

My style of translation is literal yet poetic. I am convinced that a literal
rendering of the Zohar is not only the most accurate but also the most
colorful and zestful—the best way to transmit the lyrical energy of the

Aramaic. Still, at times, the multivalent language invites a certain freedom



of expression. Let me cite two related examples. In Zohar 1:83a, Rabbi
Shim’on describes the nighttime journey of the soul, soaring skyward from
her sleeping body: “Flying, she encounters those 11’711 P01 (qumrin tehirin)
of defilement.”

What does this bizarre term mean? The Sperling-Simon translation
renders it as “certain bright but unclean essences.”20 The English translation
of Tishby’s Wisdom of the Zohar reads: “the deceiving lights of
uncleanness,”2l while Tishby’s original Hebrew translation reads a bit
differently: Ml NP (gimmurei negohot)}—roughly: “vaulted splendors”—
though in his note he acknowledges that the meaning is “doubtful.”22 I
render the sentence as follows: “Flying, she encounters those hooded,
hunchbacked, dazzling demons of defilement.” The accompanying
commentary explains that these are malevolent forces who block the ascent
of an unworthy soul. Qumrin derives via rabbinic usage from the Greek
qamara, “arched cover,” while tehirin is a cognate of the Aramaic tihara,
meaning “brightness, noon.” One class of demons is named tiharei, “noonday
demons.”

The virtuous soul who evades these demons reaches heaven and
receives a divine message. According to another Zoharic passage (1:130a),
while descending back to her sleeping earthbound body, the soul is assailed
by PPP>710 *2°211 (havilei terigin). The Sperling-Simon translation renders this
phrase as “malignant bands.”23 The English translation of Tishby’s Wisdom
of the Zohar reads: “ill-intentioned destructive powers.”24 I render it as
“ravaging bands of truculent stingers.” The commentary explains that havilei
derives from either hevel, “band, group,” or the verb nvi, “to injure, destroy.”
Terigin derives from the root trq, “to sting, bite.”

Although the Zohar’s basic vocabulary is limited, its roots generate a

rich variety of meanings. For example, the root PN (tqn) spans the following



range: “establish, institute, mend, restore, correct, perfect, prepare, arrange,
array, adorn.” The root P20 (sig) can mean: “rise, raise, culminate, attain,
surpass, depart, disappear, die, remove, postpone, reserve, emit
(fragrance).” In normal Aramaic and Hebrew, the specific verbal
conjugation determines which meaning of the root applies, but the Zohar
ignores or flouts rules of grammar—confusing the conjugations, playing
with multiple meanings, often leaving the reader stumped and wondering.

Mysticism strives to penetrate a realm beyond distinctions, but this
mystical masterpiece demands constant decision making, challenging the
reader or translator to navigate between conflicting meanings and determine
the appropriate one—or sometimes to discover how differing meanings
pertain simultaneously. The frequent dilemmas of interpretation suggest that
in exploring the Zohar, linguistic search and spiritual search go hand in
hand.

Especially puzzling, though charming, are the neologisms strewn
throughout the Zohar, intended to bewilder and astound the reader.22 Some
derive from rare Talmudic terms, which the author refashions by
intentionally misspelling or by inverting letters; some derive from Greek,
Latin, or Castilian; some appear to be pure inventions. These nonce words
often contain the letters ©¥ (tet), O (samekh), B (pe), P (qof), and 7 (resh) in
various combinations: XM’DO1? (quspita), X71’DVUP (qatpira), XVTPR (qirta),
NX70P (gesira), X0 (qustera), X0 (tufsera). Qustera derives from the
Latin word castrum (plural, castra), “fortress, castle.” Qatpira and its
variations mean several things, including “knot” (based on Aramaic X70p
[qitra]) and “waterskin.”26

One newly coined noun, X?p°0 (igla), is particularly versatile. In
various contexts it can mean “scale, hollow of the hand, fist, potter’s wheel,

and water clock.” This last sense refers to a device described in ancient and



medieval scientific literature, which in the Zohar functions as an alarm
clock, calibrated to wake kabbalists precisely at midnight for the ritual
study of Torah.2Z A similar device was employed in Christian monasteries
to rouse monks for their vigils. How appropriate to invent a word for an
invention!

Often, by pondering the context, comparing Zoharic and rabbinic
parallels, and scouring sundry dictionaries and lexicons, one can decipher
or at least conjecture the meaning of these weird terms, but some remain as
perplexing as originally intended.28

In translating biblical citations, I have consulted various translations
but generally composed my own.22 Sometimes, in quoting a verse, the
Zohar intends a meaning different from that conveyed by any known
translation. In such cases I usually translate the verse as the Zohar
understands it and then explain the difference in the commentary.

The main purpose of the commentary is to clarify the dense symbolism
and unique terminology. Here I seek to elicit the meaning of the text,
drawing it forth from the Zohar’s own language without being heavy-
handed—without ruining the subtlety and ambiguity of the original.
Remember that the Zohar was not intended to be easily understood but
rather to be deciphered. I want to allow and compel the reader to wrestle
with the text. Over the centuries, the tendency has grown to overinterpret,
with commentators often insisting on assigning sefirotic significance to
nearly every image and metaphor. I have resisted this tendency, while still
identifying sefirotic correspondences when they are called for. Often a
phrase or passage implies more than one meaning; the reader is encouraged
to ponder various possibilities.

To clarify the context, I cite sources and parallels from the Bible,

rabbinic literature, and the Zohar itself, with occasional references to



secondary literature. The aim is not to overwhelm the reader by citing
everything conceivable, but rather to provide what is needed to make sense
of this enigmatic work of art.30

In composing the commentary, I have drawn on numerous traditional
and modern Zohar commentaries, especially those of Moses Cordovero,
Shim’on Lavi, Hayyim Vital, Abraham Galante, Shalom Buzaglo, Yehudah
Ashlag, Charles Mopsik, and Daniel Frisch.3l Other valuable resources
include the annotations of Reuven Margaliot (Nitsotsei Zohar) in his edition
of the Zohar, Isaiah Tishby’s monumental Mishnat ha-Zohar (The Wisdom
of the Zohar), Gershom Scholem’s Annotated Zohar, and Yehuda Liebes’s
eye-opening Peragim be-Millon Sefer ha-Zohar (Sections of the Zohar
Lexicon).

A glossary, bibliography, and an index of biblical and rabbinic
citations are appended to each volume. A diagram of the ten sefirot appears
on page xi of this volume. The standard Aramaic pagination of the Zohar is

indicated in the running head on each page (e.g., 1:34b).

How to Read the Zohar

There is no single right way to read and proceed through the Zohar, but I
can point out certain features and suggest several guidelines.

First of all, the Zohar is dynamic—full of surprises. Typically we find
that “Rabbi Hiyya and Rabbi Yose were walking on the way,” wandering
through the hills of Galilee, sharing secrets of Torah—but also moving from
one dimension to another, accompanied by Shekhinah, the Divine Presence
Herself. Who knows whom they will encounter on the road? A child
amazes them with wisdom, a beggar enriches them with precious teachings,

a cantankerous old donkey-driver turns out to be a sage in disguise.



You are about to enter an enchanted realm. Still, although the Zohar
sometimes reads like a mystical novel, remember that this is fundamentally
a biblical commentary. It’s helpful to have a Bible at hand to check the
original context, to see how a particular verse becomes a springboard for
the imagination. Every few pages we read: “Rabbi Hiyya opened,” “Rabbi
Yose opened,” signifying that he is opening not only his exposition but also
the verse: disclosing new layers of meaning, expanding the range of
interpretation. The reader of the Zohar should be open, too—open to new
ways of thinking and imagining. As the Havrayya (Companions) continually
exclaim, “Come and see!”

The Zohar is firmly rooted in tradition but thrives on discovery. “This
verse has been discussed, but come and see!” “This verse has been
established, but come and see!”32 “Innovations of Torah are required
here!”33 Innovation emerges through scrutinizing the biblical text, so
questioning becomes a supreme value. After Rabbi Hizkiyah asks Rabbi
Abba a challenging question, we are told that “Rabbi Abba came and kissed
him.”34 Why? Because, as one commentator notes here, “The question is
half the answer; without a question, there is no reason for an answer.”32

Even when the meaning of a verse is perfectly clear, the Zohar may
question its structure, sometimes probing so deeply that the reader is
stunned. To take an extreme example, come and see how Rabbi El’azar
deals with the concluding verse in the story of the Garden of Eden, which
could hardly be more explicit: He drove out Adam.36 “We do not know who
divorced whom: if the blessed Holy One divorced Adam, or not.”3Z As the
rabbi demonstrates by exegetical artifice, the mystical meaning is the
shocking alternative lurking within that bland phrase, “or not”: Adam drove

out, divorced Shekhinah, splitting Her from Her divine partner, Tif’eret, and

from himself. Once, as Adam, humanity was wedded to God. The original



sin lies in losing intimacy with the divine, thereby constricting unbounded
awareness. This loss follows inevitably from tasting the fruit of discursive
knowledge; it is the price we pay for maturity and culture. The spiritual
challenge is to search for that lost treasure—without renouncing the self or
the world.

As you read, see how the Havrayya coax new meaning out of a biblical
verse, phrase, word—or even letter. Often, they rely on standard rabbinic
techniques of interpretation, such as verbal analogy: “Here is written: [such-
and-such a biblical expression], and there is written: [an identical (or nearly
identical) expression],” implying a close link between the two expressions.

The hermeneutical leap may be long, far from the literal meaning, but
sometimes a verse is read “hyperliterally,” ignoring idiomatic usage in favor
of a radically spiritual sense. For example, when God commands Abraham,
72 77 (Lekh lekha), Go forth, ... to the land that I will show you (Genesis
12:1), Rabbi El’azar insists on reading the words more literally than they
were intended: Lekh lekha, Go to yourself!38 Search deep within to discover
your true self.

Another startling illustration is the Zohar’s reading of the opening
words of the Torah, traditionally rendered: In the beginning God created.
Everyone assumes the verse describes the creation of the world, but for the
Zohar it alludes to a more primal beginning: the emanation of the sefirot from
Ein Sof (“Infinity”). How is this allusion discovered, or invented? By
insisting on reading the Hebrew words in their precise order: X721 N°wx12
D°712X (Bereshit bara Elohim), construed now as With beginning, It created Elohim
—that is, by means of Hokhmah (the sefirah of “Wisdom,” known as
beginning), It (ineffable Ein Sof) emanated Binah (the sefirah of
“Understanding,” known by the divine name Elohim).32 God, it turns out, is

the object of the verse, not the subject! The ultimate divine reality, Ein Sof,



transcends and explodes our comfortable conception of “God.” The Zohar
dares us to confront this reality, as it transforms the familiar story of
Creation into divine biography.

So, as you undertake this adventure, expect to be surprised—stay alert. The
Zohar’s teachings are profound and intense; one who hopes to enter and
emerge in peace should be careful, persevering, simultaneously receptive
and active. The message is not served to you on a platter; you must engage
the text and join the search for meaning. Follow the words to what lies
beyond and within; open the gates of imagination.

Above all, don’t reduce everything you encounter in these pages to
something you already know. Beware of trying to find “the essence” of a
particular teaching. Although usually essence is the goal of mystical search,
here essence is inadequate unless it stimulates you to explore ever deeper
layers, to question your assumptions about tradition, God, and self. In the

words of a Zoharic parable:

There was a man who lived in the mountains. He knew nothing about
those who lived in the city. He sowed wheat and ate the kernels raw.
One day he entered the city. They offered him good bread. The man
asked, “What’s this for?”

They replied, “It’s bread, to eat!”

He ate, and it tasted very good. He asked, “What’s it made of?”

They answered, “Wheat.”

Later they offered him thick loaves kneaded with oil. He tasted
them, and asked, “And what are these made of?”

They answered, “Wheat.”

Later they offered him royal pastry kneaded with honey and oil.

He asked, “And what are these made of?”



They answered, “Wheat.”

He said, “Surely I am the master of all of these, since I eat the
essence of all of these: wheat!”

Because of that view, he knew nothing of the delights of the
world, which were lost on him. So it is with one who grasps the
principle but is unaware of all those delectable delights deriving,

diverging from that principle.42
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Introduction

ARTHUR GREEN

THE ZOHAR is the great medieval Jewish compendium of mysticism, myth,
and esoteric teaching. It may be considered the highest expression of Jewish
literary imagination in the Middle Ages. Surely it is one of the most
important bodies of religious text of all times and places. It is also a lush
garden of sacred eros, filled to overflowing with luxurious plantings of love
between master and disciples, among the mystical companions themselves,

between the souls of Israel and Shekhina—God’s lovely bride—but most of

all between the male and female elements that together make up the
Godhead. Revered and canonized by generations of faithful devotees, the
Zohar’s secret universe serves as the basis of kabbalistic faith, both within
the boundaries of Judaism and beyond it, down to our own day, which has
seen a significant revival of interest in Kabbalah and its teachings.

The Zohar is a work of sacred fantasy. To say this about it is by no
means to impugn the truth of its insights or the religious profundity of its
teachings. The Middle Ages are filled with fantasy. Angels and demons,
heavenly principalities, chambers of heaven and rungs within the soul,
secret treasures of the spirit that could be seen only by the elect, esoteric

domains without end—all of these were to be found in the writings of



Jewish, Christian, and Islamic authors throughout medieval times. All of
them partake of fantasy. It may be said that all theological elaborations,
insofar as they are allowed to become pictorial, are fantasy. They depict
realities that have not been seen except by the inner eye of those who
describe them, or by their sacred sources.

In the case of Judaism, prohibitions derived from the second of the Ten
Commandments forbade the depiction of such sacred realms in any medium
other than that of words. Perhaps because of this, the literary imagination
became extraordinarily rich. All those creative energies that might in other
contexts have sought to reify sacred myth in painting, sculpture, manuscript
illumination, or stained glass here had to focus on the word—especially on
the timeless Jewish project of commentary and exegesis. In this sense the
Zohar may be seen as the greatest work of medieval Jewish
“iconography”—one that exists only in the words of the written page,
thence to be distilled in the imagination of its devoted students.

Written in a lofty combination of Aramaic and Hebrew, the Zohar was
first revealed to the world around the year 1300. Those who distributed it,
orally and in small written fragments, claimed that it was an ancient text
they had recently rediscovered, and that it had been composed in the circle
of those described within its pages—Rabbi Shim’on son of Yohai and his
disciples, who lived in the land of Israel during the second century of the
Common Era. The obscurity of the Zohar’s origins combined with its
unique language and its rich poetic imagination to lend to the work an aura
of unfathomable mystery. While a few of the more critical spirits in each
century doubted the Zohar and questioned its authority, the great majority
of readers, and later of Jewry as a whole, believed in the Zohar and
venerated it, considering it a holy revelation and a sacred scripture that was

to be ranked alongside the Bible and the Talmud as a divinely inspired



source of religious truth. Only in modern times, and largely for apologetic
reasons, was the Zohar deleted from the canon of what was considered
“mainstream” Judaism.

Translation of the Zohar into Western languages began as early as the
fifteenth century, when passages were rendered into Latin for use by
Christian devotees of esoteric lore in Renaissance Italy. In the twentieth
century, various translations of the Zohar, or at least of most sections of it,
appeared in German, French, and English. The previous standard English
translation is that of Harry Sperling and Maurice Simon, published in 1931
34 by the Soncino Press.

The present translation and commentary by Daniel Matt reflect the
high standards of Zohar scholarship that have been achieved in recent
decades. These are the result of the new attention paid to Kabbalah in
academic circles, largely thanks to the writings of Gershom Scholem
(1897-1982) and the cadre of scholars he and his successors have trained
within the Israeli universities. The first to bring Scholem’s approach to
kabbalistic studies to North American shores was Alexander Altmann
(1906-1987) at Brandeis University, whose students include both the
translator of these volumes and the author of this introduction. Further
discussion of the translation and the principles underlying it may be found
in the Translator’s Introduction.

The purpose of this introduction is to equip the reader to better
appreciate the Zohar text. The translation before you is one that takes full
cognizance of the poetic spirit in which the Zohar was composed and
especially of the elevated tone achieved by its unique use of language. To
appreciate these in the fullest sense, it must be said, the Zohar needs to be
read, indeed studied, in the original. Like most of the kabbalistic tradition

within which it stands, the Zohar is entranced with the mysteries of



language, in both its oral and written forms. No translation could do justice
to the Zohar’s rich and creative appropriation of the nuances of Hebrew and
Aramaic speech, its startling transformation of countless biblical verses, and
the frequent subtle rereadings of the Talmudic/midrashic legacy that
together comprise much of the Zohar’s charm and genius. Nevertheless, a
great deal can be gained through carefully reading and studying the Zohar
in translation. For this to be possible, however, the reader needs to be
initiated into the symbolic language in which the work was written.l
Although the Zohar’s poesis often transcends the symbolic conventions,
they are always present in the background of the writers’ imagination. So
too, it was assumed, would they be present in the mind of the reader. The
Zohar was composed in the hope that it would be passed on and studied
within circles of initiates, as indeed it was for many generations.

To appreciate the Zohar, you will also need to know something of the
historical and literary context in which it appeared. The Zohar made use of
a very wide selection of Jewish texts that preceded it, ranging from the
Torah itself to legal, mystical, and philosophical works that were written
just shortly before its appearance. It reflected on all of these and used them
freely as inspiration for its own unique sort of innovative and sometimes
even playful religious creativity. It is also much concerned with the Jews
and their history: that recorded in Scripture, the present exile, and the dream
of messianic redemption. These, too, form part of the background needed to
understand the Zohar.

This introduction will begin by outlining the development of Kabbalah
in the century leading up to the Zohar, considering also the use made in
Kabbalah of prior Jewish sources. We will then turn to the Zohar itself,
discussing in turn its style of thought and exegesis, its narrative modes, and

the question of the Zohar’s appearance and authorship. Because this essay



serves as an introduction to the entire Zohar text, we will not quote
passages to exemplify the analysis offered. We hope that the reader will
proceed from this introduction to a careful reading of the text and
commentary, finding ample passages throughout the Zohar against which to
test the claims offered in this brief introductory essay.

The “tall order” detailed in the preceding paragraphs requires a
disclaimer. Monographs and learned articles have been written on each of
the subjects just mentioned. Some of them have been the subject of entire
books. This introduction does not seek to break new ground in most of
them. It is rather a digest of what the writer considers to be the finest
scholarship and deepest insights regarding the Zohar that have been written
since Scholem began the era of modern Kabbalah scholarship. While
responsibility for any misunderstandings or omissions in this introduction
are entirely my own, I wish to acknowledge fully that the insights contained
within it are those of three or four generations of scholars who have labored
hard as today’s mehatstsedei haqla, “reapers in the field,” of Zohar scholarship.
Many of these are members of the Academic Committee for the Translation
of the Zohar, and their names are listed at the front of this volume. I am
grateful to each of them for their contributions to our collective efforts to

understand even “a drop in the sea” of the Zohar’s profound secrets.

II

Jewish mysticism in the Middle Ages is a rereading of earlier Jewish
tradition, including both the Bible and the corpus of rabbinic literature. It
has to be understood in the context of the great project of medieval Jewry as
a whole, the interpretation of a received, authoritative, and essentially

complete body of normative Jewish teaching. This body of teaching,



canonized in the Gaonic age (eighth-tenth centuries), nominally
commanded the loyalty of all Jewry, with the exception of a Karaite
minority. But the deeper attachment of Jews to this tradition had to be re-
won constantly, especially in the face of both Christian and Muslim
polemics against Judaism, ever the religious culture of a minority living in
the shadow of one or the other of its giant offspring. Increasingly, various
new intellectual currents that came into fashion among the Jews also
occasioned a need for defense or reinterpretation of the tradition. These
included Mut’azilite Philosophy, Neoplatonism, and Aristotelianism. The
classic form for such reinterpretation of authoritative texts was the
commentary, whether on one or more books of the Bible or on a part of the
Talmudic legacy. Kabbalah, a new sort of mystical-esoteric exegesis first
appearing in the twelfth century, may be seen as another medieval rereading
of the received Jewish canon.

In order to understand the ways in which Kabbalah, and particularly
the Zohar, finds its home within the earlier tradition, we need to distinguish
five elements that are present in the legacy that medieval Jews had received
from the Judaism of late antiquity or the Talmudic age. Although these five
are not at all equal either in the amount of text devoted to them or in the
degree of formal authority with which they are accredited, each was to play
an important role in the new configuration of Judaism that Kabbalah
represents.

First of the five is aggadah, the narrative tradition, contained in the
Talmud and the various works of Midrash. Midrash is a hermeneutical term,
renderable both as “inquiry” and “homiletics,” indicating a way of delving
into Scripture that tended toward fanciful and extended rereadings. Much of

aggadah is legendary in content, expanding biblical history and recreating the

biblical landscape in the setting of the rabbinic world. But aggadah also



includes tales of the rabbis themselves and teachings of wisdom in many
forms: maxims, parables, folk traditions, and so forth.

The kabbalists made great use of the midrashic/aggadic tradition,
drawing on both its methods of interpretation and its contents. The
hermeneutical assumptions of Midrash, including the legitimacy of
juxtaposing verses from anywhere within Scripture without concern for
dating or context, the rearranging of words or even occasional substitution
of letters, use of numerology and abbreviation as ways to derive meaning,
the endless glorification of biblical heroes and the tarring of villains—all of
these and others were carried over from Midrash into Kabbalah. Indeed
many of them were used by other sorts of medieval preachers as well. But
the content of the aggadic worldview—with its mythic picture of God as
Creator and divine Ruler who sees everywhere; who acts in history; who
responds to prayer and human virtue, even suspending the laws of nature to
rescue His beloved; who mourns with Israel the destruction of their shared
Temple and suffers with them the pain of exile—all this too was faithfully
carried over into the kabbalistic imagination. In fact the kabbalists were
partial to the most highly anthropomorphic and mythic versions of rabbinic
tradition, such as were contained in the eighth-century collection Pirgei de-
Rabbi Eli’ezer. Here they stood in sharp contrast to the prior emerging
intellectual trend of the Middle Ages: Jewish philosophy, which exercised a
degree of critical skepticism with regard to the more fantastic claims of the
aggadah and sought out, whenever possible, those more modest and
somewhat naturalistic viewpoints that could be found among certain of the
early rabbis.

Second is the tradition of halakhah, the legal and normative body of
Talmudic teaching, the chief subject of study for Jews throughout the era,

and thus the main curriculum upon which most kabbalists themselves were



educated. The early kabbalists lived fully within the bounds of halakhah and
created a meaning system that justified its existence. While later Kabbalah
(beginning in the early fourteenth century) contains some elements that are
quite critical of halakhah, little of this trend is evident in the period before the
Zohar. Some transmitters of Kabbalah—Rabbi Moses Nahmanides (see
below) is the great example—were also active in the realm of halakhic
creativity, writing responsa and commentaries on Talmudic tractates. More
common was a certain intellectual specialization, undoubtedly reflecting
spiritual temperament, spawning kabbalists who lived faithfully within
halakhah and whose writings show its patterning of their lives, but who
devoted their literary efforts chiefly to the realm of mystical exegesis,
including kabbalistic comments on the commandments or reflection on
aspects of halakhic practice.

A third element of the rabbinic legacy is the liturgical tradition. While
liturgical praxis was codified within halakhah and thus in some ways is a
subset of it, the texts recited in worship—including a large corpus of
liturgical poetry, or piyyu—constitute a literary genre of their own. Medieval
writers, including the mystics of both Spain and Ashkenaz, were much
concerned with establishing the precise proper wording of each prayer. The
text of the prayer book had been mostly fixed by compendia dating from the
tenth century; in the Middle Ages, however, it became the object of
commentaries, many of which sought to find their authors’ own theologies
reflected in these venerated and widely known texts by the ancient rabbis.
This is especially true of the kabbalists, who devoted much attention to the
kavvanah, or inward meaning, of liturgical prayer.

The fourth strand of earlier tradition is that of Merkavah mysticism.
Merkavah designates a form of visionary mystical praxis that reaches back

into the Hellenistic era but was still alive as late as tenth-century Babylonia.



Its roots lie close to Apocalyptic literature, except that here the voyager
taken up into the heavens is usually offered a private encounter with the
divine glory, one that does not involve metahistorical predications. Those
who “went down into the merkavah” sought visions that took them before the
throne of God, allowing them to travel through the divine “palaces”
(heikhalot), Tealms replete with angels and, at the height of ecstasy, to
participate in or even lead the angelic chorus. The term merkavah (chariot)
links this tradition to the opening vision of the prophet Ezekiel, which was
seen as the great paradigm for all such visionary experiences and accounts.
It is also connected to the gedushah formula (“Holy, holy, holy is yHVH of
hosts; the whole earth is filled with His glory!”) of Isaiah 6, since it is this
refrain that most Merkavah voyagers recount hearing the angels sing as they
stand with them in the heavenly heights.

The Merkavah tradition was known to the medievals in two ways.
Treatises by those who had practiced this form of mysticism, often
preserved in fragmentary and inchoate form, were copied and brought from
the Near East to western Europe, as we shall see below. But just as
important were the references to Merkavah practice in the Talmudic
literature itself, a fact that lent legitimacy to the fascination that latter-day
mystics clearly felt for this material. Such great Talmudic sages as Rabbi
Akiva and Rabban Yohanan son of Zakkai were associated with Merkavah
traditions. Akiva, considered in some aggadic sources to be a sort of second
Moses, is the subject of the most famous of all rabbinic accounts of such
mystical voyages. He alone, unlike the other three of the “four who entered
the orchard,” was able to “enter in peace and leave in peace.” While some
modern scholars question the historicity of associating the early rabbinic
sages with Merkavah praxis, in the Middle Ages the Talmudic sources were

quite sufficient to sustain this link. It was the philosophic questioners of the



Merkavah traditions, rather than their mystical supporters, who were hard-
pressed to defend their views. Merkavah traditions also had considerable
influence on the rabbinic liturgy, and this association too raised their esteem
in medieval eyes.

The fifth and final element of this ancient legacy is the hardest to
define, partly because it hangs on the thread of a slim body of text, but also
because it contains elements that seem contradictory to one another. I refer
to the speculative/magical tradition that reached medieval Jewry through
the little book called Sefer Yetsirah and various other small texts, mostly
magical in content, that are associated with it. Sefer Yetsirah has been
shown to be a very ancient work, close in spirit to aspects of Greek
esotericism that flourished in the late Hellenistic era. While the practice
associated with this school of thought is magical/theurgic, even including

the attempt to make a golem, its chief text contains the most abstract

worldview to be found within the legacy of ancient Judaism. By
contemplating the core meaning of both numbers and letters, it reaches
toward a notion of cosmic unity that underlies diversity, of an abstract deity
that serves as cosmic center, in whom (or perhaps better: “in which”) all
being is rooted. The magical praxis is thus a form of imitatio dei, man’s
attempt to reignite the creative spark by which the universe has emerged
from within the Godhead. Here we have the roots of a theology more
abstract than anything to be found in the aggadah or the Merkavah tradition,
an essentially speculative and nonvisual mysticism.

Sefer Yetsirah was the subject of a wide variety of commentaries in the
Middle Ages, rationalists as well as mystics claiming it as their own. In the
twelfth century, the language and style of thought found in this work

became central to the first generations of kabbalistic writing, as reflected by



commentaries on it and by the penetration of its terminology into other
works as well.

Kabbalah must be seen as a dynamic mix of these five elements,
sometimes with one dominating, sometimes adding the mix of another. It
was especially the first and last listed, the aggadic/mythic element and the
abstract/speculative/magical tradition that seemed to vie for the leading role
in forging the emerging kabbalistic way of thought.

Jewish esoteric traditions began to reach the small and isolated
communities of western Europe (some of which dated back to Roman
times) perhaps as early as the ninth or tenth century. How these ancient
materials first came to Franco-German Jewry is lost in legend, but it is clear
from manuscript evidence that much of the old Merkavah and magical
literature was preserved among the earliest Ashkenazic Jews, along with
their devotion to both halakhah and aggadah. These esoteric sources were
studied especially by groups in the Rhineland, who added to them their own
speculations on God, the cosmos, and the secrets of the Torah. Out of these
circles there emerged in the late twelfth and early thirteenth centuries a

movement known to history as Hasidut Ashkenaz, a pietistic revivalism based

on small communities or brotherhoods of mystics who committed
themselves to high standards of ascetic practice and contemplative
devotion. These groups also played a key role in the preservation and
further development of esoteric traditions.

It was in the area of southern France called Provence, culturally akin in
the High Middle Ages to northern Spain, that a somewhat different sort of
esoteric speculations began to emerge. These came to be called by the name
Kabbalah, a term applied to this emerging school of mystical thought in the
early thirteenth century. The word means “tradition”; its use in this context

indicates that the kabbalists saw themselves as a conservative element



within the Jewish religious community. Their secrets—so they claimed—

were qabbalah, esoteric teachings received from ancient masters by means of

faithful oral transmission from one generation to the next.

The Provencal Jewish community in the twelfth century was one of
great cultural wealth, forming something of a bridge between the spiritual
legacy of Jewish creativity in Spain of Muslim times and the rather separate
world of Jewry in the Ashkenazic or Franco-Rhenish area. It is in this
cultural realm that Kabbalah first appears, about the middle of the twelfth
century. The origins of this spiritual and literary movement are obscure and
still much debated. There are clearly elements of Near Eastern origin in the
earliest Kabbalah, materials related to Merkavah and late midrashic texts
that were present in the Holy Land in the ninth or tenth centuries. There are
also strong influences of elements that were to appear in Rhineland
Hasidism as well, indicating that at some early point these two movements
had a common origin. But here in Provence, a new sort of religious
discourse began to emerge in circles of mystics who combined knowledge
of these various traditions. These groups, which may have been several
generations in formation, are known to us as the editors of one of the
strangest and most fascinating documents in the long history of Hebrew
literature. This slim volume is known as Sefer ha-Bahir, awkwardly
renderable as The Book of Clarity. We first find reference to it in Provencal
works of the latter twelfth century, and from that time forward it has a
continuous history as a major shaper of Jewish mystical ideas.

The Bahir takes the form of ancient rabbinic Midrash, expounding on
biblical phrases, tying one verse of Scripture to another, and constructing
units of its own thought around what it offers as scriptural exegesis. Like
the old Midrash, it makes frequent use of parables, showing special

fondness for those involving kings and their courts, in which God is



repeatedly compared to “a king of flesh and blood.” In form, then, the Bahir
is quite traditional. But as soon as the reader opens its pages to look at the
content, astonishment takes over. The text simply does not work as
Midrash. Questions are asked and not answered, or answered in a way that
only adds mystification. Images are proposed that in the midrashic context
surely refer to God, and then suddenly things are said that make such a
reading theologically impossible (The “King” turns out to have an older
brother, for example). What sort of questions are these, and what sort of
answers? The scholar is sometimes tempted to emend the text!

If one comes to the Bahir, on the other hand, bearing some familiarity
with the methods of mystical teachers, particularly in the Orient, the text
may seem less bizarre. Despite its title, the purpose of the book is precisely
to mystify rather than to make anything “clear” in the ordinary sense. Here
the way to clarity is to discover the mysterious. The reader is being taught
to recognize how much there is that he doesn’t know, how filled Scripture is
with seemingly impenetrable secrets. “You think you know the meaning of
this verse?” says the Bahir to its reader. “Here is an interpretation that will
throw you on your ear and show you that you understand nothing of it at
all.” Everything in the Torah, be it a tale of Abraham, a poetic verse, or an
obscure point of law, hints at a reality beyond that which you can obtain by
the ordinary dialectics of either Talmudic or philosophical thinking.

As we read on in the Bahir, it becomes clear that the authors are not
simply advocating obscurantism for its own sake. The text has in mind a
notion, often expressed only vaguely, of a world that lies behind the many
hints and mysteries of the scriptural word. To say it briefly, the Bahir and
all kabbalists that follow it claim that the true subject of Scripture is God
Himself, that revelation is essentially an act of divine self-disclosure.

Because most people would not be able to bear the great light that comes



with knowing God, the Torah reveals divinity in secret form. Scripture is
strewn with hints as to the true nature of “that which is above” and the
mysterious process within divinity that led to the creation of this world.
Only in the exoteric, public sense is revelation primarily a matter of divine
will, teaching the commandments Israel is to follow in order to live the
good life. The inner, esoteric revelation is rather one of divine truth, a web
of secrets pointing to the innermost nature of God’s own self. That self is
disclosed in the garb of a newly emergent symbolic language, one
describing the inner life of the Deity around a series of image-clusters that

will come to be called (in a term derived from Sefer Yetsirah) the ten sefirot.

The earliest documentary evidence of Kabbalah is found in two very
different sorts of literary sources. The Bahir constitutes one of these.
Alongside it there is a more theoretical or abstract series of kabbalistic
writings. These appear first in the family and close circle of Rabbi Abraham
ben David of Posquieres, a well-known Provencal Talmudic authority. His
son, Rabbi Isaac the Blind (d. ca. 1235), and others linked to his study
circle (including family members) evidence an ongoing tradition of
kabbalistic praxis both in their brief commentaries on prayer and on Sefer
Yetsirah, and in their written reflections on names of God. These treatises—
quite laconic in style when compared with the mythic lushness of the Bahir
—point to an already well-defined system of kabbalistic contemplation,
suggesting that their appearance after 1150 may reflect a decision to reveal
in writing that which had been previously kept secret, rather than an entirely
new genre of religious creativity. The sort of rabbinic circles in which
Kabbalah is first found are highly conservative; it is hard to imagine them
inventing this new sort of religious language on their own. It seems more

likely that they saw themselves as guardians and transmitters of a secret



tradition, passed down to them from sources unknown, but in their eyes
surely ancient.

The context for the publication of kabbalistic secrets is the great
spiritual turmoil that divided Provencal Jewry in the second half of the
twelfth century: the controversy over philosophy, and especially over the
works of Rabbi Moses Maimonides (1135-1204). This conflict came to a
head with the public burning of Maimonides’ Guide for the Perplexed (by
the Dominicans, but possibly with the tacit approval of anti-Maimonidean
Jews) in 1232. The surrounding struggle engaged the intellectual life of the
Provencal Jewish elite for several decades. As the era’s great halakhic
authority and codifier of Jewish law, Maimonides’ name commanded
tremendous respect. In many writings of the age, he is simply referred to as
“the Rabbi.” But his works raised not a few questions regarding his degree
of theological orthodoxy. Did Maimonides go too far in his insistence that
the Bible’s ascription of emotions to God, as well as bodily attributes, was a
form of anthropomorphism that needed to be explained away? Was it right
that he derived so much of his wisdom from non-Jewish sources, the Greek
and Islamic philosophical traditions? Was he correct in identifying the
ancient rabbinic references to “The Account of the Chariot” and “The
Account of Creation” with metaphysics and physics as the philosophers
taught them? Did he have a right to dismiss certain old Jewish esoteric
speculations as inauthentic nonsense? Still more painful in this law-centered
culture: how could the rabbi have given legal status to his own Aristotelian
philosophic views, seemingly insisting, in the opening section of his Code,
that any Jew who did not share them was either an idolator or a naive fool?

But the heart of the Maimonidean controversy went deeper than all of
these accusations, touching the very heart of the philosophical notion of the

Godhead. Philosophy insisted on divine perfection—on the unchanging, all-



knowing, all-capable quality of God. If perfect and unchanging, this God
was necessarily self-sufficient and in no need of human actions of any sort.
Why, then, would such a God care about performance of the
commandments? How could a Torah centered on religious law, including so
much of ritual performance, represent the embodiment of divine will?
Maimonides taught that indeed God had no “need” for us to fulfill the
commandments. The chief purpose of religious observance was
educational, a God-given way of cultivating the mind to turn toward God.
But once the lesson had been learned, some suspected, there would be those
who would come to see the form itself as no longer needed. Moreover it
was rumored that in some circles of wealthy Jewry in Muslim Spain, the
abstractions of philosophy had begun to serve as an excuse for a more lax
view of the commandments and the details of their observance.

Some rabbis of Provence were deeply loyal to a more literalist reading
of the Talmudic and midrashic legacy, one that left little room for the
radical rationalization of Judaism proposed by the philosophers. Others had
been exposed to the esoteric traditions of the Rhineland and northern
France, which stood in conflict with the new philosophy partly because they
seemed to highlight—rather than minimize—the anthropomorphic passages
in Scripture and tradition. The Franco-Rhenish tradition also had room for a
strong magical component to religion. Ancient speculations on secret names
of God and the angels still held currency in these circles. The power of
using such names to affect the divine will, utter blasphemy in the eyes of
the Maimonidean, was taken for granted in early Ashkenaz, as it had been
centuries earlier throughout the Jewish world.

The secrets of Kabbalah were made public in this age as a way to
combat the influence of Maimonidean rationalism. The freedom and

implied disinterest in human affairs of the philosophers’ God frightened the



mystics into coming out of the deep esotericism that had until then
restricted them to oral transmission of their teachings within closed
conventicles of initiates. Their secrets were to serve as an alternative
explanation of the Torah, one that saw Torah and its commandments not
only as playing a vital role in the ongoing spiritual life of Israel, but also as
having a cosmos-sustaining role in a view of the universe that made them
absolutely essential. It is no accident that two of the key subjects discussed
in these earliest kabbalistic speculations are the kavvanot, Or secret meanings
of prayer, and ta’amei ha-mitsvot, the reasons for the commandments. Both of
these are interpreted in a way that insists on the cosmic effects of human
actions. The special concentration on divine names played an essential part
in early Kabbalah, setting in course a theme that was to be developed over
many centuries of kabbalistic praxis.

The secret doctrines first taught in Provence were carried across the
Pyrenees in the early thirteenth century, inspiring small circles of mystics in
the adjacent district of Catalonia. One key center of this activity was the
city of Gerona, well known as the home of two of the most important
rabbinic figures of the age, Rabbi Moses ben Nahman (called Nahmanides)
and Rabbi Jonah Gerondi (ca. 1200-1263). Nahmanides, perhaps the most
widely respected Jewish intellectual figure of the thirteenth century, is the
most important personage associated with the early dissemination of
kabbalistic secrets. He was a leading Talmudic commentator, scriptural
interpreter, and legal authority. His Torah commentary includes numerous
passages—most brief and intentionally obscure, but several lengthy and
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highly developed—where he speaks “in the way of truth,” referring to
secret kabbalistic traditions. Alongside Nahmanides there emerged a
somewhat separate circle of kabbalists including two very important

teachers, Rabbi Ezra ben Solomon and Rabbi Azriel. These figures seem to



have been more innovative than Nahmanides in their kabbalistic exegesis
and also more open to the Neoplatonic philosophy of Abraham Ibn Ezra
and others that was gaining credence in their day. Nahmanides was
essentially conservative in his kabbalistic readings, insisting that he was
only passing down what he had received from his teachers, and his view of
philosophical thought in general was quite negative. Rabbi Ezra, the author
of commentaries on the Song of Songs and some Talmudic aggadot, and his
disciple Rabbi Azriel, who wrote a larger treatise on the aggadot as well as a
widely quoted commentary on the liturgy, combined the legacy of the Bahir
with teachings received from Rabbi Isaac the Blind and his nephew Rabbi
Asher ben David. They read Kabbalah in a Neoplatonic spirit, which is to
say that they saw the sefirot as an ordered series of emanations, increasingly
removed from an unknowable primal source.

This Catalonian kabbalistic tradition remained fairly close to the
original purpose we have suggested for the publication of kabbalistic
secrets. Nahmanides’ inclusion of openly kabbalistic references in his
highly popular Torah commentary complemented his fierce polemical
attacks in that same work on Maimonides’ philosophical interpretation of
the Torah. Jacob bar Sheshet, another key Gerona figure, also engaged in
the battle against the rationalists. While neither Rabbi Azriel nor Rabbi
Ezra of Gerona is known to have written anything outside the realm of
Kabbalah, their writings reflect significant rabbinic learning and show them
to belong to the same traditionalist and anti-Aristotelian circles.
Neoplatonism, they found, was a philosophy more amenable to the needs of
mystics, thus rediscovering in a Jewish context something that Christian
mystics had come to know many centuries earlier.

Around the middle of the thirteenth century, a new center of

kabbalistic activity became active in Castile, to the west of Catalonia. Soon



the writings of this new group, out of which the Zohar was to emerge,
overshadowed those of the earlier Catalonian circle with regard to both
volume and originality of output. The Castilian kabbalists’ writings were
not characterized by the highly conservative rabbinic attitude that had been
lent to Kabbalah by such figures as Rabbi Isaac the Blind and Nahmanides.
This circle had its roots more planted in the Bahir tradition than in that of
the abstract language of early Provencal/Catalonian Kabbalah. Mythic
imagery was richly developed in the writings of such figures as the brothers
Rabbi Isaac and Rabbi Jacob ha-Kohen and their disciple Rabbi Moses of
Burgos. Their writings show a special fascination with the “left side” of the
divine emanation and the world of the demonic. Rabbi Isaac ha-Kohen
developed a full-blown mythos in which the forces of evil were presented
as near autonomous powers emanated in an act of purgation from the depths
of divinity. Dependent upon both the divine and the human for their
existence, they exist at the liminal outskirts of the sefirotic realm and the
phenomenal universe, at the very borders of chaos and non-being. There
they wait in ambush for the Shekhinah and the worlds that She creates and
nurtures. Thus, to the world picture of divine sefirotic hierarchy and an
emanated cosmos, the Castilians add a parallel but antithetical realm of the
demonic, serving as the source of all that is destructive in the cosmos.

This conception of the “left-hand emanation” is founded on a set of
suggestive aggadic statements and biblical verses. In particular, the
Castilian kabbalists’ imagination was sparked by Rabbi Abbahu’s famous
dictum: “The blessed Holy One created and destroyed worlds before He
created these, saying: ‘These please me. Those did not please me.”” Out of
this and other fragments of aggadic thought, Rabbi Isaac spun an elaborate

mythos in which the sefirah Binah, at the dawn of time, welled forth

emanations of pure din (literally “judgment,” but resulting in absolute forces



of destruction, whose intensity doomed them to almost immediate
annihilation). From the residue of these destructive forces rose a hierarchy
of powers of unmitigated judgment. Possessing no creative potency of their
own, these forces are ontologically dependent upon divinity and are
energized by the power released by human transgression.

Because of their fascination with myths of the demonic realm, this
group was characterized by Gershom Scholem as the “Gnostic Circle” of
Castilian kabbalists. Their writings had great influence in the further
development of kabbalistic thought. They are the most immediate
predecessors of the circle of kabbalists represented in the Zohar. The
mythic imagination of the Zohar, reaching to its greatest heights in
depicting the realms of evil, has its roots in this setting. It is likely that
Rabbi Moses de Ledn, the central figure in both the writing and the
circulation of the Zohar, saw himself as a disciple of these “Gnostic”
kabbalists. Rabbi Todros Abulafia, a kabbalist who also served as an
important political leader of Castilian Jewry, is another important link
between these two groups. Although significant in their own day, the
writings of the Gnostic circle were mostly forgotten by later generations of
kabbalists and were not printed until Scholem himself retrieved them from
rare surviving manuscripts.

There is another difference between Catalonian and Castilian circles
that is especially important for understanding the Zohar’s place in the
history of Kabbalah. The earliest kabbalists were fascinated with the origin
of the sefirotic world, devoting much of their speculation to the highest

sefirot and their relationship to that which lies beyond them. They were also

deeply committed to the full unity of the sefirotic world, even to its

circularity, so that the rising of all the sefirot to be united with the highest one

was a frequently articulated goal of contemplation. Varied patterns of inner



connection in the upper worlds were reflected in the kavwanot (mystical

directions) of prayers and in understandings of ritual commandments, but
the ultimate goal of all of these was the full restoration of the divine unity
and the rise of all to the highest rung, designated as mahashavah OT haskel
(contemplation, intellect). The situation was quite different in the Castilian
writings. Here the emphasis was placed on the lower part of the sefirotic
world, especially on the relationships between “right” and “left” and “male”
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and “female.” The counterbalancing of demonic energies needed the
strengthening of the right-hand power of divine love, and this could be
awakened by human love of God and performance of the commandments.
But as these writings developed, it was fascination with the sexual
mysteries, reflected in the joining together of divine male and female, that
overwhelmed all other symbolic interests. The uniting of the male
sixth/ninth sefiror with the female tenth became the chief and in some places
almost unique object of concern and way of explaining the religious life as
a whole. This mysterium coniunctionis or zivuga qaddisha lies at the very heart
of Zoharic teaching.

In the divergence between these two tendencies within Kabbalah, we
see mythic and abstractionist elements struggling within the emerging self-
articulation of the mystical spirit. In raising all to the very heights of the
sefirotic world, the Catalonians were voting for abstraction, a Kabbalah that
led the mystic to experience a God not entirely removed from the rarified
transpersonal deity of the Jewish philosophers. The Castilians may have
incorporated some aspects of Gerona’s Neoplatonism, but their spirit is
entirely different. Perhaps influenced in part by renewed contact with more
mythically-oriented Ashkenazic elements, and in part reflecting also the
romantic troubadour ethos of the surrounding culture, they write in a spirit

far from that of philosophy. Here we find a strong emphasis on the theurgic,



quasi-magical effect of kabbalistic activity on the inner state of the
Godhead, and its efficacy in bringing about divine unity and thus showering
divine blessing upon the lower world. Their depictions of the upper
universe are highly colorful, sometimes even earthy. The fascination with
both the demonic and the sexual that characterizes their work lent to
Kabbalah a dangerous and close-to-forbidden edge that undoubtedly served
to make it more attractive, both in its own day and throughout later
generations.2

The last quarter of the thirteenth century was a period of great creative
expansion among the kabbalists of Castile. The sefirotic Kabbalah—as
detailed in the works of such well-known figures as Moses de Leo6n, Todros
Abulafia, Joseph Gikatilla, Isaac Ibn Sahula, Joseph ben Shalom Ashkenazi,
Joseph Angelet, and Joseph of Hamadan, all dating from the period between
1280 and 1310—constitutes a considerable and highly varied body of
writing, even leaving aside the Zohar itself. It was within this circle that
fragments of a more poetic composition, written mostly in lofty and
mysterious Aramaic rather than Hebrew, first began to circulate. These
fragments, composed within one or two generations but edited over the
course of the following century and a half, are known to the world as the
Zohar.

11

Kabbalah represents a radical departure from any previously known version
of Judaism, especially in the realm of theology. While kabbalists remained
loyal followers of normative Jewish praxis as defined by halakhah, the
theological meaning system that underlay their Judaism was reconstructed.

The God of the kabbalists is not primarily the powerful, passionate Leader



and Lover of His people found in the Hebrew Bible, not the wise Judge and
loving Father of the rabbinic aggadah, nor the enthroned King of Merkavah
visionaries. The kabbalists’ God also differs sharply from the increasingly
abstract notions of the deity created by Jewish philosophers in the Middle
Ages, beginning in the tenth century with Saadia Gaon and culminating in
the twelfth with Maimonides— whose work often stands in the background
as the object of kabbalistic polemics. The image of God that first appears in
Sefer ha-Bahir—to be elaborated by several generations of kabbalists until
it achieved its highest poetic expression in the Zohar—is a God of multiple
mythic potencies, obscure entities eluding precise definition but described
through a remarkable web of images, parables, and scriptural allusions.
Together these entities constitute the divine realm; “God” is the collective
aggregate of these potencies and their inner relationship. The dynamic
interplay among these forces is the essential myth of Kabbalah—the true
inner meaning, as far as its devotees are concerned, both of the Torah and of
human life itself.

In describing the God of the kabbalists as a figure of myth, we mean to
say that the fragmented narratives and scriptural interpretations found in the
Bahir and other early kabbalistic writings refer to a secret inner life of God,
lifting the veil from the ancient Jewish insistence on monotheism and
revealing a complex and multifaceted divine realm. In sharp contrast to the
well-known ancient adage of Ben Sira (“Do not seek out what is too
wondrous for you; do not inquire into that which is concealed from you”),
these writings precisely seek to penetrate the inner divine world and to offer
hints to the reader about the rich and complex life to be found there. Of
course, outright polytheism (like that of the pagan Gnostic groups of late
antiquity) is out of the question here at the heart of a medieval Jewry that

defined itself through proud and devoted attachment to the faith in one God.



What we seem to discover in the early Kabbalah are various stages of
divine life, elements within the Godhead that interact with one another. In
the Bahir, these potencies relate quite freely and mysteriously with one
another; a fixed pattern of relationships is somehow vaguely in the
background, but not clearly presented. In the century of development
following the Bahir’s publication (1150-1250), the system comes to be
quite firmly fixed. It is that pattern that lies behind the fanciful and multi-
layered creativity of the Zohar.

What we are speaking of here is the realm of divine entities that are
called sefirot by early kabbalistic sources. The term originates in Sefer
Yetsirah, where it refers to the ten primal numbers which, along with the
twenty-two letters of the Hebrew alphabet, comprise the “thirty-two
wondrous paths of wisdom” or the essential structure of existence. For the
kabbalist, it is these forces and the dynamic interplay among them that
constitutes the inner life of the Godhead. To know God, a necessary
condition of proper worship (on this point the kabbalists agree with the
philosophers), one must understand the symbolic language of the sefirot. To
be a kabbalist is to contemplate the flow of energy among the sefirot and
reflect upon their ultimate unity.

The non-Bahir writings of early Kabbalah add an important new
element to this picture. Here the term Ein Sof begins to appear as the hidden
source from which the ten sefirot emerge. Originally part of an adverbial
phrase meaning “endlessly,” Ein Sof is used in this context in a nominal sense
to designate “the Endless” or “that which is beyond all limits.” Ein Sof refers
to the endless and undefinable reservoir of divinity, the ultimate source out
of which everything flows. Ein Sof is utterly transcendent in the sense that no
words can describe it, no mind comprehend it. But it is also ever-present in

the sense of the old rabbinic adage “He is the place of the world.” To say



that Ein Sof is “there” but not “here” would entirely falsify the notion.
Nothing can ever exist outside of Ein Sof. It is thus not quite accurate to say
that the sefirot “emerge” or “come out of” Ein Sof. Within the hidden reaches
of infinity, in a way that of necessity eludes human comprehension, there
stirs a primal desire, the slightest rippling in the stillness of cosmic solitude.
That desire (not a change, the more philosophically-oriented kabbalist
hastens to add, but an aspect of reality that has been there forever) draws
the infinite well of energy called Ein Sof toward self-expression: a becoming
manifest or a concretization that begins with the subtlest of steps, moves
toward the emergence of “God” as divine persona, manifests its spectrum of
energies in the “fullness” of the ten sefirot, and then spills over with
plentitude to create all the “lower” worlds, including—as its very lowest
manifestation—the material universe. The sefirot are thus a revelation, a
rendering more accessible, of that which has existed in Ein Sof all along.

We are now ready to trace the pattern of the sefirot and the essential
symbols associated with them. The description in the following paragraphs
does not summarize any particular passage in a single kabbalistic text, but
attempts to offer a summary understanding of the sefirot as they were
portrayed in the emerging Castilian Kabbalah of the late thirteenth century.
(See the Diagram of the Ten sefirot, above, page xi.)

The highest sefirah represents the first stirrings of intent within Ein Sof,
the arousal of desire to come forth into the varied life of being. There is no
specific “content” to this sefirah; it is a desire or intentionality, an inner
movement of the spirit, that potentially bears all content, but actually none.
It is therefore often designated by the kabbalists as “Nothing.” This is a
stage of reality that lies between being wholly within the One and the first
glimmer of separate existence. Most of the terms used to describe this rather

vague realm are apophatic in nature, describing it negatively. “The air [or:



ether] that cannot be grasped” is one favorite; “the hidden light” is another.
The prime pictorial image assigned to it is that of the crown: Keter, the
starting point of the cosmic process. Sometimes this rung of being is
referred to as Keter Elyon, the Supreme Crown of God. This image is derived
partly from a depiction of the ten sefiror in anthropic form, that is to say, in
the image of a human being. Since this personification is of a royal
personage, the highest manifestation of that emerging spiritual “body” will
be the crown. But we should also recall that the more primary meaning of
the word keter is “circle”; it is from this that the notion of the crown is
derived. In Sefer Yetsirah we are told that the sefirot are a great circle, “their
end embedded in their beginning, and their beginning in their end.” The
circularity of the sefiot will be important to us further along in our
description.

Out of Keter emerges Hokhmah, the first and finest point of “real”
existence. All things, souls, and moments of time that are ever to be, exist
within a primal point, at once infinitesimally small and great beyond
measure. (Like mystics everywhere, kabbalists love the language of
paradox, a way of showing how inadequate words really are to describe this
reality.) The move from Keter to Hokhmah, the first step in the primal process,
is a transition from nothingness to being, from pure potential to the first
point of real existence. The kabbalists are fond of describing it by their own
reading of a verse from Job’s Hymn to Wisdom: “Wisdom comes from
Nothingness” (Job 28:12). All the variety of existence is contained within
Hokhmah, ready to begin the journey forward.

But Hokhmah, meaning “wisdom,” is also the primordial teaching, the
inner mind of God, the Torah that exists prior to the birth of words and
letters. As being exists here in this ultimately concentrated form, so too

does truth or wisdom. The kabbalists are building on the ancient midrashic



identification of Torah with primordial wisdom and the midrashic reading
of “In the beginning” as “through Wisdom” God created the world. Here we
begin to see their insistence that Creation and Revelation are twin
processes, existence and language, the real and the nominal, emerging
together from the hidden mind of God. As the primal point of existence,
Hokhmah is symbolized by the letter yod, smallest of the letters, the first point
from which all the other letters will be written. Here all of Torah, the text
and the commentary added to it in every generation—indeed all of human
wisdom—is contained within a single yod. This yod is the first letter of the
name of God. The upper tip of the yod points toward Keter, itself designated
by the alef or the divine name Ehyeh.

This journey from inner divine Nothingness toward the beginning of
existence is one that inevitably arouses duality, even within the inner
realms. As Hokhmah emerges, it brings forth its own mate, called Binah,
“understanding” or “contemplation.” Hokhmah is described as a point of light
that seeks out a grand mirrored palace of reflection. The light seen back and
forth in those countless mirrored surfaces is all one light, but infinitely
transformed and magnified in the reflective process. Hokhmah and Binah are
two that are inseparably linked to one another; either is inconceivable to us
without the other. Hokhmah is too fine and subtle to be detected without its
reflections or reverberations in Binah. The mirrored halls of Binah would be
dark and unknowable without the light of Hokhmah. For this reason they are
often treated by kabbalists as the primal pair, ancestral Abba and 1mma, Father
and Mother, deepest polarities of male and female within the divine (and
human) Self. The point and the palace are also primal Male and Female,
each transformed and fulfilled in their union with one another. The energy
that radiates from the point of Hokhmah is described chiefly in metaphors of

flowing light and water, verbal pictures used by the mystics to speak of



these most abstract levels of the inner Mind. But images of sexual union are
never far behind these; the flow of light is also the flow of seed that fills the
womb of Binah and gives birth to all the further rungs within the ten-in-one
divine structure, the seven “lower” sefirot.

This first triad of sefirot together constitutes the most primal and
recondite level of the inner divine world. It is a reality that the kabbalist
regularly claims is quite obscure and beyond human ken, although the many
references to kavvanah reaching Keter and to the union of all the sefirot with
their source undercut such assertions. But for most passages in the Zohar,
Binah stands as the womb of existence, the jubilee in which all returns to its
source, the object of teshuvah (turning, returning)—in short, the highest
object of the religious quest to return to the source. Out of the womb of
Binah flow the seven “lower” sefirot, constituting seven aspects of the divine
persona. Together these comprise the God who is the subject of worship and
the One whose image is reflected in each human soul. The divine Self, as
conceived by Kabbalah, is an interplay of these seven forces or inner
directions. So too is each human personality, God’s image in the world.
This “holy structure” of the inner life of God is called the “Mystery of
Faith” by the Zohar and is refined in countless images by kabbalists
through the ages. “God,” in other words, is the first Being to emerge out of
the divine womb, the primal “entity” to take shape as the endless energies
of Ein Sof begin to coalesce.

These seven sefirot, taken collectively, are represented in the spatial
domain by the six directions around a center (in the tradition of Sefer
Yetsirah) and in the realm of time by the seven days of the week,
culminating in the Sabbath. Under the influence of Neoplatonism, the
kabbalists came to describe the sefiot as emerging in sequence. This

sequence does not necessarily have to be one of time, as the sefirot comprise



the inner life of yHvH, where time does not mean what it does to us. The
sequence is rather one of an intrinsic logic, each stage a response to that
which comes “before” it. The structure consists of two dialectical triads
(sets of thesis, antithesis, and synthesis) and a final vehicle of reception that
also energizes the entire system from “below,” corresponding to Keter at the
“upper” end.

First to manifest is Hesed, the grace or love of God. The emergence of
God from hiding is an act filled with love, a promise of the endless
showering of blessing and life on all beings, each of whose birth in a sense
will continue this process of emerging from the One. This gift of love is
beyond measure and without limit, the boundless compassion of Keter now
transposed into a love for each specific form and creature that is ever to
emerge. This channel of grace is the original divine shefa, the bounteous and
unlimited love of God. But the divine wisdom also understands that love
alone is not the way to bring forth “other” beings and to allow them their
place. Judaism has always known God to embody judgment as well as love.
The proper balance between these two, ever the struggle of the rabbis
themselves (loving the people as well as the law), is a struggle that Jewish
sources have long seen as existing in God as well. Hesed therefore emerges
linked to its own opposite, described both as Din, the judgment of God, and
Gevurah, the bastion of divine power. This is a force that measures and limits
love, that controls the flow of Hesed in response to the needs, abilities, and
deserts of those who are to receive it.

Hesed represents the God of love, calling forth the response of love in
the human soul as well. Gevurah represents the God we humans fear, the One
before whose power we stand in trembling. The kabbalists saw Hesed as the
faith of Abraham, described by the prophet as “Abraham My lover” (Isaiah
41:8). Abraham, the first of God’s true earthly followers, stands parallel to



Hesed, the first quality to emerge within God. He is the man of love, the one
who will leave all behind and follow God across the deserts, willing to offer
everything, even to place his beloved son upon the altar, for love of God.
Gevurah, on the other hand, is the God called “Fear of Isaac” (Genesis 31:42).
This is the divine face Isaac sees when bound to that altar, confronting the
God he believes is about to demand his life. Isaac’s piety is of a different
quality than his father’s. Trembling obedience, rather than love, marks his
path through life. In the Zohar, the “Fear of Isaac” is sometimes depicted as
a God of terror.

The linking together of Hesed and Gewurah is an infinitely delicate
balance. Too much love and there is no judgment, none of the moral
demand that is so essential to the fabric of Judaism. But too much power or
judgment is even worse. The kabbalists see this aspect of the divine and
human self as fraught with danger, the very birthplace of evil. Gevurah
represents the “left” side of the divine as the sefirort emerge in humanlike
form. The Zohar speaks of a discontent that arises on this “left” side of
God. Gevurah becomes impatient with Hesed, unwilling to see judgment set
aside in the name of love. Rather than permitting love to flow in measured
ways, Gevurah seeks for some cosmic moment to rule alone, to hold back the
flow of love. In this “moment,” divine power turns to rage or fury; out of it
all the forces of evil are born, darkness emerging from the light of God, a
shadow of the divine universe that continues to exist throughout history,
sustained by the evil wrought by humans below. Here we have one of the
most important moral lessons of Kabbalah. Judgment not tempered by love
brings about evil; power obsessed with itself turns demonic. The force of
evil is often referred to by the Zohar as sitra ahra, the “other side,” indicating
that it represents a parallel emanation to that of the sefirot. But the origin of

that demonic reality that both parallels and mocks the divine is not in some



“other” distant force. The demonic is born of an imbalance within the
divine, flowing ultimately from the same source as all else, the single
source of being.

The proper balance of Hesed and Gevurah results in the sixth sefirah, the
center of the sefirotic universe. This configuration represents the personal
God of biblical and rabbinic tradition. This is God seated on the throne, the
one to whom prayer is most centrally addressed. Poised between the “right”
and “left” forces within divinity, the “blessed Holy One” is the key figure in
a central column of sefirot, positioned directly below Keter, the divine that
precedes all duality. The sixth sefirah is represented by the third patriarch,
Jacob, also called Israel—the perfect integration of the forces of Abraham
and Isaac, the God who unites and balances love and fear.

Nonpersonal designations for this sixth sefirah include Tif’eret (Beauty,
Splendor), Rahamim (Compassion), mishpat (balanced judgment), and emet
(truth). The three consonants of emet represent the first, middle, and last
letters of the alphabet. Truth is stretched forth across the whole of Being,
joining the extremes of right and left, Hesed and Gevurah, into a single
integrated personality. Thus is the sixth sefirah also described as the central
“beam” in God’s construction of the universe. Adopting a line from Moses’
Tabernacle (Exodus 26:28), depicted by the rabbis as reflecting the cosmic
structure, Jacob or the sixth sefirah is called “the central beam, reaching from
one end unto the other.”

In Jacob or Tifreret we reach the synthesis that resolves the original
tension between Hesed and Gevurah, the inner “right” and “left,” love and
judgment. The “blessed Holy One” as a personal God is also the uppermost
manifestation called “Israel,” thus serving as a model of idealized human
personality. Each member of the house of Israel partakes of this Godhead,

who may also be understood as a totemic representation of His people



below. “Jacob” is in this sense the perfect human—a new Adam, according
to the sages—the radiant-faced elder extending blessing through the world.
This is also the God of imitatio dei. In balancing their own lives, the people
of Israel imitate the God who stands at the center between right and left,
balancing all the cosmic forces. That God knows them and sees Himself in
them, meaning that the struggle to integrate love and judgment is not only
the great human task, but also a reflection of the cosmic struggle. The inner
structure of psychic life is the hidden structure of the universe; it is because
of this that we can come to know God by the path of inward contemplation
and true self-knowledge.

The key dialectical triad of Hesed-Gevurah-Tif’eret is followed on the
kabbalistic chart by a second triad, that of the sefirot Netsah, Hod, and Yesod,
arranged in the same manner as those above them. Little that is new takes
place on this level of divinity. These sefirot are essentially channels through
which the higher energies pass on their way into the tenth sefirah, Malkhut or
Shekhinah, the source of all life for the lower worlds. The only major function
assigned to Netsah and Hod in the kabbalistic sources is their serving as the
sources of prophecy. Moses is the single human to rise to the level of Tif’eret,
to become “bridegroom of the Shekhinah.” Other mortals can experience the
sefirotic universe only as reflected in the Shekhinah, the single portal though
which they can enter. (This is the “formal” view of the kabbalists, though it
is a position exceeded by a great many passages in the Zohar and
elsewhere.) The prophets other than Moses occupy an intermediate position,
receiving their visions and messages from the seventh and eighth sefirot,
making prophecy a matter of participation in the inner sefirotic life of God.

The ninth sefirah represents the joining together of all the cosmic forces,
the flow of all the energies above now united again in a single place. In this

sense the ninth sefirah is parallel to the second: Hokhmah began the flow of



these forces from a single point; now Yesod (Foundation), as the ninth is
called, reassembles them and prepares to direct their flow once again. When
gathered in Yesod, it becomes clear that the life animating the sefirot, often
described in metaphors of either light or water, is chiefly to be seen as male
sexual energy, specifically as semen. Following the Greek physician Galen,
medieval medicine saw semen as originating in the brain (Hokhmah), flowing
down through the spinal column (the central column, Tif’eret), into the
testicles (Netsah and Hod), and thence into the phallus (Yesod). The sefirotic
process thus leads to the great union of the nine sefiror above, through vesod,
with the female Shekhinah. She becomes filled and impregnated with the
fullness of divine energy and She in turn gives birth to the lower worlds,
including both angelic beings and human souls.

The biblical personality associated with the ninth sefirah is Joseph, the
only figure regularly described in rabbinic literature as tsaddiq or “righteous.”
He is given this epithet because he rejected the wiles of Potiphar’s wife,
making him a symbol of male chastity or sexual purity. The sefirah itself is
thus often called tsaddiq, the place where God is represented as the
embodiment of moral righteousness. So too is Yesod designated as berit or
“covenant,” again referring to sexual purity through the covenant of
circumcision.

But there is more than one way to read these symbols. The ninth sefirah
stands for male potency as well as sexual purity. The kabbalists resolutely
insist that these are ideally identical and are not to be separated from one
another. Of course sexual transgression and temptation were well known to
them; the circle of the Zohar was quite extreme in its views on sexual sin—
and on the great damage it could cause both to soul and cosmos. But the

inner world of the sefirot was completely holy, a place where no sin abided.



Here the flow of male energy represented only fruitfulness and blessing.
The fulfillment of the entire sefirotic system, especially as seen in Castile,
lay in the union of these two final sefirot. Yesod is, to be sure, the agent or
lower manifestation of Tiferet, the true bridegroom of the Song of Songs or
the King who weds the matronita—Shekhinah—as the grand lady of the cosmos.
But the fascination with the sexual aspect of this union is very strong,
especially in the Zohar, and that leads to endless symbolic presentations of
the union of Yesod and Malkhut, the feminine tenth sefirah.

By far the richest network of symbolic associations is that connected
with the tenth and final sefirah. As Mailkhut (Kingdom), it represents the realm
over which the King (Tif’eret) has dominion, sustaining and protecting her as
the true king takes responsibility for his kingdom. At the same time, it is
this sefirah that is charged with the rule of the lower world; the blessed Holy
One’s Malkhut is the lower world’s ruler. The biblical personage associated
with Malkhut is David (somewhat surprisingly, given its usual femininity), the
symbol of kingship. David is also the psalmist, ever crying out in longing
for the blessings of God to flow from above. While Malkhut receives the flow
of all the upper sefirot from Yesod, She has some special affinity for the left
side. For this reason She is sometimes called “the gentle aspect of
judgment,” a mitigated version of Gevurah. Several Zohar passages, however,
paint Her in portraits of seemingly ruthless vengeance in punishing the
wicked. A most complicated picture of femininity appears in the Zohar,
ranging from the most highly romanticized to the most frightening and
bizarre.

The last sefirah is also called Shekhinah, an ancient rabbinic term for the
indwelling divine presence. In the medieval Jewish imagination, this

appellation for God had been transformed into a winged divine being,



hovering over the community of Israel and protecting them from harm. The
Shekhinah was also said to dwell in Israel’s midst, to follow them into exile,
and to participate in their suffering. In the latest phases of midrashic
literature, there begins to appear a distinction between God and His
Shekhinah, partly a reflection of medieval philosophical attempts to assign the
biblical anthropomorphisms to a being less than the Creator. The kabbalists
identify this Shekninah as the spouse or divine consort of the blessed Holy
One. She is the tenth sefirah, therefore a part of God included within the
divine ten-in-one unity. But She is tragically exiled, distanced from Her
divine Spouse. Sometimes She is seen to be either seduced or taken captive
by the evil hosts of sitra ahra; then God and the righteous below must join
forces in order to liberate Her. The great drama of religious life, according
to the kabbalists, is that of protecting Shekhinah from the forces of evil and
joining Her to the holy Bridegroom who ever awaits Her. Here one can see
how medieval Jews adapted the values of chivalry—the rescue of the
maiden from the clutches of evil—to fit their own spiritual context.

As the female partner within the divine world, the tenth sefirah comes to
be described by a host of symbols, derived both from the natural world and
from the legacy of Judaism, that are classically associated with femininity.
She is the moon, dark on her own but receiving and giving off the light of
the sun. She is the sea, into whom all waters flow; the earth, longing to be
fructified by the rain that falls from heaven. She is the heavenly Jerusalem,
into whom the King will enter; She is the throne upon which He is seated,
the Temple or Tabernacle, dwelling place of His glory. She is also Keneset
Yisra’el, the embodied “Community [or: Assembly] of Israel” itself,
identified with the Jewish people. The tenth sefirah is a passive/receptive
female with regard to the sefirot above Her, receiving their energies and

being fulfilled by their presence within Her. But She is ruler, source of life,



and font of all blessing for the worlds below, including the human soul. The
kabbalist sees himself as a devotee of the Shekhinah. She may never be
worshiped separately from the divine unity. Indeed, this separation of
Shekhinah from the forces above was the terrible sin of Adam that brought
about exile from Eden. Yet it is only through Her that humans have access
to the mysteries beyond. All prayer is channelled through Her, seeking to
energize Her and raise Her up in order to effect the sefirotic unity. The
primary function of the religious life, with all its duties and obligations, is
to rouse the Shekhinah into a state of love.

All realms outside the divine proceed from Shekhinah. She is surrounded
most immediately by a richly pictorialized host. Sometimes these
surrounding beings are seen as angels; at others, they are the maidens who
attend the Bride at Her marriage canopy. They inhabit and rule over
variously described realms or “palaces” of light and joy. The Zohar devotes
much attention to describing seven such palaces with names that include
“Palace of Love,” “Palace of the Sapphire Pavement” (alluding to the vision
of God in Exodus 24:10), “Palace of Desire,” and so forth. The “palaces”
(heikhalot) of the Zoharic world are historically derived from the remains of
the ancient Merkavah or Heikhalot mysticism, a tradition that was only
dimly remembered by the Zohar’s day. In placing the heikhalot beneath the
Shekhinah, the kabbalists mean to say that the visionary ascent of the
Merkavah mystic was a somewhat lesser sort of religious experience than
their own symbolic/contemplative ascent to the heights of the sefirotic
universe, one that ascended with the shekhinah as She reached into the highest
realms. While the inner logic of the kabbalists’ emanational thinking would
seem to indicate that all beings, including the physical universe, flow forth
from Shekhinah, the medieval abhorrence of associating God with corporeality

complicates the picture, leaving Kabbalah with a complex and somewhat



divided attitude toward the material world. The world in which we live,
especially for the Zohar, is a thorough mingling of divine and demonic
elements. Both the holy imprint of the ten sefiror and the frightening structure

of multilayered gelippot, or demonic “shells,” are to be found within it.

1A%

The Zohar first made its appearance in Castile toward the end of the
thirteenth century. Passages from it are included in works by Castilian and
Catalonian kabbalists writing at about that time. In some cases these are
presented as quotations, attributed to “Yerushalmi” (usually referring to the
Jerusalem Talmud, but sometimes also to other work originating in the Holy
Land) or to Midrash, particularly “the Midrash of Rabbi Shim’on son of
Yohai.” Some refer to it as an ancient work. In other cases, including
passages in the writings of well-known Castilian kabbalist Moses de Leo6n
and the Barcelona author Bahya ben Asher, pieces identical to sections of
the Zohar are simply absorbed within their writings and presented as their
own. By the second decade of the fourteenth century, the Zohar is referred
to (by the author of Tigqunei Zohar) as a “prior” or completed document.
Large portions of it are by then available to such authors as David ben
Judah he-Hasid, who paraphrases and translates various sections, and the
Italian kabbalist Menahem Recanati, who quotes copiously from the Zohar
in his own commentary on the Torah. Recanati seems to be the first one to
regularly refer to this group of sources by the term Zohar.

The question of the Zohar’s origins has puzzled its readers ever since
its first appearance, and no simple and unequivocal statement as to the
question of its authorship can be made even in our own day. There is no

question that the work was composed in the decades immediately preceding



its appearance. It responds to literary works and refers to historical events
that place it in the years following 1270. The 1280s seem like the most
likely decade for composition of the main body of the Zohar, probably
preceded by the Midrash ha-Ne’lam and possibly certain other sections.
Indeed it is quite possible that the Zohar was still an ongoing project when
texts of it first appeared, and that parts of it were being written even a
decade later. Because the question of the Zohar’s origins has been so hotly
debated by readers and scholars over the centuries, it is important to offer a
brief account here of the history of this discussion.

Debate about the Zohar’s origins began in the very decade of its
appearance. Fragments of the Zohar were first distributed by Rabbi Moses
de Leon, who claimed that they were copied from an ancient manuscript in
his possession. This was a classic technique of pseudepigraphy, the
attribution of esoteric teachings to the ancients, to give them the
respectability associated with hoary tradition. While some naive souls seem
to have believed quite literally in the antiquity of the text and the existence
of such a manuscript, others, including some of De Leo6n’s fellow
kabbalists, joined with him in the pretense in order to heighten the prestige
of these teachings. While they may have known that De Le6n was the
writer, and may even have participated in mystical conversations that were
reflected in the emerging written text, they did believe that the content of
the Zohar’s teachings was indeed ancient and authentic. They probably saw
nothing wrong in the creation of a grand literary fiction that provided for
these ancient-yet-new teachings an elevated literary setting, one worthy of
their profound truth. There were, however, skeptics and opponents of the
Zohar right from the beginning, who depicted the whole enterprise as one

of literary forgery.



Fascinating evidence of this early controversy is found in an account
written by the kabbalist Isaac of Acre, a wandering mystic who arrived in
Castile in 1305. A manuscript version of Isaac’s account was known to the
sixteenth-century chronicler Abraham Zacuto and was included in his Sefer
Yuhasin. Isaac tells us that he had already heard of the Zohar, and came to
Castile to learn more about it and specifically to investigate the question of
the Zohar’s origins. He managed to meet De Ledn shortly before the latter’s
death. De Leo6n assured him that the ancient manuscript was real, and
offered to show it to him. By the time Isaac arrived at Avila, where De Leo6n
had lived in the last years of his life, he had a chance only to meet the
kabbalist’s widow. She denied that the manuscript had ever existed,
recounting that her husband had told her that he was claiming ancient
origins for his own work for pecuniary advantage. Others, however, while
agreeing that there was no ancient manuscript source, claimed that De Leén
had written the Zohar “through the power of the Holy Name.” (This might
refer either to some sort of trancelike “automatic writing” or to a sense that
he saw himself as a reincarnation of Rabbi Shim’on and—through the
Name—had access to his teachings.) Various other players then enter the
account in a series of claims and counterclaims, and the text breaks off just
before a disciple of De Leon is able to present what seems like promising
testimony in the Zohar’s behalf.

This account has been used by opponents of the Zohar and of
Kabbalah in general in various attempts to dismiss the Zohar as a forgery
and Moses de Leon as a charlatan. Most outspoken among these attempts is
that of the nineteenth-century historian Heinrich Graetz, for whom the
Zohar was the epitome of the most lowly, superstitious element within
medieval Judaism. Graetz and others assumed that the wife was the one

who spoke the truth, all other explanations serving to cover or justify the



obvious chicanery of the author. Wanting to denigrate the Zohar—which
did not fit the early modern Enlightenment idea of proper Judaism—Graetz
did not consider the possibility that De Ledn might have told his wife such
things for reasons other than their being the simple truth. Sadly, her account
may reflect the kabbalist’s assumption of his wife’s inability to appreciate
his literary intentions. The claim that he did it for the sake of selling books
has about it the air of an explanation to a spouse, offered in a dismissive
context.

Modern Zohar scholarship begins with the young Gershom Scholem’s
attempts to refute Graetz. He set out in the late 1920s to show that the
picture was more complex and that indeed there might be earlier layers to
the Zohar. Awed by the vastness of the Zohar corpus, he found it hard to
believe that all of it could have been the work of a single author. But in a
series of stunningly convincing essays Scholem reversed himself and came
to the conclusion that the entire Zohar had indeed been written by De Leon.
He supported this conclusion by careful analysis of the Zohar’s language,
its knowledge of the geography of the land of Israel, its relationship to
philosophy and to earlier works of Kabbalah, and references to specific
historical events or dates. Most convincing was Scholem’s painstaking
philological analysis. Scholem compared the Zohar’s unique (and
sometimes “mistaken”) use of Aramaic linguistic forms to characteristic
patterns of language to be found (uniquely, he claimed) in De Leén’s
Hebrew works. Here he believed he had found something of a literary
fingerprint, making it finally clear that De Leon was the author. As to the
magnitude of the work and its attribution to a single individual, Scholem
was consoled by historical parallels, particularly that of Jakob Boehme, a
seventeenth-century German shoemaker, originally illiterate, who had

composed a vast corpus of writings under the force of mystical inspiration.



But the matter is by no means ended here. The fact that Scholem
agreed with Graetz on the question of single authorship did not at all mean
that he shared in his lowly opinion of the Zohar or its author. The parallel to
Boehme in fact sounds rather like the writing “through the power of the
Holy Name” that had been suggested to Isaac of Acre. Assuming that
Moses de Ledn did write the entire Zohar, the question became one of
understanding how this might be the case. Two specific questions here come
to the fore. One concerns the notable differences between the Zohar’s
various sections. Could one person have written the Midrash ha-Ne’lam,
with its hesitant, incomplete usage of sefirotic symbolism; the Idrot, where
that symbolism was incorporated and surpassed; and the obscure Matnitin
and Heikhalot, along with the rich narrative and homilies of the main Zohar
text? What can account for all these seeming variations in both literary style
and symbolic content?

The other question has to do with the intriguing relationship between a
single author and the many voices that speak forth from within the Zohar’s
pages. Is the community of mystics described here entirely a figment of the
author’s creative imagination? Is there not some real experience of religious
community that is reflected in the Zohar’s pages? Might it be possible, to
take an extreme view, that each of the speakers represents an actual person,
a member of the Castilian kabbalists’ circle, here masked behind the name
of an ancient rabbi? Or is there some other way in which the presence of
multiple authors (or participants in the group’s ongoing conversations) can
be detected within the Zohar’s pages?

Contemporary scholarship on the Zohar (especially the pioneering
work of Yehuda Liebes and its development by Ronit Meroz) has parted
company with Scholem on the question of single authorship. While it is

tacitly accepted that De Ledn did either write or edit long sections of the



Zohar, including the main narrative (homiletical body) of the text, he is not
thought to be the only writer involved. Multiple layers of literary creativity
can be discerned within the text. It may be that the Zohar should be seen as
the product of a school of mystical practitioners and writers, one that may
have existed even before 1270 and continued into the early years of the
fourteenth century. Certain texts, including the Midrash ha-Ne’lam (perhaps
an earlier rescension of it than that which has survived?) belong to the
oldest stratum of writing. Then the main part of the Zohar, including both
the epic tale and teachings of Rabbi Shim’on and his disciples, was indeed
composed in the decades claimed by Scholem. Work on the Zohar did not
cease, however, with the turn of the fourteenth century or the passing of
Moses de Leon. In fact, the author of the Tiqqunei Zohar and the Ra’aya
Meheimna, seen by Scholem as “later” addenda to the Zohar corpus, may
represent the third “generation” of this ongoing school. It would have been
in his day, and perhaps with the cooperation of several editors, that the
fragments of the Zohar as first circulated were linked together into the
somewhat larger units found in the surviving fourteenth- and fifteenth-
century manuscripts.

There is no single, utterly convincing piece of evidence that has led
scholars to this revision of Scholem’s view. It is rather a combination of
factors stemming from close readings of the text and a body of scholarship
on it that did not yet exist in Scholem’s day. There is considerable evidence
of what might be called “internal commentary” within the Zohar text. The
“Secrets of the Torah” are an expansion of the brief and enigmatic Matnitin,
as the Idrot comment and enlarge upon themes first developed in the Sifra
di-Tsni’uta. In the Zohar narrative, whole or partial stories are told more
than once—one version seemingly an expansion of an earlier rescension.

The same is true of certain homilies, some of which are repeated in part or



whole several times within the text. These expansions and repetitions could
be explained as the developing project of a single author; however, when
taken together with other factors (the differing sections of the Zohar and the
multiple “voices” that speak within the text), they point more toward
multiple or collective authorship. Historical evidence has shown that closed

schools or societies (havurot) for various purposes were a common

organizational form within Spanish Jewry. The image of Rabbi Shim’on
and his followers, encountering a series of mysterious teachers in the course
of their wanderings, looks rather like a description of a real such school,
meeting various mystics from outside its ranks who were then accepted by
the school’s leader as legitimate teachers of secret Torah.

It is particularly intriguing to compare this fictionalized but historically
real school of kabbalists to another that is rather more clearly described in
documents available to us. In neighboring Catalonia, the kabbalistic school
of Nahmanides lasted—side by side with his halakhic school—for three
generations. Nahmanides’ disciple Solomon ben Adret (ca. 1235—ca. 1310)
carried his master’s teachings forward to a group of disciples who then
wrote multiple commentaries on the secret aspects of Nahmanides’ work.
That circle was significantly more conservative in its views of kabbalistic
creativity than was the Castilian group. But we could easily imagine a
parallel school of Castilian kabbalists—beginning with the “Gnostics” of
the mid-thirteenth century and extending forward over the same three
generations—whose collective literary product, much freer and richer in
imagination than the Nahmanidean corpus, included the body of work
finally edited into what later generations have come to know as the Zohar.
It may indeed be that the competition between these two schools of
mystical thought had some role in advancing the editing process that finally

resulted in the Zohar as we know it in its printed version.



v

The Zohar was composed in the Castile of the late thirteenth century, a
period that marked the near completion of the Reconquista and something
of a golden age of enlightenment in the history of Christian Spain. As the
wars of conquest ended, the monarchy was able to ground itself and
establish central authority over the semi-independent and often unruly
Spanish nobility. This included responsibility for protection of the Jews,
who generally fared better at the hands of kings than at the arbitrary mercy
of local rivals. Alfonso X (1252-1284) was known as el Sabio or “the
Wise” because of his interest in the sciences—which he was willing to learn
from Jews and Muslims when necessary—as well as history, literature, and
art.

Jews retained a high degree of juridical and cultural autonomy, as well
as freedom of religious practice, in the Castile of this period. They
constituted a significant percentage of city and town dwellers, generally
choosing to live in self-enclosed neighborhoods and communities. But Jews
were seen by Christian society as barely tolerated outsiders, and they
viewed themselves as humiliated and victimized exiles. As an emerging
class of Christian burghers came to see the Jews as rivals, the economic
opportunities afforded by the early Reconquista years were gradually
eroded. Jews were required to wear distinguishing garb, synagogue building
was restricted, and various burdens of extra taxation came to be an expected
part of Jewish life.

Most significantly, Jews were under constant pressure to convert to
Christianity in the atmosphere of a church triumphant with the glory of
having vanquished the Moorish armies and standing on the verge of ending
the “stain” of Islamic incursion into Christian Europe. Alfonso X

commissioned translations of both the Qur’an and the Talmud into



Castilian, partly out of scholarly interest but also as an aid to the ongoing
missionary campaign. The success of the Reconquista itself was trumpeted
as great testimony to the wvalidity of Christian claims. The Christian
supersessionist theology, beginning with the Church Fathers but growing in
stridency through the Middle Ages, claimed tirelessly that Judaism after
Christ was an empty shell, a formalist attachment to the past, lacking in true
faith. This message was delivered regularly in polemical writings, in
sermons that Jews were forced to hear, and in casual encounters between
Jews and Christians. We should remember that Jews in Spain spoke the
same language as their neighbors and lived with them in the same towns
and cities. Their degree of isolation from their surroundings was
significantly less than that of later Jews in eastern Europe, the lens through
which all Jewish diaspora experience is often mistakenly viewed in our
time.

In this context, the Zohar may be viewed as a grand defense of
Judaism, a poetic demonstration of the truth and superiority of Jewish faith.
Its authors knew a great deal about Christianity, mostly from observing it at
close hand but also from reading certain Christian works, including the
New Testament, which Dominicans and other eager seekers of converts
were only too happy to place in the hands of literate and inquisitive Jews.
The kabbalists’ attitude toward the religion of their Christian neighbors is a
complex one, and it also has come down to us through a veil of self-
censorship. Jews writing in medieval Europe, especially those promulgating
innovative religious teachings that were controversial even within the
Jewish community, must have been well aware that their works would be
read by Christian censors (often themselves Jewish apostates) who would

make them pay dearly for outright insults to the Christian faith.



The Zohar is filled with disdain and sometimes even outright hatred
for the gentile world. Continuing in the old midrashic tradition of repainting
the subtle shadings of biblical narrative in moralistic black and white, the
Zohar pours endless heaps of wrath and malediction on Israel’s enemies. In
the context of biblical commentary these are always such ancient figures as
Esau, Pharaoh, Amalek, Balaam, and the mixed multitude of runaway
slaves who left Egypt with Israel, a group treated by the Zohar with special
venom. All of these were rather safe objects for attack, but it does not take
much imagination to realize that the true address of this resentment was the
oppressor in whose midst the authors lived. This becomes significantly
clearer when we consider the Zohar’s comments on the religion of these
ancient enemies. They are castigated repeatedly as worshipers of the
demonic and practitioners of black magic, enemies of divine unity and
therefore dangerous disturbers of the cosmic balance by which the world
survives. Israel, and especially the kabbalistic “companions” who
understand this situation, must do all they can to right the balance and save
the Shekhinah from those dark forces and their vast network of accursed
supporters on earth. As Moses had fought off the evil spells of Balaam—
darkest of all magicians—in his day, so must the disciples of Rabbi
Shim’on fight those evil forces that stand opposed to the dawning of the
messianic light that is soon to come.

All of this is said, of course, without a single negative word about
Christianity. But Rabbi Shim’on and his second-century companions lived
in a time when the enemies of biblical Israel had long disappeared from the
earth. The same is even more true of the reader in medieval Christian Spain,
who is being firmly admonished to join the battle against those who would

strengthen the evil forces—wounding or capturing the Shekhinah and thus

keeping the divine light from shining into this world. It does not require a



great deal of imagination to understand who these worshipers of darkness
must be. We must remember, of course, that this was also the era when the
Christian image of the Jew as magician and devil-worshiper was becoming
rampant. The Zohar’s unstated but clearly present view of Christianity as
sorcery is a mirror reflection of the image of Judaism that was gaining
acceptance, with much more dangerous consequences, throughout the
Christian world.

But this is only one side of the picture. As people of deep faith and of
great literary and aesthetic sensibility, the kabbalists also found themselves
impressed by, and perhaps even attracted to, certain aspects of the Christian
story and the religious lives of the large and powerful monastic
communities that were so prominent in Christian Spain. The tale of Jesus
and his faithful apostles, the passion narrative, and the struggles of the early
Church were all powerful and attractive stories. Aspects of Christian
theology—including both the complicated oneness of the trinitarian God
and the passionate and ever present devotion to a quasi-divine female figure
—made their mark on the kabbalistic imagination. The monastic orders, and
especially their commitment to celibacy and poverty, must have been
impressive to mystics whose own tradition did not make such demands on
them, but who shared the medieval otherworldliness that would have highly
esteemed such devotion.

The kabbalists were much disconcerted by the power of Christianity to
attract Jewish converts, an enterprise that was given high priority
particularly by the powerful Dominican order. Much that is to be found in
the Zohar was intended to serve as a counterweight to the potential
attractiveness of Christianity to Jews, and perhaps even to the kabbalists
themselves. Of course this should not be seen as an exclusive way of

reading the Zohar, a mystical work which was not composed chiefly as a



polemical text. Nevertheless, the need to proudly assert Judaism’s spirit in
the face of triumphalist Christianity stands in the background of the Zohar

and should not be ignored as we read it.

Vi

The Zohar, as the contemporary reader of the original encounters it, is a
three-volume work, constituting some sixteen hundred folio pages, ordered
in the form of a commentary on the Torah. The first volume covers the
Zohar on Genesis, the second volume is Zohar on Exodus, and the third
volume completes the remaining three books of the Torah. The text is
divided into homilies on the weekly Torah portions, taking the form of an
ancient midrash. Within this form, however, are included long digressions
and subsections of the Zohar, some of which have no relation to this
midrashic structure and seem to be rather arbitrarily placed in one Torah
portion or another.3 An addition to the three volumes is Zohar Hadash
(New Zohar), a collection of materials that were omitted from the earliest
printed Zohar editions but were later culled from manuscript sources. Here
we find addenda to the Torah portions but also partial commentaries on
Ruth, Lamentations, and the Song of Songs. Another work usually
considered part of the Zohar literature is Tiqqunei Zohar, a kabbalistic
commentary on the opening verse of Genesis that explicates it in seventy
ways. This work—along with the Ra’aya Meheimna or “Faithful Shepherd”
passages published within the Zohar itself, mostly taking the form of a
commentary on the commandments—is seen by modern scholars to be the
work of a slightly later kabbalist, one who wrote perhaps in the opening
decades of the fourteenth century and saw himself as continuing the Zohar
tradition.



As stated, the main body of the Zohar takes the form of midrash: a
collection of homiletical explications of the biblical text. The Zohar enters
fully into the midrashic genre, even though that form of writing was
considered antiquated in the time and place where the Zohar was
composed. Its authors were especially learned in aggadah and used it
ingeniously, often convincingly portraying themselves as ancient midrashic
masters. But the anachronism of their style was intentional. The Zohar is an
attempt to re-create a form of discourse that would have seemed appropriate
to a work originating with its chief speakers, Rabbi Shim’on son of Yohai
and those of his circle, who lived in the land of Israel eleven hundred years
earlier. In fact, this medieval midrash is based on a thorough knowledge of
the entire earlier Jewish tradition, including rabbinic, philosophical, and
esoteric works. Its purpose, as will quickly become clear to the reader, goes
far beyond that of the ancient midrashic model. The Zohar seeks nothing
less than to place the kabbalistic tradition, as it had developed over the
preceding centuries, into the mouths of these much-revered sages of
antiquity and to use them as its mouthpiece for showing the reader that the
entire Torah is alive with kabbalistic secrets and veiled references to the
“mystery of faith” as the kabbalists taught it. In this sense, the Zohar may
be seen as an attempt to create a new midrash or, as one scholar has put it, a
renaissance of the midrashic art in the Middle Ages.

The old midrashic homilies were often preceded by a series of
“Openings,” introductory proems in which the homilist would demonstrate
his skill, picking his way through a series of biblical associations eventually
leading up to the subject at hand. The Zohar too uses such “Openings,” but
with a very different purpose in mind. Here the preacher wants to “open”
the scriptural verse itself, remove its outer shell, and find its secret meaning.

In this way, the verse itself may serve as an opening or a gateway into the



“upper” world for the one who reads it. This leads us closer to the real
purpose of Zoharic exegesis. The Zohar wants to take the reader inside the
divine life. It wants ever to retell the story of the flow of the sefirot, their
longings and union, the arousal of love above and the way in which that
arousal causes blessing to flow throughout the worlds. This is the essential
story of Kabbalah, and the Zohar finds it in verse after verse, portion after
portion, of the Torah text. But each retelling offers a new and often
startlingly different perspective. The Zohar is ever enriching the kabbalistic
narrative by means of retelling it from the vantage point of yet another
hermeneutic insight. On each page yet another verse, word, or tale of the
Torah is opened or “uncovered” to reveal new insight into the great story of
the Zohar, that which it proffers as the truth of the Torah, of the cosmos,
and of the reader’s soul.

In the series of homilies by various speakers around a particular verse
or moment in the scriptural text, the Zohar takes its readers through
multiple layers of understanding, reaching from the surface layer of “plain”
meaning into ever more profound revelations. A great love of language is
revealed in this process; plays on words and subtle shadings of meaning
often serve as ways to a total reconfiguration of the Scripture at hand. For
this reason, the Zohar’s best readers, both traditional and modern, are those
who share its endless fascination with the mystery of words, including both
their aural and graphic (or “spoken” and “written”) manifestations.

Other kabbalists contemporaneous with the Zohar were offering
multileveled readings of Scripture as well. Rabbi Bahya ben Asher of
Barcelona immediately comes to mind. His Torah commentary, written in
the 1290s, offers the best example of the fourfold interpretation of Scripture
in its Jewish form: verse after verse is read first for its plain meaning, then

according to “the way of Midrash,” followed by “the way of intellect” or



philosophical allegory, and finally “the way of Kabbalah.” Rabbi Bahya’s
work is in fact important as one of the earliest sources for quotations from
the Zohar.

The Zohar offers no such neat classifications. Insights offered by a
group of “companions” discussing a text may bounce back and forth from
readings that could be (and sometimes indeed are) found in earlier
midrashic works to ways of reading that belong wholly to the world of
Kabbalah. Kabbalistic interpretations are sometimes so well “sewn” into the
midrashic fabric that the reader is left wondering whether the kabbalistic
referent might not indeed be the “real” meaning of a given biblical verse or
rabbinic passage. In one well-known text, the Zohar refers to mystical
interpretations as the “soul” of Torah, distinguished from the narrative that
forms the outward “garments” and the legal derivations that serve as
Torah’s “body” (playing on the phrase gufei Torah [“bodies of Torah™], that in
rabbinic parlance means “essential teachings”). That text also suggests a
further level of readings, the “innermost soul” of Torah that will not be fully
revealed until messianic times. But when encountering actual passages from
the Zohar, it is not easy to determine just where their author stood in the
process of undressing the textual bride. Here as almost everywhere, the
poesis of the Zohar overflows the banks, thwarting any attempt at gradation
or definition. It is mostly within the area of “soul” or kabbalistic readings
that the assembled sages reveal layer after layer, showing that this level of
reading itself is one that contains inexhaustible riches of the imagination.
There is not a single mystical interpretation of a verse or passage that is the
secret in the eyes of the Zohar. “Secret” (sod in Hebrew; raza in Aramaic) is
rather a method, a way of reading that contains endless individual secrets

within it.



The language of sefirotic symbolism offers the Zohar limitless
opportunities for creative interpretations of Scripture. On the one hand, the
Zohar’s speakers and authors exult in the newness and originality of this
exegesis. Rabbi Shim’on and his disciples speak glowingly of hiddushei Torah,
novellae in Torah interpretation, and their great value. God and the angels
join in rejoicing over each new insight. But the Zohar also seeks to deny the
newness of kabbalistic interpretation. Not only is the work itself allegedly
an ancient one; the interpretive craft of the Zohar goes to a higher, deeper,
and hence also more “ancient” level of the text. As the highest rung within
the Godhead is sometimes called Atiga, the elder or “ancient one,” so does
profound interpretation take Torah “back to its antiquity,” to its original,
pristine, highest state.

The Zohar stands within the long tradition of Jewish devotion to
sacred study as a religious act. The faithful are commanded to “contemplate
it day and night” (Joshua 1:8), traditionally taken to mean that the study and
elaboration of Torah is ideally the full-time obligation of the entire
community of male Israelites (women were exempted from the obligation
to study, and only rarely were they offered more than a rudimentary
education). This community viewed the Torah as an object of love, and an
eros of Torah study is depicted in many passages in the rabbinic aggadah.
Based on biblical images of feminine wisdom, Torah was described as the
daughter and delight of God and as Israel’s bride. Study of Torah, especially
the elaboration of its law, was described by the sages as courtship and
sometimes even as the shy, scholarly bridegroom’s act of love, the
consummation of this sacred marriage. The midrash on the Song of Songs,
compiled in the sixth or seventh century, devotes a large part of its exegesis
of that erotic text to discussing the revelation at Sinai and the delights of
both God and the sages in the study of Torah.



The Zohar is well aware of these precedents and expands upon them in
its own richer and even more daring version of amor dei intellectualis. The
lush and well-watered gardens of the Song of Songs are the constant
dwelling place of the Zohar, where frequent invocation of the Canticle is
the order of the day. In the kabbalists’ literary imagination, the gardens of
eros in the Song, the pardes or “orchard” of mystical speculation itself, and
the mystical Garden of Eden—into which God wanders each night “to take
delight in the souls of the righteous”—have been thoroughly linked with
one another. The description in Genesis (2:10) of paradise—“a river goes
forth from Eden to water the garden, whence it divides into four streams”—
and certain key verses of the Canticle— “a spring amid the gardens, a well
of living waters, flowing from Lebanon” (4:15) and others—are quoted
endlessly to invoke the sense that to dwell in mystical exegesis is to sit in
the shade of God’s garden. Even more: the mystical exegete comes to
understand that all of these gardens are but reflections of the true inner
divine garden, the world of the sefiror, which Sefer ha-Bahir had already
described as lush with trees, springs, and ponds of water.

The Zohar is devoted to the full range of religious obligations that the
Torah places upon the community of Israel. The mysteries of the
commandments and the rhythms of the sacred year very much occupy its
pages, even if we discount the somewhat later Ra’aya Meheimna (Faithful
Shepherd) section, which is almost wholly devoted to the meaning of the
commandments. Both prayer and the ancient Temple ritual, the classic
Jewish forms of devotion, are given lofty kabbalistic interpretations, and the
figure of the priest in particular is very central to the Zoharic imagination.
Still, it is fair to say that the central religious act for the Zohar is the very
one in which its heroes are engaged as described throughout its pages, and

that is the act of study and interpretation of Torah. Again and again Rabbi



Shim’on waxes eloquent in praise of those who study Torah, especially
those who do so after midnight. They indeed take the place of the priests
and Levites of old, “who stand in the house of the Lord by night.” Those
who awaken nightly to study the secrets of Torah become the earthly
attendants of the divine bride, ushering Her into the chamber where She
will unite at dawn with Her heavenly spouse. This somewhat modest
depiction of the mystic devotee’s role in the hieros gamos or sacred
marriage rite that stands at the center of the kabbalistic imagination does
not exclude a level of emotional/mystical reality in which the kabbalist
himself is also the lover of that bride and a full participant in, rather than
merely an attendant to, the act of union.

Torah in the Zohar is not conceived as a text, as an object, or as
material, but as a living divine presence, engaged in a mutual relationship
with the person who studies her. More than that, in the Zoharic
consciousness Torah is compared to a beloved who carries on with her
lovers a mutual and dynamic courtship. The Zohar on the portion Mishpatim
contains, within the literary unit known as Sava de-Mishpatim, a description of a
maiden in a palace. Here the way of the Torah’s lover is compared to the
way of a man with a maiden. Arousal within Torah is like an endless
courting of the beloved: constant walking about the gates of her palace, an
increasing passion to read her letters, the desire to see the beloved’s face, to
reveal her, and to be joined with her. The beloved in the nexus of this
relationship is entirely active. She sends signals of her interest to her lover,
she intensifies his passionate desire for her by games of revealing and
hiding. She discloses secrets that stir his curiosity. She desires to be loved.
The beloved is disclosed in an erotic progression before her lover out of a
desire to reveal secrets that have been forever hidden within her. The

relationship between Torah and her lover, like that of man and maiden in



this parable, is dynamic, romantic, and erotic. This interpretive axiom of the
work—according to which the relationship between student and that studied
is not one of subject and object but of subject and subject, even an erotic
relationship of lover and beloved—opens a great number of new
possibilities.4

Seeing the act of Torah study as the most highly praised form of
devotional activity places the Zohar squarely within the Talmudic tradition
and at the same time provides a setting in which to go far beyond it. Here,
unlike in the rabbinic sources, the content of the exegesis as well as the
process is erotic in character. Formerly it was the ancient rabbis’ intense
devotion to the text and to the process of Torah study that had been so aptly
described by the erotic metaphor. The laws derived in the course of this
passionate immersion in the text were then celebrated as resulting from the
embrace of Torah, even when they dealt with heave-offerings and tithes or
ritual defilement and ablutions. (The Talmudic rabbi Akiva—the greatest
hero of the rabbinic romance with the text—was inspired by his great love
of Torah to derive “heaps and heaps of laws from the crowns on each of the
letters.” That indeed had been the genius of Rabbi Akiva’s school of
thought: all of Torah, even the seemingly most mundane, belonged to the
great mystical moment of Sinai, the day when God gave Torah to Israel and
proclaimed His love for her in the Song of Songs.) But the authors of the
Zohar crave more than this. The content as well as the process has to reveal
the great secret of unity, not merely the small secrets of one law or another.
In the Zohar, the true subject matter that the kabbalist finds in every verse is
the hieros gamos itself, the mystical union of the divine male and female—
the eros that underlies and transforms Torah, making it into a symbolic

textbook on the inner erotic life of God.
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But the Zohar is not only a book of Torah interpretation. It is also very
much the story of a particular group of students of the Torah, a peripatetic
band of disciples gathered around their master Rabbi Shim’on son of Yohai.
In the main body of the Zohar, there appear nine such disciples: Rabbi
El’azar (the son of Rabbi Shim’on), Rabbi Abba, Rabbi Yehudah, Rabbi
Yitshak, Rabbi Hizkiyah, Rabbi Hiyya, Rabbi Yose, Rabbi Yeisa, and Rabbi
Aha. A very significant part of the Zohar text is devoted to tales of their
wanderings and adventures, proclamations of their great love for one
another, accounts of their devotion to their master, and echoes of the great
pleasure he takes in hearing their teachings. While on the road, wandering
about from place to place in the Holy Land, they encounter various other
teachers in the form of mysterious elders, wondrous children, merchants,
and donkey-drivers, all of whom are possessed of secrets that they share
with this band of loving and faithful companions. Usually these mysterious
figures know more than the wanderers had expected, and Rabbi Shim’on’s
disciples are often outshone in wisdom by these most unlikely figures. That
too is part of the Zohar’s story. A contemporary scholar notes that there are
more than three hundred whole and partial stories of this sort contained
within the Zohar text. In some places the narrative shifts from the earthly
setting to one that takes place partly in heaven or “the Garden of Eden,” in
which the master is replaced by God Himself, who proclaims His pleasure
at the innovations offered as the kabbalists engage in Torah.

These tales of Rabbi Shim’on and his disciples, wandering about the
Galilee a thousand years before the Zohar was written, are clearly a work of
fiction. But to say that is by no means to deny the possibility that a very real
mystical brotherhood underlies the Zohar and shapes its spiritual character.

Anyone who reads the Zohar over an extended period of time will come to



see that the interface among the companions and the close relationship
between the tales of their wanderings and the homilies they occasion are not
the result of fictional imagination alone. Whoever wrote the work knew
very well how fellow students respond to companionship and support and
are inspired by one another’s glowing rendition of a text. He (or they) has
felt the warm glow of a master’s praises and the shame of being shown up
by a stranger in the face of one’s peers. The Zohar—Ileaving aside for now
the question of who actually penned the words—reflects the experience of a
kabbalistic circle. It is one of a series of such circles of Jewish mystics,
stretching back in time to Qumran, Jerusalem, Provence, and Gerona, and
forward in history to Safed, Padua, Miedzybozh, Bratslav, and again to
Jerusalem. The small circle of initiates gathered about a master is the way
Kabbalah has always happened, and the Zohar is no exception. In fact, the
collective experience of this group around Rabbi Shim’on son of Yohai as
“recorded” in the Zohar forms the paradigm for all later Jewish mystical
circles.

The group life reflected in the text is that of a band of living kabbalists,
except that they occupied Castile of the thirteenth century rather than the
land of Israel of the second. They lived in Toledo and Guadalajara rather
than Tiberias and Sepphoris. Whether these real kabbalists wandered about
in the Spanish countryside as their fictional counterparts did in the Holy
Land is hard to know, but they certainly felt that the most proper setting for
study of Torah was out of doors, especially in a garden or a grove of trees.
Occasionally the companions in the Zohar’s pages have conversations
indoors, as when the disciples visit Rabbi Shim’on or they all travel to the
home of Rabbi Pinhas son of Ya’ir. Interestingly there is no house of study
or synagogue that appears as a setting for any of their encounters. The

Zohar very much prefers that they take place under the shade of a certain



tree, at a spring of water, or at some similar place that might call to mind a
verse from a psalm or the Song of Songs, with which a homily might then
open.

The very frequent references in the text to the importance of secret
Torah study at night raises the likelihood that this group of Spanish
kabbalists shared for some time, as a regular, ritualized activity, a late-night
session for the study of Kabbalah. If they were anything like their fictional
counterparts, these sessions began after midnight and went until dawn,
concluding with morning prayers. These nightly gatherings (of course there
is no way to be certain whether or for how long they did take place on an
actual level) were omitted on the Sabbath, when it was the companion’s
duty to be at home with his wife. They reached their annual climax on the

eve of Shavu’ot, when the vigil was in preparation for a new receiving of the

Torah. The intense climax of the Zohar narrative is the tale of two great and
highly ritualized meetings of master and disciples in the Idra, a special
chamber of assembly. In the first of these two assemblies, three of the
companions die in the ecstasy of their mystical devotions. The second, the
Idra Zuta or Lesser Assembly, records the death of Rabbi Shim’on himself
and forms the grand conclusion of the Zohar.

Gershom Scholem once suggested that the Zohar takes the form of a
“mystical novel.” This suggestion is particularly intriguing because the
Zohar appeared in Spain some three hundred years before Cervantes, who
is often seen as the father of the modern novel. One may see the tales of
Rabbi Shim’on and the companions as a sort of novel in formation, but it is
clear that the form is quite rudimentary. When the Zohar wants to express
an idea, it needs to slip back into the more familiar literary form of textual
hermeneutics. The novelist in the classic post-Cervantes sense is one who

can develop ideas or suggest complex thought patterns by means of



character development and plot themselves, rather than by having the
characters assemble and make a series of speeches to one another (though
such moments are not entirely unknown in later fiction). It might be
interesting to place the Zohar into the setting of such works as medieval
troubadour romances, Chaucer’s fourteenth-century Canterbury Tales, or
the Thousand and One Nights. All of these are narrative cycles, frameworks
of story into which smaller units (in these cases narrative, in the Zohar’s
case homiletical) can be fitted. All of them, too, may be seen as precursors
of the novel.

But the peregrinations of Rabbi Shim’on and his disciples are more
than the “story” of the Zohar, whether fictional or masking a historical
reality. In the Zohar, everything is indeed more than it appears to be. Master
and disciples represent wandering Israel, both the ancient tribes in the
wilderness on their way to the promised land, and the people of Israel in
their present exile. While the ancient rabbis suggest to the would-be scholar
to “exile yourself to a place of Torah,” here exile or wandering is itself that
place. The “place of Torah” is indeed wherever the companions happen to
be, the home of the master or the grove of trees. Said in words that they
might prefer, the “garden” of mystical conversation follows them wherever
they wander, just as Miriam’s movable well gave drink to Israel throughout
their forty-year trek through the wilderness. The adventures of the
companions show their participation in Israel’s greatest suffering, that of
exile.

Israel’s historic exile, however, is itself symbolic, an earthly
representation of a still greater exile, that of the Shekhinah from Her divine
spouse. The nature and origin of this inner divine “exile” is one of the
kabbalists’ great mysteries. Some passages, both in the Zohar and in earlier

sources, attribute it to the sin of Adam and Eve. In this sense, Kabbalah



may be said to have a true sense of the “fall” or “original sin” of humans,
much more so than the older rabbinic sources. The world as first created
was a true Garden of Eden because the blessed Holy One and Shekhinah were
“face-to-face,” joined in constant embrace like that of the upper sefirot
Hokhmah and Binah. Divine blessing thus coursed through the system without
interruption, flowing through all of Shekhinah’s “hosts” and “palaces” into an
idealized lower world as well. Only Adam and Eve’s sin—sometimes
depicted as that of separating Shekhinah from the upper sefirot to worship Her
alone (symbolized by the separation of the Tree of Knowledge from its
roots in the Tree of Life)—disturbed this initial harmony, which since the
expulsion from Eden has been sporadic rather than constant, dependent
upon the balance of human virtue and transgression.

But other passages express a somewhat darker vision of the exile
within God. Here the very existence of the lower worlds is an after-effect of
divine exile and would not have taken place without it. Some of these
sources employ the old Platonic myth of androgyny, embedded in an
ancient midrashic description of Adam and Eve, to explain the cosmic
reality. Adam and Eve, according to the aggadah, were Siamese twins,
conjoined back-to-back. This single being is that described in Genesis 1:27:
“God created the human in His form; in the divine form He created him,
male and female He created them.” The forming of Eve from Adam’s rib
(or “side”) in the following chapter is the separation of this pair, in which
they are first turned face-to-face to one another, so that they might meet, see
one another, and unite to propagate the species, fulfilling God’s first
command. The kabbalists claim that in this sense too humans are made in
God’s image: the sefirot Tif’eret and Malkhut were a single entity, back-to-back.
They had to be “sawed” apart (a rather violent choice of verb) so that they
might be properly united. Only through this union does the divine life begin



to flow outward, giving life to worlds below. In order for our life to come
about, in other words, God has to undergo a transformative act of great
pain, one in which the divine becomes separated from itself, its future
reunification to depend entirely upon the actions of these creatures below.
Here exile and suffering are inherent in the cosmos, and the balm provided
by human goodness is somewhat more superficial, an oasis of relief in the
wandering that is indeed the necessary human and cosmic condition.

It is this exile that the kabbalists are acting out in their wanderings
through the Galilee of their imagination. In this sense, it may indeed be said
that the Zohar in its entirety is a symbolic work, not just a collection of
symbolic interpretations of Scripture. The narratives themselves may be
seen as the most profoundly symbolic and “kabbalistic” part of the Zohar’s

oeuvre, not just a framework into which the homilies are woven.

VIII

Our discussion to this point leads us now to confront the question of the
Zohar and religious/mystical experience. A first reading of the Zohar might
give one the impression of a work that is more mythical than mystical in
content; i.e., more involved with a narrative of cosmic origins and
structures than it is with inner experience, the soul, or higher states of
consciousness. But this view is partially misleading. To read the Zohar well
is to fathom the experiential dimension of the entire text, including
narrative, exegesis, cosmology, and all the rest. The kabbalist speaking in
the sefirotic idiom is laying bare the innermost structure of reality as he
both understands and experiences it. That same structure is reflected in the
cosmos, in Torah, and in the human (or more precisely: “Jewish”) soul. The

language of sefirotic symbolism provides a new lens through which to see



Torah. But the power of that reading, especially as practiced in the circle of
the Zohar, offers more than a hermeneutic. To open one’s inner eyes to the
new reality created by that pattern of thinking is to live within the realm of
the sefirot themselves. The transformations of language and inner experience
go hand in hand with one another; the breakthrough in consciousness to a
higher realm of contemplative existence is conveyed through the vehicle of
self-expression in sefirotic terms. Therefore to speak of the origins of the
sefirotic universe, or to interpret the Torah text in terms of sefirotic
symbols, is also to enter into those places within the soul. For the speakers
within the Zohar, as for the ideal kabbalist in any time, to speak of the sefirot
is not only to draw on a body of esoteric knowledge, but also to enter the
inner universe where sefirotic language is the guide to measured
experience.

The authors of the Zohar do not generally feel the need to tell their
readers that this is the case. In a work written for initiates, the link between
the intellectual and experiential dimensions was taken for granted. It is
primarily the frequent expressions of enthusiasm and ecstasy with which
the text is dotted that serve to indicate how deeply and personally the
sefirotic teachings were felt. The repeated refrain “Had I come into the
world only to hear this, it would be sufficient!” and the kisses showered
upon speakers by their grateful companions make it clear to any but the
most obtuse of readers that in the pages of the Zohar we are witnessing the
shared inner life of a vital mystical circle and not merely a series of
exercises in biblical homiletics.

The sefirotic universe as a representation of inner religious experience
may be described in more specific ways as well, though these are surely not

exhaustive. The “descent” of the sefirot, beginning with Keter, is said to

describe the emergence of God from hiddenness to revelation. Both the



creation of the world and the giving of Torah are this-worldly extensions of
that inner divine process. On a more realistic plane, however, so too is the
mystic’s own inner life. Sefirotic symbolism provides a language for
describing the mystic’s own return from an experience of absorption in the
“nothingness” of God and gradual reintegration into the framework of full
human personality, the re-emergence of conscious selfhood. It should be
emphasized that the Zohar never makes such a claim. In general the
kabbalists were loathe to speak too openly about the experiential aspects of
their teaching. Especially when it came to the highest triad of the sefirotic
world, to speak in terms that claimed direct experience was considered far
beyond the bounds of propriety. But one who reads the kabbalists with an
eye to comparative and phenomenological descriptions of mysticism cannot
but suspect that such experience underlies the sources. The accounts of a
mysterious energy that flows from undefined endlessness, through a primal
arousal of will, into a single point that is the start of all being, and thence
into the womb-palace where the self (divine or human) is born, sound
familiarly like descriptions of the rebirth of personality that follows the
contemplative mystical experience. Even though the Zohar depicts it
chiefly as the original journey of God, we understand that the mystical life
repeats that divine process. In fact, it is out of their own experience that the
mystics know what they do of the original journey on which theirs is
patterned. Perhaps one can go even a step further to claim that the constant
movement within the sefirotic world, including both the flow of energy
“downward” from Keter and the rising up of Malkhut and the lower worlds into
the divine heights, represents the dynamic inner life of the mystic and the
spiritual motion that ever animates his soul. It is these nuances of inner
movement that constitute the “real” subject of a very large part of the Zohar

and the world it creates. To most fully appreciate the Zohar as a mystical



text is to understand these movements as reverberations within the mystic’s
soul of events as they transpire within the sefirotic cosmos that constitutes
the divine reality.

When the Zohar does speak of mystical experience, it is largely
through use of the term devequt, “attachment” or “cleaving” to God, and its
Aramaic cognates. Ever since the early rabbinic discussions of
Deuteronomy 4:4 (“You who cleave to YHVH your God are all alive today”)
and 10:20 (“Fear YHVH your God, cleave to Him and serve Him”), devequt has
played a central role in the devotional life of pious Jews. But the Zohar is
also quick to associate this term with its first biblical usage in Genesis 2:24,
where man “cleaves to his wife and they become one flesh.” Attachment to
God, for the Zohar, is erotic attachment, whether referring to the kabbalist’s
own attachment to God by means of Torah, to Shekhinah’s link to the upper
“male” sefirot as God’s bride, or in the rare passages where Moses becomes
the kabbalistic hero and himself weds Shekhinah, entering the Godhead in the
male role. The contemplative and erotic aspects of attachment to God are
just different ways of depicting the same reality, quite wholly inseparable
from one another.

With the experience of human love and sexuality as its chief metaphor
for intimacy, the Zohar depicts devequt as a temporary and fleeting
experience. Scholars have debated for some time the question of whether
true unio mystica is to be found in the Zohar. But this debate may itself
hinge on the sexual analogy. Is there true loss of self or absorption within
union to be attained in sexual climax? How does one begin to answer such a
question without interviewing all of the world’s great lovers? Whether or
not the experience underlying countless passages in the Zohar can be
described as “union” lies, I would submit, beyond our ken. But it is clear

that there is no possibility offered of permanent bliss to those still attached



to bodily existence; only in the world to come will the disembodied spirits
of the righteous enjoy the endless delight of basking in the divine presence.
Religious experience in this world is but a foretaste of that eternal joy.

As the Zohar seeks to develop a language for what we may call its eros
of poetic creativity, exegesis of the Song of Songs plays a major role. The
Zohar turns with great frequency, especially in its proems or homiletical
“warm-ups,” to that great font of sacred eros. The Song of Songs, a text in
which eros in fact remains unconsummated, offers poetic language for
every other aspect of the complete drama of courting, including even loss,
separation, and longing. All of these come to the fore in the Zohar’s
frequent disquisitions on the Song, which is often most surprisingly linked
to verses describing some aspect of the Tabernacle cult or another
seemingly dry detail of biblical law. Those texts are utterly transformed by
association with the Canticle. The Torah text as a whole, it may be said, is
“washed over” in an eroticizing bath created by repeated juxtaposition of
Torah texts with verses of the Song of Songs, poetically enriching the eros
of sefirotic symbolization itself.

The Zohar learned from the Neoplatonist milieu within which it
existed to speak of the flow of energy, usually described as light, from one
cosmic realm to the next. The Neoplatonists tended to emphasize the
diminution of that light as it reached “downward” toward the material
plane. For the kabbalist, this constantly renewed pouring forth of divine
presence could be felt, both in the daily renewal of nature and in the
creative vigor of Torah interpretation. He sought to align himself with the
cosmic flow, in order to receive its bounty, but also to act in such ways as to
stimulate the flow itself. Images of both light and water abound in the
Zohar’s pages to describe the shefa, the endless flux of divine bounty that

sustains the universe. In the context of the Zohar, it is clear that this fluid is



also the divine seed, that which enters into Shekhinah and allows for the
constant rebirth of life in the realms beneath Her.

Read this way, the Zohar is very much a mystical, often even an
ecstatic, work, or at least one in which the ecstatic dimension is very highly
developed. One of the strongest expressions of this reality is found in the
Zohar’s powerful and poetic soliloquies around the word zohar itself, and on
the verse (Daniel 12:3) from which the work’s title is taken: “The
enlightened shall shine like the radiance [zohar] of the sky, and those who
lead multitudes to righteousness, like the stars, forever.” zohar represents a
hidden radiance issuing forth from the highest sefirotic realms, a showering
of sparks lighting up all that comes in its path. Its inspiration is surely the
night sky, the wondrous event of shooting stars against the background of
the Milky Way. But like all such images in mystical literature, the beacon of
light or drop of divine seed is a pictorial representation of an event that
takes place also within the mystic’s heart, the inspiration that “sparks” this
creative vision.

The inner event of this radiant presence is outwardly manifest in the
shining gaze of the kabbalist’s face. “The enlightened shall shine” is also
understood in this rather literal way. Here, as frequently in the Zohar, there
is an assimilation of the kabbalist to the biblical description of Moses as he
emerged from the Tent of Meeting, his face glowing with the radiant
presence of God. But the kabbalist is also Moses’ brother Aaron, the
ancient priest whose face shines with divine presence as he bestows the
blessing of God’s own countenance upon the children of Israel. “May the
Lord cause His face to shine upon you” (Numbers 6:25) is seen as the
Torah’s personified way of calling forth the same light that the kabbalist as
Neoplatonist perceives to be shining forth from one cosmic rung to another.

He now seeks to become the earthly bearer of that light, transmitting it to



his community of disciples and readers. This is the kabbalist (most often
personified in the Zohar by Rabbi Shim’on son of Yohai) in the role of
tsaddiq, conveyer of divine light.

A main purpose of the Zohar is to arouse within the reader a constant
longing for such “enlightenment” or inspiration. The great religious
creativity—and even the ecstatic deaths—of Rabbi Shim’on and his
disciples are meant to induce in the reader a sense that he too, as an initiate
into the Zohar’s secrets, may continue in this path. While no generation
before the advent of messiah will fully equal that of Rabbi Shim’on, all
those who come in his wake are encouraged to follow in his path. The
Zohar is thus a highly evocative work, one that seeks to create and sustain a
mood of ecstatic devotion. Certain familiar biblical verses, including the
“garden” passages mentioned above, are used as awakeners—one might
almost think of them as “bells”—to regularly restimulate awareness,
rousing readers from their daily torpor and reminding them of the constant
vital flow needed to quicken the cosmos. This reminder is meant to renew
and refresh their participation in Israel’s great collective task of rousing
Shekhinah. She in turn awakens Her divine Lover to release the flow of
light/water/seed, enveloping Her in His presence and renewing the
universal flow of life.

The “Eden” (or “Lebanon”) whence that flow is to come is an
accessible if hidden rung within the divine and human self. It is not just an
ancient and lost site of the biblical tale, nor is it only the “paradise” to
which souls will ascend after death. Eden is the “upper world,” a recondite
and inward aspect of being that is mirrored in the “garden,” the One who
needs to be watered by that flow. We creatures of the “lower world,” trees
growing in the garden, need to trace back the course of that river to its

source, linking the upper and lower worlds (Binah and Shekhinah, but also



Shekhinah and “this” world, or Shekhinah and the soul), so that the flow will
never cease.

Reflecting on these nature-evoking verses takes us back to the
typically outdoor settings of the companions’ conversations, which we have
mentioned earlier. These settings represent the varied topography of the
land of Israel as it existed in the authors’ imagination, including deserts and
vast, forbidding mountains as well as fertile oases and springs of water. The
lush garden, especially as evoked in the Song of Songs, is a particularly
characteristic setting to inspire such conversations. This may be connected
to the much older designation of the “place” of mystical speculation as
pardes or “orchard.” But it is related also to the verses quoted here and to the
series of connected gardens in which the kabbalist sees himself as dwelling.
This world is a lower garden, needing constantly to be watered by sources
from above, ultimately by the love and sustenance that is the gift of
Shekhinah. But She too is a garden, nurtured by the river that comes forth
from the hidden Eden, itself also a “garden” in some unknown, mysterious
way. Somewhere between this world and Shekhinah stands the “Garden of
Eden” that contains the souls of the righteous, both those who have
completed their time on earth and those not yet born. It too is divided into
“upper” and “lower” sections, described in various mythic ways.

All of these gardens are linked to one another. The kabbalist sitting and
studying Torah with his companions in an earthly garden—physically in
Castile, but imaginatively in the Holy Land—is aware that at the same
moment the righteous in the Garden of Eden are also engaged in such study.
Their garden is open from above, because it is taught that God Himself
descends into that Garden to take delight in the souls of the righteous. All of
these point still higher, toward the sefirotic gardens, and all these levels of

the imagination fructify and enrich one another. The sweet aromas rising



from these gardens also play a role in the descriptions of mystical

intoxication frequently found in the Zohar’s pages.

IX

The unique genius that finds expression in the Zohar has everything to do
with language. Its homiletical style builds upon midrashic sensitivity to the
nuances of biblical language, and often seeks to go beyond it. Underlying
every page of the Zohar’s reading of Torah is a rich “ear” for associative
links and plays on words, a constant search for “hints” within the text that
will allow for an opening to deeper levels of interpretation. This careful
attention to the text is joined to the Zohar’s readiness to apply to it the
symbolic language of the sefiror that we have discussed above. It is the
interplay between these two factors, heightened midrashic sensitivity and
the old/new grid of sefirotic symbols, that creates the unique and powerful
poesis of the Zohar.

Another element that plays a key role in the powerful impression the
Zohar has made on its readers throughout the generations is the sonorous
and seemingly mysterious Aramaic in which it is written. All the sections of
the Zohar, except for about half of Midrash ha-Ne’lam, are written in
Aramaic rather than Hebrew. While scholars have devoted much attention
to the unique grammatical and syntactical features of the Zohar’s Aramaic,
few have tried to understand why it is that the Zohar is written in Aramaic
and what meaning this surprising choice of language might have had for the
work’s authors.

Aramaic was the spoken language of Jews, both in the land of Israel
and in Babylonia, from late biblical times (fourth-third century B.C.E.) until

after the Islamic conquest and its replacement by Arabic (seventh century



C.E.). The Talmud, in both its Babylonian and Palestinian versions, is

composed mostly in Aramaic, as are portions of Midrash and other rabbinic
writings. The Targum, existing in several versions, is the old Jewish
translation of the Bible into Aramaic.

By the time the Zohar was written, Aramaic was a purely literary
language for all but a tiny group of Jews in the mountains of Kurdistan.
Knowledge of it elsewhere was purely passive, even among rabbinic
scholars; only very rarely was a short treatise or poem still written in
Aramaic. The choice to compose the Zohar in Aramaic gave to the work an
archaic cast, and this immediately set the stage for its mysterious quality.

In Spain of the thirteenth century, unlike Palestine of the second,
Aramaic was a mysterious and only vaguely understood language.
Presenting secrets in Aramaic rather than Hebrew (a method that had been
tried, in brief texts, before the Zohar) shrouded them in an obscuring veil,
forcing a slower pace of reading upon those who delved into its pages. It
also permitted a certain grandiloquence that might have seemed pretentious
in the more familiar vehicle of medieval Hebrew. Images that might have
been seen as trivial in Hebrew, especially if frequently repeated, maintained
a certain mysterious grandeur when veiled by the obscurity of Aramaic
dress.

The Zohar’s Aramaic made the text slightly, but not impossibly, more
difficult for the educated Jewish reader in its day. This was probably the
precise intent: to offer the reader a sense that he had come to a more
profound, and therefore less penetrable, sort of teaching. With some extra
effort, it would reveal to him the secret universe that the Zohar sought to
share and pass on to its elite community of readers. Students of the Zohar

come quickly to understand that the Aramaic of the Zohar is indeed a



penetrable veil. The real difficulty in reading the text is that of mastering
the symbolic language and the subtlety with which it was employed.

It may also be that the Zohar’s composition in Aramaic was not
entirely a matter of conscious choice. Perhaps it was something that
“happened,” either in the author’s psyche or in the community of mystics
where Zoharic teachings were first shared orally. If there was a living
community of kabbalists in Castile in the 1280s, meeting by night in
courtyards and gardens to study the secrets of the Torah, in what language
did they share those secrets with one another? How did the transition take
place from discussing the Hebrew text of Torah in Castilian—their only
spoken language—back into Hebrew or Aramaic, for transcription onto the
written page? Could it be that the richly vocalic sound of Aramaic—where
each noun ends in a vowel—better reflected the sounds of their own speech
than did Hebrew? Were they themselves somehow “seduced” by the
mysterious sound of Aramaic to follow it into the fantasy realm represented
by the Zohar?

These speculations may also be applied to the written text itself,
especially if we assume that Rabbi Moses de Ledn is the author of large
portions of the Zohar. Some twenty Hebrew treatises by De Ledn have
survived, and several of these have now been published. Compared to the
Zohar, they are relatively dull and uninspired. While the doctrinal content is
very much the same, they possess little of the poetic muse and freedom of
expression that so characterize the Zohar. One has the impression that De
Leon stepped into another world when writing the Zohar, and the transition
from Hebrew to Aramaic was one of the ways he marked that portal.
Working in this other, more dimly perceived language released his muse, as
it were, giving him the freedom to soar to heights of imagination and

literary excess that he would not have dared attempt in Hebrew. We might



almost say that the use of Aramaic was some part of “the Holy Name” by
which it was said that De Ledn had written the Zohar.

The Aramaic of the Zohar is indeed a unique composite of dialects and
features drawn from ancient literary sources. Details of Scholem’s analysis
of the Zohar’s language can be found in his writings and need not be
repeated here. See also the Translator’s Introduction to this volume for
further discussion of linguistic questions that have direct bearing on the

translation before you.

X

During the last two centuries of Jewish life in Spain, the Zohar continued to
be copied and studied among small groups of devotees. It competed with
two other schools of kabbalistic thought, the Catalonian and the Abulafian,
for the attention of those few interested in mystical pursuits. Some
kabbalists seem to have combined these various approaches, or else to have
“migrated” in the course of their own quests from one school of mystical
thought to another. Jewish rationalism was also very much alive in Spain
through the fifteenth century, probably continuing to have a larger
following than did Kabbalah. Manuscripts of the Zohar also reached Italy,
the Byzantine lands of the eastern Mediterranean, and the Holy Land during
this period.

It was after the expulsion of Spanish Jewry in 1492 that the influence
of Kabbalah entered a period of rapid growth. Various explanations have
been offered for this increased interest in the mystical tradition. Some have
attributed it to the suffering and despair that visited this once-proud group
of Jewish communities in the period between 1391 and 1492. The

devastation of the age, so it is said, caused Jews to seek out deeper



resources of consolation than those offered by the typically optimistic
worldview of the philosophers. Others claim that the growth of Kabbalah
came as a response of a different sort to the Spanish expulsion. Jews
throughout the Mediterranean world, including many Spanish exiles, were
shocked and disgraced by the high numbers of Spanish Jews who converted
to Christianity in the course of the fifteenth century. Once again the blame
was placed partly at the door of philosophy, the intellectual sophistication
of Spanish Jewry having supposedly led to a laxity in religious observance
and a relative indifference to the question of religious identity. Yet another
view attributes the growth in Kabbalah’s influence to the new home cultures
in which former Iberian Jews found themselves. Ottoman Turkey, with its
closed millet system—in which each faith community held fast to exclusive
truth-claims and total denigration of all outside influences—was a
hospitable environment for precisely the closed-minded Zoharic view of the
outside world, rather than the Aristotelian quasi-universalism of the
philosophers, which had served the needs of a very different age.

Whatever the reason (and a combination of the above factors is most
likely), we begin to see new kabbalistic works written and old ones
distributed and explicated in the early sixteenth century. The Zohar and
other works of the Castilian tradition are especially prominent in this
period. Perhaps typical is the figure of Rabbi Meir ibn Gabbai, a Turkish
kabbalist who tells us that he was born in Spain in 1481 and left as a child
among the exiles. Ibn Gabbai’s magnum opus, Avodat ha-Qodesh (Venice,
1567), is a grand systematization of Kabbalah and a defense of it against
philosophy. Typically of the sixteenth century, Ibn Gabbai knows a great
many earlier texts and seeks to harmonize them with one another. But the
great source of kabbalistic truth is the Zohar, which he quotes on virtually

every page as “the Midrash of Rabbi Shim’on son of Yohai.”



The kabbalistic conventicles of Safed, which flourished in the late
sixteenth century, also accorded to the Zohar top place as the authoritative
source of kabbalistic truth. Clearly, the choice of Safed as a place of
settlement for Jews attached to the kabbalistic legacy had much to do with
its proximity to Meron, the supposed burial place of Rabbi Shim’on son of
Yohai. His tomb had been a site of pilgrimage for local Jews long earlier,
but with the growth of the Safed community it became a truly important
shrine. Both Rabbi Moses Cordovero (1522-1570), who probably
immigrated to Safed from elsewhere in the Ottoman realm, and Rabbi Isaac
Luria (1534-1572), who came from Egypt, chose to live in Safed because
of the nearness of holy graves and the possibility (described by Cordovero
in his Sefer Gerushin) of achieving mystical knowledge through prostration
upon them. Among the sacred dead of the Galilee, Rabbi Shim’on, now
acclaimed as the undisputed author of the Zohar, took a central place. Luria
specifically hoped to achieve a true understanding of passages in the Zohar
by visiting what he believed to be the grave of its author.

The “return” of Kabbalah to the Galilean landscape of the Zohar’s
heroes fired the imagination of Jews throughout the Diaspora. Reports of
the holy men of Safed, especially the mysterious figure of Luria, known as
ha-Ari ha-Qadosh (the Holy Lion), were widely copied and printed in several
versions. A vast literature of both kabbalistic writings and ethical or
pietistic works influenced by Kabbalah poured forth from the printing
presses of Venice, Constantinople, and Amsterdam—to be distributed
throughout the Jewish world. It did not take long until the claim emerged
that the soul of the Ari was in fact a reincarnation of that of Rabbi Shim’on
son of Yohai.

It was in this period that the Zohar came to be considered not only an

ancient and holy book, but a canonical text, bearing authority comparable



to that of the Bible and the Talmud. The authority of the Zohar as the prime
source of mystical truth had already been considered by fourteenth-century
kabbalists, some of whom came to view its word as superior to that of
Nahmanides, for example, because of its allegedly greater antiquity.
Nahmanides was portrayed by these as a “modem” source, whose word
could be set aside by a contrary quotation from the work of Rabbi Shim’on
son of Yohai. But in the sixteenth century, it was said that Elijah himself
had appeared to Rabbi Shim’on, and the Zohar’s authority became that of
heaven itself. Meir ibn Gabbai traced the kabbalistic tradition back to Sinai,
claiming that Zoharic secrets were given to Moses along with the written
Torah.

Canonical status, in the context of Judaism, bears with it halakhic
authority as well as mystical prestige. If the Zohar contained the “true”
meaning of both written and oral Torah, might it be used as a source of legal
authority, especially in ritual and liturgical matters, as well? This question
came up among halakhic scholars, especially in the few cases in which the
Zohar seemed to contradict the majority opinion of rabbis deciding the law
on the basis of Talmudic precedent and its formulation in responsa and
codes. In fact, as scholars have shown, these cases mostly turn on local
custom—the Zohar reflecting either Franco-German or old Spanish
customs, while the halakhah had decided in favor of others. A classic example
of such halakhic dispute involving the Zohar concerns the donning of tefillin
on the intermediate weekdays of Pesah and Sukkot. The Zohar expresses itself
most strongly on the issue, considering the wearing of tefillin on those days
an insult to the festival and a virtual sacrilege. Although the halakhic codes
mostly tended otherwise, some halakhic authorities bowed to the Zohar,
and the use of tefillin on those days was rejected throughout the Sephardic

(and later Hasidic) communities.



Thanks to the influence of the Safed revival of mystical studies,
Kabbalah became widely known among eastern European Jews in the
seventeenth century. The works of Rabbi Isaiah Horowitz, a Prague
kabbalist who later settled in Jerusalem, carried the teachings of Ibn Gabbai
and Cordovero, among others, to preachers throughout the Ashkenazic
communities. Here, too, the Zohar was very widely quoted. Prayer books
with kabbalistic commentaries, including those by both Cordovero and
Horowitz, brought kabbalistic thinking into the realm of actual synagogue
practice. The highly mythical Kabbalah of Naftali Bacharach, seventeenth-
century German author of Emeq ha-Melekh (Valley of the King), is
primarily influenced by the language and imagery of the Zohar.

Another area of the growing canonicity of the Zohar is reflected in its
use in liturgical contexts and its appearance in digests of daily religious
practice. Various kabbalistic Tigqunim or “Orders” were published throughout
the seventeenth and eighteenth centuries. These include many collections of
Zohar passages to be recited during the vigils of Shavu’ot and Hosha’na Rabbah,
at the Sabbath table, and on various other occasions. It came to be
understood in this period that oral recitation of the Zohar was efficacious
even for those who did not understand its meaning. In the nineteenth
century, vocalized editions of the Zohar were printed to allow for this
situation, and to assure that the recitation would nevertheless be performed
with some degree of accuracy. There were also various digests produced for
daily study/recitation, especially in the eighteenth century. The most
widespread of these was called Hoq le-Yisra’el (Cairo, 1740), including
passages to be recited each day from the Torah, Prophets, Hagiographa,
Mishnah, Talmud, Zohar, ethical guides, and legal digests. The Hemdat
Yamim, an anonymous compendium of kabbalistic praxis (Izmir, 1731/32),

prescribes readings from the Zohar for nearly every conceivable occasion in



the Jewish liturgical year. In both of these compendia, we see the Zohar at
the apex of its acceptance and integration into the daily regimen of Jewish
spiritual life.

In the late seventeenth and early eighteenth centuries, the messianic
movement around Sabbatai Tsevi (1626-1676) swept through the Jewish
communities. In the more radical forms of Sabbateanism, the Zohar carried
even greater weight as the authority of Talmudic law came to be questioned.
The kabbalistic system of Nathan of Gaza (1643/4-1680), the great prophet
of Sabbateanism, is based on the imagery of the Zohar; and devotion to the
Zohar was touted loudly throughout the history of Sabbateanism. Some of
the later Ashkenazic Sabbateans—followers of Jacob Frank—came to refer
to themselves as “Zoharites,” Jews who followed the authority of the Zohar
while rejecting that of the Talmud and the rabbis. This, of course, would be
a spurious claim had the authors of the Zohar been asked their opinion,
since they had no intention of rebelling against Talmudic authority. But by
this time (and in these circles), the Zohar was being read through the lenses
of such radical interpreters as the Ra’aya Meheimna, the fifteenth-century
Sefer ha-Qanah, the anonymous work Galei Razayya, and the writings of
Nathan of Gaza. When seen as the font of this literary tradition, the Zohar
could be read as a very radical work indeed.

The decline of Sabbateanism in the mid-eighteenth century preceded
by only a few decades the beginning of the Enlightenment era in western
Europe and the admission of Jews into a more open and religiously tolerant
society. As large numbers of Jews became eager supporters of what they
could only see as emancipation, readings of Judaism that supported or fit
this new situation became widespread. One feature of this emerging post-
Enlightenment Judaism, whether in its Reform or Orthodox versions, was

either an open rejection or a quiet setting aside of Kabbalah and the Zohar



in particular. Scholem wrote an essay about several obscure nineteenth-
century figures whom he designated as “The Last Kabbalists in Germany.”
We have already spoken of Heinrich Graetz’s negative views of the Zohar,
a position that was widely shared by his contemporaries. While there were a
few scholars in the period of the Wissenschaft des Judentums (Adolph
Jellinek of Vienna is the most notable) who studied the Zohar, it was mostly
neglected by westernized Jews throughout the nineteenth and early
twentieth centuries.

In eastern Europe, the situation was quite different. Hasidism, a
popular religious revival based on Kabbalah, continued to revere the Zohar
and believe in its antiquity. Several significant Zohar commentaries were
written within Hasidic circles, and the authors of Hasidic works often
referred to the Zohar. Rabbi Pinhas of Korzec, an early Hasidic master, was
said to have thanked God that he was born after the appearance of the
Zohar, “for the Zohar kept me a Jew.” Hasidic legend has it that when the
Zohar was published by his sons, who owned the printing-works in
Slawuta, they dipped the press in the migven (ritual bath) before printing each
volume, so great was the holy task that was about to come before it! Hasidic
masters, because of this legend, went out of their way to acquire copies of
the Slawuta edition of the Zohar and to study from it. The great opponent of
Hasidism, Rabbi Elijah (the “Gaon”) of Vilna (1720-1797), was also a
kabbalist, and a small group within the circle of his disciples continued the
study of Zohar for several generations.

Among the Sephardic and Mizrahi Jews, the reputation of the Zohar as
a holy book was particularly strong. Jews in such far-flung communities as
Morocco, Turkey, and Iraq studied it avidly. Simple Jews recited the Zohar
much in the way that uneducated eastern European Jews recited the Psalms.

Beginning in the eighteenth century, Jerusalem became known as a center



of kabbalistic studies, and Jews from throughout these communities went
there and studied works that emanated from that center. Outside of Europe,
it was primarily the Lurianic Kabbalah that held sway, and the Zohar, while
revered, was generally viewed through the Lurianic prism. Only as
Enlightenment ideas began to spread in the early twentieth century, partly
through the arrival of European Jews in the Colonial era, did the authority
of the Zohar come into question.

The writings of Scholem, Tishby, and the scholars following in their
wake have done much to make the Zohar intelligible to moderns and to
renew interest in its study. Tishby’s Wisdom of the Zohar, translating
selected passages from Aramaic into Hebrew, was a highly successful
attempt to make the Zohar more accessible to an educated Israeli
readership. The interest aroused among scholars of religion by Scholem’s
highly readable and insightful essays, especiaily those first presented at the
Eranos conferences, served to kindle great interest in Kabbalah within the
broader scholarly community. This interest is maintained today thanks to
the profound and sometimes provocative studies of Yehuda Liebes and
Elliot Wolfson. The important writings of Moshe Idel continue to bring
Kabbalah to the attention of the scholarly and intellectual world. The
availability of English and other translations, including the selections in
Tishby and anthologies by both Scholem and Matt, have also served the
Zohar well in creating readerships outside of Israel. In more recent decades,
this intellectual interest in Kabbalah has spread to wider circles, including
many who are concerned with questions of symbolism, philosophy of
language, and related issues.

At the same time, two other seemingly unrelated phenomena have
come together to greatly increase the interest in Zohar studies at the turn of

the twenty-first century. One is the broad interest throughout the Western



world in works of mysticism and “spirituality.” Our age has seen a great
turn toward sources of wisdom neglected by two centuries of modernity,
partly in hope of finding in them a truth that will serve as a source of
guidance for the difficult and complex times in which we live. Recently, an
interest in the Zohar and Kabbalah has emerged as part of this trend. As is
true of all the other wisdoms examined in the course of this broad cultural
phenomenon, the interest in Kabbalah includes both serious and trivial or
“faddist” elements. This revival of Kabbalah is a complicated phenomenon
within itself, containing expressions of great hunger for religious
experience and personal growth, alongside the broader quest for wisdom.
This interest has come to be combined with a very different renewal of
Kabbalah, primarily in Israel, after the 1967 and 1973 wars. It is manifest in
the growth of kabbalistic yeshivot or academies, the publication of many new
editions of kabbalistic works, and a campaign of public outreach intended
to spread the teachings of Kabbalah more broadly. This new emphasis on
Kabbalah is partly due to the reassertion of pride in the Sephardic and
Mizrahi heritage, where Kabbalah has an important place. It is also in part
related to the difficult and trying times through which Israel has lived,
resulting in both a resurgence of messianism and a turn to “practical
Kabbalah”—a long-standing part of Near Eastern Judaism—as a source of
protection against enemies and hope of victory over them. The Kabbalah
taught in these circles is primarily of the Lurianic variety, as interpreted
through a long chain of Jerusalem-based teachers. Some versions of what is
proffered as “Kabbalah” today can only be described as highly debased
versions of the original teachings. But the Zohar, even if reinterpreted in
Lurianic terms, is revered throughout these circles as the primary font of

kabbalistic truth, the ancient teaching of Rabbi Shim’on son of Yohai.



How this very complex interweaving of forces will affect the future of
interest in Kabbalah is yet to be seen. It is certain, however, that the Zohar
will continue to find a place in the hearts of new readers, some of whom
will turn to the more authentic and profound aspects of its teachings. It is
hoped that these readers will be helped and guided by the present

translation and commentary.
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Hagdamat Sefer ha-Zohar

INTRODUCTION TO THE ZOHAR

abbi Hizkiyah opened, “Like a rosel among thorns, so is my beloved
R among the maidens (Song of Songs 2:2). Who is a rose? Assembly of
Israel.2 For there is a rose, and then there is a rose! Just as a rose among
thorns is colored red and white,2 so Assembly of Israel includes judgment
and compassion. Just as a rose has thirteen petals, so Assembly of Israel has
thirteen qualities of compassion surrounding Her on every side.# Similarly,
from the moment D’717X (Elohim), God, is mentioned, it generates thirteen
words to surround Assembly of Israel and protect Her; then it is mentioned
again.2 Why again? To produce five sturdy leaves surrounding the rose.®
These five are called Salvation;Z they are five gates.8 Concerning this
mystery it is written: I raise the cup of salvation (Psalms 116:13). This is
the cup of blessing, which should rest on five fingers— and no more2—Ilike
the rose, sitting on five sturdy leaves, paradigm of five fingers. This rose is
the cup of blessing.

“From the second D°719X (Elohim) till the third, five words appear. From
here on: light—created, concealed, contained in the covenant,10 entering the
rose, emitting seed into Her. This is the tree bearing fruit with its seed in it
(Genesis 1:12).1L That seed endures in the actual sign of covenant. Just as
the image of the covenant is sown in forty-two couplings of that seed, so the
engraved, explicit namel2 is sown in forty-two letters of the act of

Creation.”13



Rabbi Shim’on opened, “The
blossoms have appeared on
P*WXI2 (Be-reshit), In the beginning. the earth, [the time of pruning
has arrived; the voice of the
turtledove is heard in our land] (Song of Songs 2:12). The blossoms are the
act of Creation, which appeared on the earth. When? On the third day, as is
written: The earth brought forth vegetation (Genesis 1:12). Then they
appeared on the earth. The time of pruning has arrived—the fourth day, on
which the pruning of tyrants (Isaiah 25:5) took place.l4 NIxn (Me’orot),
Lights, spelled deficiently.l> The voice of the turtledove is the fifth day, as is
written: Let the waters swarm [with a swarm of living creatures, and let
birds fly above the earth, across the expanse of the sky] (Genesis 1:20),
generating offspring. Is heard is the sixth day, as is written: Let us make a
human being (Genesis 1:26), who was destined to declare acting before
hearing, for here is written: [1b] NWul (Na’aseh), Let us make, a human
being, and there is written: ful (Na’aseh), We will do, and we will listen
(Exodus 24:7).16 In our land is the Sabbath day, paradigm of the land of
eternal life.17
“The blossoms are the patriarchs, who entered the divine mind before
Creationl8 and entered the world that is coming,12 where they were
treasured away. From there, they emerged secretly and were concealed
within prophets of truth.29 When Joseph was born, they were concealed
within him.2L. When Joseph entered the Holy Land, he planted them there.
Then they appeared on earth, were revealed there. When are they visible?
When the rainbow is revealed in the world.22 When the rainbow appears,
they are revealed. Then, the time of pruning has arrived, time to excise the
wicked from the world. Why are they spared? Because the blossoms have

appeared on the earth. Had they not appeared, they would not remain in the



world,23 nor would the world endure. Who sustains the world, enabling the
patriarchs to be revealed? The voice of children engaging in Torah.24 For
the sake of those children, the world is saved. Corresponding to them, We
will make you wreaths of gold (Song of Songs 1:11). These are little
children, youngsters, as is written: Make two cherubim of gold (Exodus
25:18).722

Rabbi El’azar opened, “Lift
your eyes on high and see:
Who created these? (Isaiah
40:26). Lift your eyes on high. To which site? The site toward which all
eyes gaze. Which is that? Opening of the eyes.25 There you will discover

N*WXI2 (Be-reshit), In the beginning.

that the concealed ancient one, susceptible to questioning, created these.
Who is that? Who.2Z The one called End of Heaven above,28 whose domain
extends over everything. Since it can be questioned, yet remains concealed
and unrevealed, it is called Who. Beyond, there is no question.22

“This end of heaven is called Who. There is another below, called
What.30 What distinguishes the two? The first, concealed one—called Who
——can be questioned. Once a human being questions and searches,3!
contemplating and knowing rung after rung to the very last rung—once one
reaches there: What? What do you know? What have you contemplated?
For what have you searched? All is concealed, as before.

“Concerning this mystery it is written: What can I take as a witness to
you? What can I compare to you? (Lamentations 2:13). When the holy
Temple was destroyed, a voice cried out: ‘What can I take as a witness to
you? What can I compare to you?’ 1 take What as a witness to you. Every
single day I have called witnesses against you, since days of old, as is

written: I call heaven and earth to witness against you this day



(Deuteronomy 30:19).32 T compare you to What, precisely!33 I crowned you
with holy crowns, gave you dominion over the world, as is written: Is this
the city that was called perfect crown of beauty, joy of all the earth?
(Lamentations 2:15). I called you Jerusalem built up, a city bound together
(Psalms 122:3). Now, What can I liken to you, [to console you]?
(Lamentations, ibid., 13).24 Just as you sit desolate, so it is above, as it
were. Just as now, the holy people do not enter you in holy array, so I swear
to you that I Myself will not enter above until your inhabitants enter you
below.32 This is your consolation: I compare this rung to you completely.36
But now that you are here, your ruin is vast as the ocean (ibid.).3Z Yet if
you say you cannot endure or be healed, then Who will heal you (ibid.),
really! That concealed, high rung in which all exists will heal you and raise
you up.

“Who is End of Heaven above; What is End of Heaven below. Jacob
inherited this, running from end to end (Exodus 26:28),38 from first end,
Who, to last end, What, for he stands in the middle. So, Who created these.”

Rabbi Shim’on said, “El’azar, my son, cease your words,32 so that the
concealed mystery on high, unknown to any human, may be revealed.”

Rabbi El’azar was silent.

Rabbi Shim’on wept and paused for a moment. Then he said, “El’azar,
what is these?40 If you answer, ‘Stars and constellations,’ they are always
visible there4l and were created by What, as is said: By the word of YHVH the
heavens were made (Psalms 33:6).42 As for things concealed, such would
not be referred to as these, for that word indicates something revealed. This
mystery was only revealed one day when I was at the seashore. Elijah42
came and asked me, ‘Rabbi, do you know the meaning of Who created
these?’ 1 answered, ‘These are the heavens and their array, the work of the

blessed Holy One. Human beings should contemplate them and bless Him,



as is written: When I behold Your heavens, the work of [2a] Your fingers, the
moon and stars that You set in place,... YHVH our Lord, how majestic is Your
name throughout the earth! (Psalms 8:4, 10).

“Elijah said to me, ‘Rabbi, the word was concealed with the blessed
Holy One, and He revealed it in the Academy on High.#4 Here it is:

‘When Concealed of all Concealed?> verged on being revealed, it
produced at first a single point,26 which ascended to become thought.
Within, it drew all drawings, graved all engravings,2’ carving within the
concealed holy lamp#8 a graving of one hidden design, holy of holies, a
deep structure emerging from thought, called °» (mi), Who, origin of
structure.22 Existent and non-existent, deep and hidden, called by no name
but Who.

‘Seeking to be revealed, to be named, it garbed itself in a splendid,
radiant garment and created 719X (elleh), these.50 79X (Elleh) attained the
name: these letters joined with those, culminating in the name D°71?X
(Elohim).21 Until it created 712X (elleh), it did not attain the name D’77X
(Elohim).22 Based on this mystery, those who sinned with the Golden Calf
said “719X (Elleh), These, are your gods, O Israel!” (Exodus 32:8).53 Just as
’n (mi) is combined with 712X (elleh), so the name D°717X (Elohim) is constantly
polysemous.24 Through this mystery, the universe exists.’

“Then Elijah flew off; I did not see him. From him I discovered the
word, whose mysterious secret I have demonstrated.”

Rabbi El’azar and all the Companions came and bowed down in front
of him. Weeping, they said, “If we have come into the world only to hear
this, it is enough.”22

Rabbi Shim’on said, “So the heavens and their array were created by
11 (Mah), What,26 as is written: When I behold Your heavens, the work of

Your fingers, the moon and stars that You set in place,... N (mah), how,



majestic is Your name throughout the earth! Your splendor is celebrated
above heaven (Psalms 8:4, 1). Above heaven,?Z to attain the name. For it
created a light for its light, one enclothed in the other, and it attained a high
name. So, In the beginning D°11?X (Elohim) created (Genesis 1:1), D°117X
(Elohim) above.28 For 111 (Mah) was not so, is not composed until these letters
—19X (elleh)—are drawn from above to below and Mother lends Daughter
Her garments, though not adorning Her with Her adornments.22 When does
She adorn Her fittingly? When all males appear before Her, as is written:
[All your males shall appear] before the Sovereign, yHvH (Exodus 23:17).50
This one is called Sovereign, as is said: Behold, the ark of the covenant,
Sovereign of all the earth (Joshua 3:11).5L Then the letter 77 (he) departs and
> (yod) enters, and She adorns Herself in masculine clothing in the presence
of every male in Israel.82 Other letters Israel draws from above to this site:
192X (Elleh), These, 1 remember (Psalms 42:5).83 ‘With my mouth I
mentioned them, in my yearning I poured out my tears, drawing forth these
letters. Then I conduct them from above to the house of Elohim, to be
Elohim, like Him.’%% With what? With joyous shouts of praise, the festive
throng.”

Rabbi El’azar said, “My silence assembled a temple above, a temple
below.65 Indeed, ‘a word is worth one coin; silence, two.’% ‘A word is
worth one coin’: what I said, the meaning I aroused. ‘Silence, two’: by
holding my silence, two worlds were created, erected as one.”

Rabbi Shim’on said, “From here on, the completion of the verse, as is
written: The one who brings forth their array by number (Isaiah 40:26).57
These are two rungs, each of which should be inscribed. One is What; the
other, Who. This is above, that is below. The one above is inscribed by the
words: The one who brings forth their array by number, the one who is

known, beyond compare.58 Similarly, ‘The one who brings forth bread from



the earth,’® the one who is known, the lower rung, and all is one.Z0 By
number: 600,000, standing together, generating forces according to their
kind, beyond number.ZL And calls them each by name, both the 600,000 and
their forces. What does this mean: by name? If you say they were called
individually by name—not so, for then the verse should read each by its
name. Rather, as long as this rung had not ascended and was still called 1
(mi), Who, it did not give birth nor bring forth what was hidden, each
according to its kind, though all of them were hidden within. Once it
created 117X (elleh), these, and attained its name, 0°71?X (Elohim), then by the
power of this name, it yielded them perfectly. This is the meaning of calls
them each by name: by its very name, it called forth each and every kind to
exist perfectly. Similarly, See, I have called by name Bezalel (Exodus 31:2)
:72 ‘T mentioned My name so that Bezalel would attain perfect existence.’
His great might (Isaiah 40:26).Z2 What is this? First of rungs, to which all
desires ascend, ascending there [2b] secretly.”4 And vast power— mystery
of the upper world,Z2 which attained the name Elohim, as we have said. Not
one is missing—not one of those 600,000 generated by the power of the
name. Because not one is missing, whenever any of the Children of Israel
died as punishment for their sins, the people were counted, and not even
one of the 600,000 was lacking,”6 so that everything accorded with the

paradigm: just as not one is missing above, so not one is missing below.”

Rav Hamnuna Sava said, “We
find the letters backward:ZZ 2
(Ber) first, followed by 2 (bet):

N*WX2 (Be-reshit), In the beginning.

N>WX12 (Be-reshit), In the beginning followed by X721 (bara), created. Then X
(alef) first, followed by X (alef): D’717X (Elohim), followed by NX (et).



“The reason is: When the blessed Holy One wished to fashion the
world, all the letters were hidden away.Z8 For two thousand years before
creating the world,”2 the blessed Holy One contemplated them and played
with them. As He verged on creating the world, all the letters presented
themselves before Him, from last to first.80

“The letter N (tav) entered first of all. She said, ‘Master of the worlds,
may it please You to create the world by me, for I complete Your seal: N7X
(emer), truth8l—and You are called Truth.82 It is fitting for the King of Truth
to begin with a letter of truth and to create the world by me.’

“The blessed Holy One replied, “You are seemly and worthy, but not
deserving to initiate Creation, since you are destined to be marked on the
foreheads of the faithful who fulfilled the Torah from X (alef) to N (tav), and
by your mark they will die.83 Furthermore you are the seal of M7 (mavet),
death.84 So you do not deserve to serve as the instrument of Creation.” She
immediately departed.

“The letter & (shin) came before Him. She said, ‘Master of the worlds,
may it please You to create the world by me, for by me You are named >7w
(Shaddai), and it is fitting to create the world by a holy name.’

“He replied, “You are seemly, you are good, and you are true, but since
letters of deceit take you as their accomplice, I do not wish to create the
world by you. For a lie cannot exist unless 71” (qof-resh) take you.’82 So
whoever wants to tell a lie will first lay a foundation of truth and then
construct the lie.86 For W (shin) is a letter of truth, a true letter of the
patriarchs, who were united in it;8Z 97 (qof-resh) are letters that appear on
the evil side.88 In order to survive, they entangle the letter & (shin), forming

WP (qgesher), conspiracy. Seeing this, she left His presence.



“The letter ¥ (tsadi) entered. She said to Him, ‘Master of the world, may
it please You to create the world by me, for D°>7X (tsaddigim), the righteous,
are sealed by me, and You, who are called ?>7X (msaddiq), Righteous, are
signified by me, as is written: For M’ (YHVH) is P>7X (tsaddiq)—Iloving
righteousness (Psalms 11:7). It is fitting to create the world by me!’

“He replied, ‘X (Tsadi), you are >7X (tsaddiq), but you should remain
hidden—not so revealed—so as not to provide the world a pretext.” How
so? She is 1 (nun). > (Yod) from the name of the holy covenant comes and
rides on her, is united with her.82 This is the mystery: When the blessed
Holy One created Adam, He created him with two faces.20 So the > (yod)

faces backward, like this: N.;; They were not turned face-to-face, like this:

yiz It looked upward like this: y It looked downward like this: 39_‘3 The
blessed Holy One said to her, “Turn back, for I intend to split you and
transfigure you face-to-face, but you will arise elsewhere.’24 She left His
presence and departed.

“The letter @ (pe) entered. She said to Him, ‘Master of the world, may
it please You to create the world by me, for I signify X1PMD (purgena), the
redemption, that You will someday bring to the world, also called M5
(pedut), deliverance. It is fitting to create the world by me!”

“He replied, “You are seemly, but you signify hidden transgression,
like a serpent striking, then tucking its head into its body:22 so one who sins
bows his head, stretching out his hands.’

“Similarly U (ayin) stands for N& (avon), iniquity. Although she said, ‘I
imply 713U (anavah), humility,” the blessed Holy One replied, ‘I will not

create the world by you.” She left His presence.



“The letter O (samekh) entered. She said to Him, ‘Master of [3a] the
world, may it please You to create the world by me, for by me X2°0
(semikha), support, exists for those who fall, as is written: 77> 77210 (Somekh
YHVH), YHVH supports, all who fall (Psalms 145:14).’

“He replied, ‘So you are needed where you are; do not move! If you
leave, what would happen to the fallen, who depend on you?’ She
immediately left His presence.

“The letter 1 (nun) entered. She said to Him, ‘Master of the world, may
it please You to create the world by me, for by me You are called X1
(Nora), Awesome, in praises (Exodus 15:11). By me, the praise of the
righteous is called 7MX3 (navah), comely (Psalms 33:1).’

“He replied, ‘1 (vun), return to your place, for because of you O (samekh)
returned to her place.26 Depend on her.” She returned immediately, leaving
His presence.

“The letter 1 (mem) entered. She said to him, ‘Master of the world, may
it please You to create the world by me, for by me You are called 771
(Melekh), King.’

“He replied, ‘Certainly so, but I will not create the world by you, since
the world needs a king. Return to your place, you along with 9 (lamed) and
(khaf),2Z for the world should not be without a king.’

“At that moment the letter 2 (kaf) descended from His throne of glory28
and said, ‘Master of the world, may it please You to create the world by me,
for I am Your 723 (Kavod), Glory.’

“When 2 (kaf) descended from the throne of glory, 200,000 worlds
trembled, the throne trembled, and all the worlds verged on collapse. The
blessed Holy One said to her, ‘2,2 (Kaf, kaf), what are you doing here? I will

not create the world by you. Return to your place, for you imply 11°?2



(kelayah), destruction—a decree of destruction (Isaiah 10:23). Return to your
throne and stay there.” She thereupon left His presence and returned to her
place.

“The letter > (yod) entered. She said to Him, ‘Master of the world, may
it please You to create the world by me, for I am the beginning of the holy
Name.2? It is fitting for You to create the world by me!’

“He replied, ‘It is enough for you to be engraved in Me, to be inscribed
in Me. My desire culminates in you. You should not be uprooted from My
name.’

“The letter U (tet) entered. She said to Him, ‘Master of the world, may
it please You to create the world by me, for by me You are called 72”1 2110
(tov ve-yashar), good and upright (Psalms 25:8).’

“He replied, ‘I will not create the world by you, for your goodness is
concealed and hidden within you,190 as is written: How abundant is Your
goodness that You have hidden away for those in awe of You (Psalms
31:20). Since it is hidden within you, it plays no part in this world that I am
about to create, but rather in the world to come.l2l Furthermore, because
your goodness is hidden within you, the gates of My Temple will sink, as is
written: Her gates 10110 (tave’u), have sunk, into the earth (Lamentations
2:9). Further, facing you is 1 (het),292 and when you join together you spell
X1 (het), sin.”103 So these two letters are not inscribed in the holy tribes.104
She immediately left His presence.

“The letter T (zayin) entered. She said to Him, ‘Master of the world, may
it please You to create the world by me, for by me Your children observe
the Sabbath, as is written: M27 (zakhor), Remember, the Sabbath day, to
hallow it (Exodus 20:8).’

“He replied, ‘I will not create the world by you, for you imply war—a

sharp sword and a spear for battle, like a | (nun).”19> She immediately left



His presence.

“The letter 1 (vav) entered. She said to Him, ‘Master of the world, may
it please You to create the world by me, for I am a letter of Your name.’106

“He replied, 1 (vav), it is enough for you and 77 (he) to be letters of My
name, included in the mystery of My name, engraved and carved in My
name. [ will not create the world by either of you.’

“The letters 7 (dalet) and 1 (gimel) entered and made the same request.
He replied to them as well, ‘It is enough for you to be with each other, since
the poor will never cease from the world1%Z and need to be treated kindly. 7
(Dalet) is poor; X (gimel) 2713 (gomel), renders, goodness to her.l08 Do not
separate from one another! It is enough for one of you to sustain the other.’

“The letter 2 (bet) entered. She said to Him, ‘Master of the world, may
it please You to create the world by me, for by me You are blessed above
and below.”109

“The blessed Holy One replied, ‘Indeed, by you I will create the world.
You will be the beginning of Creation.’

“The letter X (alef) stood and did not enter. The blessed Holy One said
to her, ‘X ,X (Alef, alef), why do you not enter My presence like all the other
letters?’

“She replied, ‘Master of the world! Because I saw all the letters
leaving Your presence fruitlessly. What could I do there? Furthermore, look,
[3b] You have given this enormous gift to the letter 2 (bet), and it is not
fitting for the exalted King to take back a gift He has given to His servant
and give it to another!”

“The blessed Holy One said, ‘X ,X (Alef, alef)! Although I will create the
world with the letter 2 (bet), you will be the first of all the letters. Only
through you do I become one.ll0 With you all counting begins and every

deed in the world. No union is actualized except by X (alef).’



“The blessed Holy One fashioned high, large letters and low, small
letters.111 So, 2,2 (Bet, bet): X712 N°WXI2 (Be-reshit bara); X ,X (Alef, alef): NX
D°112X (Elohim et). Letters above and letters below. They were all as one, from

the upper world and the lower world.

Rabbi Yudai said, “What is
PwX11 (Be-reshit)? With
Wisdom.112 This is the Wisdom on which the world stands—through which

N*WX2 (Be-reshit), In the beginning.

one enters hidden, high mysteries. Here were engraved six vast, supernal
dimensions, from which everything emerges, from which issued six springs
and streams, flowing into the immense ocean.113 This is N°w X2 (bara shit),
created six,114 created from here. Who created them? The unmentioned, the
hidden unknown.”115

Rabbi Hiyya and Rabbi Yose were walking on the way. As they
reached the site of a certain field, Rabbi Hiyya said to Rabbi Yose, “What
you have said— N’ X712 (bara shit)—is certainly true, for there are six
supernal days in the Torah, not more; the others are concealed.116 But in the
Secrets of Creation we have discovered this:

““The holy hidden onell” engraved an engraving in the innards of a
recess, punctuated by a thrust point.118 He engraved that engraving, hiding
it away, like one who locks up everything under a single key, which locks
everything within a single palace.l12 Although everything is hidden away
within that palace, the essence of everything lies in that key, which closes
and opens. Within that palace lie hidden treasures, one greater than the
other. Within that palace stand gates built cryptically, fifty of them. Carved
into four sides, they were forty-nine. One gate has no side. No one knows
whether it is above or below; it is shut.120 In those gates is one lock and one

precise place for inserting the key,d2l marked only by the impress of the



key, known only to the key. Concerning this mystery it is written: 0°71?X
X721 N°WX12 (Be-reshit bara Elohim), In the beginning God created. N°wX12 (Be-
reshit) is the key enclosing all, closing and opening. Six gates are contained
in that key that closes and opens.122 When it closes those gates, enclosing
them within itself, then indeed: N>WX72 (Be-reshit)—a revealed word
combined with a concealed word. X721 (Bara), Created, is always concealed,
closing, not opening.’”123

Rabbi Yose said, “Certainly so! I heard the Holy Lampl24 say so, that
X721 (bara) is a concealed word, closing, not opening. As long as the
world!22 was locked within the word X721 (bara), it was not, did not exist.
Enveloping everything was 170 (tohu), chaos,126 and as long as 17N (tohu)
reigned, the world was not, did not exist. When did that key open gates?
When was it fit to be fruitful, to generate offspring? When Abraham
arrived,127 as is written: These are the generations of heaven and earth
OX72772 (be-hibbare’am), when they were created (Genesis 2:4), and we have
learned: 071712X2 (be-Avraham), through Abraham.128 Whereas everything was
concealed in the word X712 (bara), now the letters were transposed and
rendered fruitful. A pillar emerged, generating offspring: 712X (ever), organ—
Holy Foundation on which the world stands.122

“When 72X (ever) was inscribed in the word X712 (bara), the supernal

concealed one inscribed another inscription for its glorious name. This is
12X X712 °1 (Mi vara elleh), Who created these (Isaiah 40:26).130 The holy

blessed name 11 (Mah), What, was also inscribed.13l Out of X172 (bara) it
generated 72X (ever), inscribing 79X (elleh) at one end and 72X (ever) at the
other.132 Holy concealed one! 712X (Elleh) exists, 12X (ever) exists. As one
was completed, so was the other. In 72X (ever) it engraved i1 (he); in 17X

(elleh), > (yod). Letters were aroused to complete one side and the other. It



produced 0”71 (two mems), moving one to this side, one to that. The holy
name was completed— becoming D’717X (Elohim)—and the name D772X
(Avraham) as well. [4a] As one was completed, so was the other.133 Then life
was generated and the complete Name emerged, unlike before, as is written:
These are the generations of heaven and earth OX12712 (be-hibbare’am), when
they were created. All remained suspended until the name of Abraham was
created.134 Once that name was completed, the holy name was completed,
as the verse concludes: on the day that ’719X M (YHVH Elohim) made earth
and heaven (Genesis 2:4).”135

Rabbi Hiyya prostrated himself on the ground, kissing the dust and
weeping. He cried out, “Dust, dust, how stubborn you are, how impudent!
All delights of the eye decay in you. All pillars of light in the world you
consume and pulverize. How insolent you are! The Holy Lamp136 who has
illumined the world, majestic ruler, prince whose merit sustains the world,
decays in you. O Rabbi Shim’on, radiance of the lamp, radiance of the
worlds, you decompose in the dust, yet you subsist and guide the world!”137

For a moment he was shocked, and then exclaimed, “Dust, dust, do not
boast! The pillars of the world will not be surrendered to you. Rabbi
Shim’on has not decayed in you!”138

Still weeping, Rabbi Hiyya rose and walked on together with Rabbi
Yose. From that day on, he fasted forty days to envision Rabbi Shim’on.132
He was told, “You are not entitled to see him.” He wept and fasted another
forty days. In a vision he was shown Rabbi Shim’on and his son Rabbi
El’azar, studying the word that Rabbi Yose had spoken,d40 with thousands
listening. Meanwhile he noticed many huge celestial wings,141 which Rabbi
Shim’on and his son Rabbi El’azar mounted, and they soared to the

Academy of Heaven. All those wings waited for them. He saw them



returning, their splendor renewed, and they shone more brilliantly than the
dazzle of the sun.

Rabbi Shim’on opened, saying, “Let Rabbi Hiyya enter and see how
the blessed Holy One intends to rejuvenate the faces of the righteous in the
time to come.142 Happy is one who enters here without shame. Happy is
one who stands in that world143 as a sturdy pillar.”

Rabbi Hiyya saw himself entering. Rabbi El’azar rose together with
the other pillars sitting there. Embarrassed, he drew back, then entered and
sat at the feet of Rabbi Shim’on. A voice issued: “Lower your eyes, do not
raise your head, do not gaze!” Lowering his eyes, he saw a light shining in
the distance. The voice returned: “O high, hidden, concealed ones, open-
eyed, roaming the entire world, gaze and see!l44 O low, sleeping ones,
close-eyed, awake!14> Who among you turns darkness into light, bitter into
sweet before arriving here?146 Who among you awaits each day the light
that shines when the King visits the doel4Z and is glorified—declared King
of all kings of the world? Whoever does not await this each day in that
world has no portion here.”148

Meanwhile he noticed many of the Companions surrounding him—all
those erect pillars—and he saw them being raised to the Academy of
Heaven, some ascending, some descending.142 Above them all, he saw the
Master of Wings120 approaching. When he arrived, he solemnly swore that
he had heard from behind the curtainl>! that the King remembers the doe
who lies in the dust and visits Her every day. At that moment He kicks the
390 firmaments,152 which all tremble and quake [4b] before Him. He sheds
tears over this,123 and those tears of bubbling fire fall into the vast ocean.
From those tears the Prince of the Oceanl>* emerges—by them he is
sustained. And he hallows the name of the Holy King, agreeing to swallow

up all the waters of Creation and absorb them when all the nations gather



against the holy people,122 so that the waters will dry up and they will pass
through on dry land.156

Meanwhile hel>Z heard a voice proclaiming, “Make way, make way—
for King Messiah is coming to the Academy of Rabbi Shim’on!” For all the
righteous present there are heads of academies, and those academies are
designated there; and all members of each academy ascend from the
Academy herels8 to the Academy of Heaven. The Messiah visits all those
academies, setting his seal on the Torah issuing from the mouths of the
rabbis.159 At that moment the Messiah arrived, adorned by the heads of the
academies with celestial crowns. At that moment all the Companions rose
and Rabbi Shim’on rose, his light radiating to the vault of heaven.

He said to him,160 “Happy are you, Rabbi, for your Torah ascends in
370 lights,161 each and every light refracting into 613 senses,162 ascending
and bathing in rivers of pure balsam.163 The blessed Holy One sets His seal
on the Torah of your academy, and of the academy of Hezekiah, king of
Judah,164 and of the academy of Ahiyah of Shiloh.162 I have not come to set
my seal on what issues from your academy. Rather, the Master of Wings
has entered here, for I know he enters no academy but yours.”166

Then Rabbi Shim’on told himl6Z the oath that the Master of Wings had
sworn. The Messiah began trembling and cried aloud. The heavens
trembled, the vast ocean trembled, Leviathan trembled, and the world
verged on overturning. At that moment, he noticed Rabbi Hiyya sitting at
the feet of Rabbi Shim’on. He said, “Who placed a human here, clothed in
the garb of that world?”168

Rabbi Shim’on answered, “This is Rabbi Hiyya, radiance of the lamp
of Torah!”

The Messiah said, “Let him be gathered in,1%2 together with his

sons,170 so that they become members of your academy.”



Rabbi Shim’on said, “Let him be granted time.”171

Time was granted to him. He emerged trembling, his eyes streaming
with tears. Quivering, he cried, “Happy is the share of the righteous in that
world! Happy is the share of the son of Yohai who has attained this! Of him
is written: So that I may endow those who love Me with substance and fill

their treasuries (Proverbs 8:21).”172

Rabbi Shim’on opened, “I
have put My words in your
mouth (Isaiah 51:16). How

vital it is for a human being to engage in Torah day and night! For the

N*WXI2 (Be-reshit), In the beginning.

blessed Holy One listens to the voice of those who occupy themselves with
Torah, and every word innovated in Torah by one engaged in Torah fashions
one heaven.

“We have learned: The moment a new word of Torah originates from
the mouth of a human being, that word ascends and presents herself before
the blessed Holy Oned73 who lifts that word, kisses her, and adorns her
with seventy crowns—engraved and inscribed.174 But an innovated word of
wisdomlZ> ascends and settles on the head of P*7X (Tsaddiq), Righteous One
— Vitality of the Worlds.LZ6 From there, it flies and soars through 70,000
worlds,17Z ascending to the Ancient of Days.l”8 All the words of the
Ancient of Days are words of wisdom, conveying supernal, concealed
mysteries.1Z2 When that secret word of wisdom, innovated here, ascends, it
joins those words of the Ancient of Days. Along with them, it ascends and
descends, entering eighteen hidden worlds, which no eye has seen, O God,
but You (Isaiah 64:3).180 Emerging from there, they roam until they arrive,
full and complete, presenting themselves before the Ancient of Days. At

that moment, the Ancient of Days inhales the aroma of that word and it



pleases Him more than anything. Lifting that word, He adorns her with
370,000 crowns.l8l The word flies, ascending and descending, and is
transformed into a heaven. So each and every word of wisdom is
transformed into a heaven, existing enduringly in the presence of the
Ancient of Days. He calls them new heavens, newly created heavens,
hidden mysteries of supernal wisdom. As for all other innovated words of
Torah,182 they stand before [5a] the blessed Holy One, then ascend and are
transformed into earths of the living (Psalms 116:9). Then they descend,
crowning themselves upon one earth,183 which is renewed and transformed
into a new earth through that renewed word of Torah. Concerning this is
written: As the new heavens and the new earth that I am making endure
before Me.... (Isaiah 66:22). The verse does not read I have made,184 but
rather I am making, for He makes them continually out of those innovations
and mysteries of Torah. Of this is written: I have put My words in your
mouth and covered you with the shadow of My hand, to plant heavens and
establish earth (Isaiah 51:16). The verse does not read the heavens, but
rather heavens.”185

Rabbi El’azar asked, “What is the meaning of: I have covered you with
the shadow of My hand?”

He replied, “When Torah was transmitted to Moses, myriads of
celestial angels came to scorch him with flames from their mouths, but the
blessed Holy One sheltered him.186 Now when this word ascends, is
aroused, and stands before the blessed Holy One, He shelters that word and
covers that person so that he will not be discovered by them—arousing their
jealousy— before that word is transformed into new heavens and a new
earth, as is written: I have covered you with the shadow of My hand, to
plant heavens and establish earth. From this we learn that every word

concealed from the eyes attains supernal value,l87 as is written: I have



covered you with the shadow of My hand. Why was it covered and hidden
from view? For the sake of supernal value, as is written: to plant heavens
and establish earth, as already explained.

“To say to Zion: ‘You are >nu (ammi), My people!’ (ibid.). To say to
those gates, those distinguished words,188 these above those: ‘You are *nu

(ammi).” Do not read ‘You are >nu (ammi), My people,’ but rather ‘You are >nu
(immi), with Me, becoming My partner! Just as I made heaven and earth by
speaking, as is said: By the word of YHVH, the heavens were made (Psalms

33:6), so do you.” Happy are those engaged in Torah!

“Now if you say that the word of any ignorant person has the same
effect, come and see: One who is unaccustomed to the mysteries of Torah
and innovates words he does not fully understand—when that word
ascends, a man of perversity, tongue of falsehood (Proverbs 16:28; 6:17)182
bursts forth from the chasm of the immense abyss, 190 leaping 500
parasangs!2l to obtain that word. Grabbing her, he takes that word back to
his chasm and transmogrifies her into a distorted heaven called ‘chaos.” The
man of perversity flies through that heaven—6,000 parasangs in one
glide.l92 As soon as the distorted heaven is established, a woman of
whoredom (Hosea 1:2)133 emerges, clinging to it, joining with it. From there
she sets out, killing thousands, myriads. For as long as she endures in that
heaven, she is empowered to swoop through the entire world in a single
moment.194 Concerning this is written: Woe unto them who haul iniquity
with cords of falsehood, and sin as with a cart rope (Isaiah 5:18).132
Iniquity is the male. Who is sin? The female. Hel26 hauls the one called
iniquity with those cords of falsehood, and then sin as with a cart rope, that
female called sin, who is empowered there to fly and kill human beings. So,
Many are those she has struck dead (Proverbs 7:26). Who has struck them



dead? This sin who slays human beings. Who causes this? A disciple
unqualified to teach who teaches.19Z May the Compassionate One save us!”

Rabbi Shim’on said to the Companions, “I beg of you not to utter a
word of Torah that you do not know and have not heard properly from a
lofty tree,198 lest you enable sin to slay multitudes without cause.”132

They all opened, saying, “May the Compassionate One save us! May
the Compassionate One save us!”

“Come and see: With Torah the blessed Holy One created the world.
This has been established, as is written: I was with Him as a nursling, I was
a daily delight (Proverbs 8:30).290 He gazed upon her once, twice, three and
four times, then spoke, creating through her.291 To teach human beings not
to err in her,292 as is written: Then He saw and declared her, arranged her
and probed her. He told humanity (Job 28:27).293 The blessed Holy One
created what He created corresponding to those four times: He saw and
declared her, arranged her and probed her.294 Before generating His work,
He introduced four words: NX 0°712X X712 N°WX72 (Be-reshit bara Elohim et), In
the beginning God created. First, these four; then, DWW (ha-shamayim), the
heavens. These correspond to the four times that the blessed Holy One
contemplated Torah before actualizing His work of art.”

Rabbi El’azar was going to see Rabbi Yose son of Rabbi Shim’on son of
Lekonya, his father-in-law.292 [5b] Rabbi Abba accompanied him, and a
man was goading the donkeys behind them.

Rabbi Abba said, “Let us open openings of Torah, for the time is ripe
to adorn ourselves on our way.”

Rabbi El’azar opened, saying, “My Sabbaths you are to observe
(Leviticus 19:30). Come and see: In six days the blessed Holy One created
the world. Every single day revealed its work, transmitting its power

through that day.29%6 When did it reveal its work and transmit its power? On



the fourth day,297 for those first three days were all concealed, not revealed.
When the fourth day arrived, it generated the work and power of them all,
since fire, water, and air—although they are three ethereal elements208—
were all suspended, their work unrevealed until earth revealed them. Then
the skill of each one of them was made known.

“Now you might say this happened on the third day, concerning which
is written: Let the earth sprout vegetation, and The earth brought forth
vegetation (Genesis 1:11-12). But although written of the third day, it was
really the fourth, included in the third to be one without division.222 From
the fourth day on, its work was revealed, yielding an artisan for each and
every skill,210 for the fourth day constitutes the fourth leg of the celestial
throne.2lL All the work of all of them, both earlier and later days, was
dependent on the Sabbath day,212 as is written: God included213 in the
seventh day His work that He had made (Genesis 2:2). This is Sabbath,
fourth leg of the throne.

“Now you might ask, ‘If so, why My Sabbaths you are to observe,
two?’ The answer is: the Sabbath of Sabbath eve and the Sabbath of the day
itself, which are indivisible.”214

That rambling donkey-driver2l> goading behind them said, “And what
is My sanctuary you are to hold in awe (Leviticus 19:30)?”216

He replied, “This is the holiness of the Sabbath.”

He said, “What is the holiness of the Sabbath?”

He replied, “This is the holiness drawn down from above.”

He said, “If so, you have turned the Sabbath into something not holy
except for the holiness that rests upon it from above!”

Rabbi Abba said, “So it is: Call the Sabbath a delight, the holy of YHVH

honored (Isaiah 58:13). Sabbath and holy of yHVH are each mentioned

separately.”



He said, “If so, who is holy of YHVH?”

He replied, “Holiness that descends from above, resting upon it.”

He said, “If holiness drawn down from above is called honored, then it
appears that the Sabbath is not honored. Yet it is written: And honor it
(ibid.)!”

Rabbi El’azar said to Rabbi Abba, “Let this man be! Within him lies a
new word we do not know.”

They said to him, “Speak!”

He opened, saying, “>/MN2w NX (Et Shabbetotai), My Sabbaths. NX (Et)217
amplifies the meaning to includeZ18 the range of Sabbath, which is 2000
cubits in every direction.2l2 So the meaning is expanded: *MNAw NX (E
Shabbetotai), My Sabbaths—one is the higher Sabbath; the other, the lower
Sabbath;220 both included as one, concealed as one.

“Another Sabbath22l was left unmentioned and felt ashamed. She said
before Him, ‘Master of the universe, since the day You created me, I have
been called Sabbath—and there can be no day without night.’222 He replied,
‘My daughter, you are Sabbath—I call you Sabbath—but I am about to
crown you with a higher crown.” He issued a proclamation: My sanctuary
you are to hold in awe. This is the Sabbath of Sabbath eve, who is awe and
in whom awe dwells.223 Who is that? The one included by the blessed Holy
One when He said I am yHVH.224

“I heard my father say so precisely: NX (k) includes the range of
Sabbath. My Sabbaths are a circle with a square inscribed within.22> They
are two, corresponding to which are two hallowings we should recite. One
is 192”1 (vaykhullu), And they [heaven and earth] were completed... (Genesis
2:1-3);226 the other, Y17p (giddush), hallowing.227 vaykhullu contains thirty-five
words, and in the giddush that we recite there are thirty-five words,228

altogether amounting to seventy names of the blessed Holy One,222 with



which Assembly of Israel is adorned.230 Since this circle and square are My
Sabbaths, they are both included in MW (Shamor), Observe (Deuteronomy
5:12), as is written: TMNWN (Tishmoru), You are to observe (Leviticus
19:30),231 whereas the higher Sabbath is not included here in MM (Shamor),
Observe, but rather in M2T (Zakhor), Remember (Exodus 20:8), for the
supreme King is completed by ™27 (zakhor).232 So He is called ‘the King
who possesses peace,” and His peace is M7 (zakhor).233 That is why there is
no strife above, because of the two peaces below: one, Jacob; the other,
Joseph.234 So it is written twice: Peace, peace to the far and the near
(Isaiah 57:19). To the far refers to Jacob, [6a] and the near refers to Joseph.
To the far, as is said: From afar, YHVH appeared to me (Jeremiah 31:2),23>
His sister stood far off (Exodus 2:4).236 And the near, as is said: New [gods]
who came from nearby (Deuteronomy 32:17).237 From afar is the highest
point, standing in its palace.238 So it is written: TM1WN (Tishmoru), You are to
observe, included in MM (Shamor), Observe.232 My sanctuary you are to
hold in awe is the point standing in the center,240 which one should fear
more than anything, for its punishment is death, as is written: 79217
(Mehaleleha), Those who profane it, shall surely be put to death (Exodus
31:14). Who are i7°9917 (mehaleleha), those who profane it? Whoever enters
the 9911 (halal), hollow, of the circle and the square—the site where that
point rests—and damages it24l shall surely be put to death. So it is written:
You are to hold in awe. That point is called 1,242 and on it rests that high
concealed one, unrevealed.243 This is YHVH, and all is one.”244

Rabbi El’azar and Rabbi Abba dismounted24> and kissed him. They
said, “All this wisdom in your hand, and you are goading our donkeys
behind us? Who are you?”

He replied, “Do not ask who I am! Rather, let us go together, engaging

in Torah. Let each one speak words of wisdom to illumine the way.”



They said to him, “Who appointed you to go here, goading donkeys?”

He replied, “71 (Yod) waged war with two letters, 72 (kaf) and N0
(samekh), to be bound together with me.246 72 (kaf) did not want to depart and
be bound, since it cannot survive for a moment anywhere else.24Z 900
(Samekh) did not want to depart, so it could support those who fall, for
without 700 (samekh) they cannot survive.248 Alone, 7 (yod) came to me,
kissing and embracing me. She wept with me, saying, ‘My son, what can I
do for you? But look, I will ascend and fill myself with goodness—with
hidden, celestial, splendid letters! Then I will come to you, serving as your
support. I will endow you with two letters, higher than those that departed,
namely, ¥’ (yesh), substance—celestial 717 (yod) and "W (shin}—as your
treasuries filled with everything. So, my son, go and goad donkeys.’ That is
why I go like this.”242

Rabbi El’azar and Rabbi Abba rejoiced and wept. They said, “Go ride!
We will goad the donkeys behind you.”

He said to them, “Didn’t I tell you it is the command of the King, until
the one driving donkeys arrives?”20

They said to him, “But you haven’t told us your name. The site you
inhabit—what is it?”

He replied, “The site I inhabit is fine and lofty for me: a certain tower
soaring in the air, grand and splendid.22! Those dwelling in this tower are
the blessed Holy One and a certain poor person.222 This is where I reside,
but I have gone into exile, goading donkeys.”

Rabbi Abba and Rabbi El’azar gazed at him. He had flavored his
words for them as sweet as manna and honey.

They said to him, “If you tell us the name of your father, we will kiss

the dust of your feet.”



He said, “Why? It is not my habit to boast of Torah.2>3 But my father’s
dwelling was in the great ocean. He was a fish,2>4 circumnavigating the vast
ocean from one end to the other. So grand and splendid, ancient of days, he
would swallow all the other fish in the ocean, then spew them out alive,
thriving, filled with all goodness of the world. So strong, he could swim the
ocean in one moment. He shot me out like an arrow from the hand of a
mighty warrior,222 secreting me in that site I described. Then he returned to
his site, disappearing into the ocean.”

Rabbi El’azar contemplated his words. He said, “You are the son of the
Holy Lamp!226 You are the son of Rav Hamnuna Sava,22’ son of the
radiance of Torah, and you are goading donkeys behind us?”

They both wept together, kissed him, and went on.

They said to him, “If it pleases our master, let him reveal his name to
us.” He opened, saying, “Benayahu son of Yehoyada (2 Samuel 23:20).258
This verse has been established222—which is fine—but this verse alludes to
supernal mysteries of Torah. Benayahu son of Yehoyada appears on behalf
of a mystery of wisdom—a concealed word, and the name prevails. Son of a
living man (ibid.)—p7X (maddiq), Righteous One—Vitality of the
Worlds.260 Master of deeds (ibid.)261—Master of all action, of all celestial
powers, for all emerge from Him. He is MX2X M’ (YHVH Tseva’ot), Lord of
Hosts, insignia of all His hosts.262 Distinguished and supreme, He is called
Master of deeds.

“From Qavtse’el (ibid.)—this grand and dignified tree, supreme above
all,263 from which site did it emerge? From which rung did it come? The
verse goes on to say: From Qavtse’el254—a high, concealed rung that [6b]
no eye has seen... (Isaiah 64:3),26> a rung containing all, gathered in from

upper light, and from which all emerges. It is the holy, hidden palace, in



which all rungs are gathered and concealed.256 In the trunk of this tree all
worlds exist; from it, all holy powers are nourished and deployed.

“He smote the two Ariel of Moab (2 Samuel, ibid.). Two sanctuaries
existed because of Him, were nourished by Him: First Temple and Second
Temple.257 As soon as He departed, the flow flowing from above ceased.
He, as it were, smote them, destroying and obliterating them, and the Holy
Throne fell,258 as is written: And I was in the midst of the exile (Ezekiel 1:1)
—that rung called 1252 was in the midst of the exile. Why? By the River
Kevar (ibid.), River of Already,279 on account of the river gushing and
flowing, whose waters and springs ceased, so that it did not flow as before,
as is written: A river dries up and is parched (Job 14:11).27L Dries up—in
the First Temple; is parched—in the Second. So He smote the two Ariel of
Moab. 21X (Mo’av), Moab—for they originated 2X1 (me-av), from Father, in
heaven and were destroyed and obliterated because of Him.272 All the lights
illumining Israel darkened.

“Further, He went down and slew the lion (2 Samuel, ibid.).2Z3 In
former times, when this river gushed its waters below, [the people of] Israel
were fulfilled, offering offerings and sacrifices to atone for their souls. Then
from above would descend the image of a lion, whom they could see on the
altar, crouching over its prey,274 consuming sacrifices like a fierce warrior,
while all dogs27> hid themselves away, not venturing out.

“When sins prevailed, He descended to the rungs below,2’6 and He
killed that lion, no longer willing to provide its prey. He, as it were, killed
it. He slew the lion, really! Within the pit (ibid.)—in plain sight of the evil
Other Side.277 Seeing this, that Other Side was emboldened to send a dog to
eat the offerings. What is the name of that lion? PX* 11X (uri’el), for his face

is the face of 71"IX (aryeh), a lion.278 What is the name of that dog? 77X?2

(Bal’adan) is its name, for it is excluded from the category of DX (adam),



human, but is rather a dog—its face a dog.2”2 On a snowy day—a day when
sins prevailed, and judgment was decreed above by the celestial court.280 Of
this is written: She is not afraid of snow for her household (Proverbs 31:21)
—Judgment on high.281 Why? Because her whole household is clothed in
crimson282 (ibid.) and can endure the fierce fire.

“Until here, mystery of the verse. What is written next? He slew an
Egyptian, a man of good appearance (2 Samuel, ibid., 21). Here the
mystery of the verse discloses that whenever Israel sinned He283 departed,
withholding from them all the goodness, all the light illumining them. He
slew an Egyptian man—the light of that light illumining Israel. Who is it?
Moses,284 as is written: They said, ‘An Egyptian man rescued us’ (Exodus
2:19).285 There he was born, there he was raised, there he rose to the highest
light.286 A man of XM (mar’eh), good appearance, as is said: X701 (u-
mar’eh), in appearance, not in riddles (Numbers 12:8).287 Man, as is said:
Man of Elohim (Deuteronomy 33:1)—husband, as it were, of that XN
(mar’eh), appearance, of the Presence of yHVH,288 for he was worthy of
conducting this rung on earth in any way he wished— something no other
human attained.

“The Egyptian had a spear in his hand (2 Samuel, ibid.). This is the
staff of God, handed down to him,289 as is said: with the staff of God in my
hand (Exodus 17:9). This is the staff created on the eve of Sabbath at
twilight,220 engraved with the holy name,22L a holy graving. With this he
sinned at the rock, as is said: He struck the rock with his staff twice
(Numbers 20:11). The blessed Holy One said to him, ‘Moses, I did not give
you My staff for this. By your life! From now on, it will no longer be in
your hand.” Immediately He went down to him with a club (2 Samuel,
ibid.)222—with severe judgment. And wrenched the spear out of the

Egyptian’s hand, for from that moment it was withheld from him and was



never again in his hand. And killed him with his own spear. Because of the
sin of striking with that staff,293 he died and did not enter the Holy Land,
and this light was withheld from Israel.

“From the thirty, he was most honored (2 Samuel, ibid., 23).294 These
are the thirty celestial years,29> on which He drew, conveying Them below.
Drawing on Them, He drew near. But the three he did not attain. They
approached Him, giving to Him wholeheartedly, but He did not approach
Them.226 Still, although He was not counted as one of Them, David set him
over his bodyguard, for He never faded from the tablet of His heart.297 [7a]
They are never separated. David set Him close—not conversely—for with
the praises, songs, and love that the moon offers to the sun,228 She draws
Him toward Her, so that He dwell with Her. This is: David set him over his
bodyguard.”

Rabbi El’azar and Rabbi Abba fell before him. Meanwhile they did not
see him. They rose, looking in every direction, but could not see him. They
sat down and wept, and could not speak to one another. After a while Rabbi
Abba said, “This is precisely what we learned: On whatever path the
righteous walk, with words of Torah between them, virtuous ones of that
world come to them.222 This was indeed Rav Hamnuna Sava,3% coming to
us from that world to reveal these words to us. Before we could recognize
him, he vanished!”

They rose and tried to goad the donkeys, but they would not move.
They tried to goad them, but they would not move. Frightened, they left the
donkeys behind. Still today that spot is called Donkeys’ Site.

Rabbi El’azar opened, saying, “How immense is Your goodness that You
have hidden away for those in awe of You!... (Psalms 31:20). How great is

the precious, supernal goodness the blessed Holy One intends to lavish



upon humanity—for the supremely righteous, dreading sin, engaging in
Torah— when they enter that world! The verse does not read Your
goodness, but rather Your immense goodness. Who is that? The memory of
Your immense goodness they express (Psalms 145:7)30L—joy of life flowing
from the world that is coming3%2 to Vitality of the Worlds,393 who is the
memory of Your immense goodness—immense goodness for the house of
Israel... (Isaiah 63:7).304

“Further, How immense is Your goodness. Here is engraved a mystery
of wisdom, all mysteries intimated here. 1 (Mah), How, as has been
explained.292 [mmense—the immense and mighty tree,3% for there is
another, smaller tree,397 but this one is immense, penetrating the vault of
heaven. Your goodness—the light created on the first day.2%8 That you have
hidden away for those in awe of You, for He concealed it for the righteous in
that world.302

“That You made (Psalms 31:20)310—the upper Garden of Eden,3ll as
is written: The place You have made to dwell in, O yHVH (Exodus 15:17).
This is that You made for those who take refuge in You. In the presence of
human beings—the lower Garden of Eden, where all the righteous abide in
spirit clothed in a splendid garment resembling the image of this world.212
This is 733 (neged), in the presence of, human beings—in the image of human
beings of this world.213 There they stand, then fly through the air, ascending
to the Academy of Heaven in that upper Garden of Eden.314 They soar and
bathe in the dew of rivers of pure balsam,31> then descend and dwell below.
Sometimes they appear in the presence of human beings, enacting miracles
for them like celestial angels316—as we just saw the radiance of the High
Lamp,37 though we were not privileged to contemplate and discover

further mysteries of wisdom.”



Rabbi Abba opened, saying, “Manoah said to his wife, ‘We will surely
die, for we have seen God!’ (Judges 13:22). Even though Manoah did not
know its nature,318 he said, ‘Since it is written: No human shall see Me and
live (Exodus 33:20), and we certainly have seen, so we will surely die.” As
for us, we have seen and attained this light moving with us,312 yet we are
still alive, for the blessed Holy One sent him to us to reveal mysteries of
wisdom. Happy is our share!”

They went on. They reached a certain mountain, as the sun was
inclining. The branches of the tree on the mountain began lashing one
another, emitting a song. As they were walking, they heard a resounding
voice proclaim: “Holy sons of God,32V dispersed among the living of this
world! Luminous lamps, initiates of the Academy! Assemble at your places
to delight with your Lord in Torah!”

They were frightened, stood in place, then sat down. Meanwhile a
voice called out as before, proclaiming: “Mighty boulders, towering
hammers,321 behold the Master of Colors,322 embroidered in figures,
standing on a dais.323 Enter and assemble!” That moment, they heard the

branches of the trees resounding intensely, proclaiming: The voice of YHVH
breaks cedars (Psalms 29:5).324 Rabbi El’azar and Rabbi Abba fell on their

faces, immense fear falling upon them. They rose hastily, went on, and
heard nothing. Leaving the mountain, they walked on.

Upon reaching the house of Rabbi Yose son of Rabbi Shim’on son of
Lekonya,32> they saw Rabbi Shim’on son of Yohai and rejoiced. [7b] Rabbi
Shim’on rejoiced, saying to them, “Indeed you have traversed a path of
heavenly miracles and signs. For I was just now sleeping, and I saw you
and Benayahu son of Yehoyada, who was sending you two crowns326 by the
hand of a certain old man to crown you. This was certainly a path of the

blessed Holy One! Further, I see your faces transfigured.”



Rabbi Yose said, “Well have you said, ‘A sage is preferable to a
prophet.’”327

Rabbi El’azar approached, placed his head between the knees of his
father,228 and told him what happened. Rabbi Shim’on was frightened and
wept. He said, “vHVH, I heard what You made heard; I am awed (Habakkuk
3:2). This verse was spoken by Habakkuk when he saw his death and was
restored to life by Elisha.322 Why was he named PP2n (Havaqquq),
Habakkuk? Because it is written: At this time next year, you will be Np
(hoveget), embracing, a son (2 Kings 4:16). He330 was the son of the
Shunammite! Furthermore there were two embracings33l—one by his
mother, one by Elisha—as is written: He placed his mouth on his mouth
(ibid., 34).

“I have discovered in The Book of King Solomon:332 He inscribed on
him333 in words the engraved name of seventy-two names.334 For the letters
of the alphabet that his father had originally inscribed on him232 flew away
from him when he died. Now that Elisha embraced him, he inscribed on
him all those letters of the seventy-two names. The letters of these seventy-
two engraved names are 216 letters,336 all of which Elisha inscribed with
his breath to restore him to life through the letters of the seventy-two
names. He called him P22 (Havaqquq), a name fulfilling all sides: fulfilling
embracings, as explained, and fulfilling the mystery of the 216 letters of the
holy name.337 He was revived with words,338 restoring his spirit, and with
letters,332 reviving his entire body enduringly. So he was called Habakkuk;
it was he who said, ‘vyHVH, I heard what You made heard; I am awed. 1 heard
what happened to me, my tasting of that world,240 and I am frightened.” He
began begging for compassion for his soul, exclaiming, ‘YHVH, Your action
that You did for me, in the midst of years 1”11 (hayyehu), may its life be’
(Habakkuk, ibid.). 1717 (Hayyehu), like 1’17 (hayyav): its life.24l Whoever is



bound to those primordial years,342 life is bound to him. Convey it in the
midst of years (ibid.)—Convey it to that level that has no life at all.”343

Rabbi Shim’on wept and said, “From what I have heard, I, too, am
afraid of the blessed Holy One.”

Raising his hands above his head, he exclaimed: “What a privilege that
you saw Rav Hamnuna Sava, radiance of Torah, face-to-face! I was not so
privileged.”

He fell on his face and saw him344uprooting mountains,34> kindling
lights in the palace of King Messiah.346 He said to him,34Z “Rabbi, in that
world you will be neighbors, empowered masters in the presence of the
blessed Holy One.”

From that day on, he called Rabbi El’azar, his son, and Rabbi Abba
5X°10 (Peni’el), Face of God, as is said: For I have seen God face-to-face

(Genesis 32:31).348

Rabbi Hiyya opened, “The
NP2 (Be-reshit), In the beginning. beginning of wisdom is awe of
YHVH, all who actualize it gain
good insight. His praise endures forever (Psalms 111:10). The beginning of
wisdom—this verse should read The end of wisdom is awe of YHVH, because
awe of YHVH is really the end of Wisdom.242 However, it enables one to
enter the level of supernal Wisdom, as is written: Open for me gates of
righteousness. This is the gate to YHVH (Psalms 118:19-20).330 Truly! For
unless one enters this gate, one will never enter.
“This can be compared to an exalted king—high, concealed, and
hidden away—who built gates for himself, one above the other. At the end

of all the gates, he fashioned one gate with many locks, openings, palaces—



one above the other. He said, “Whoever wishes to enter my presence, this
gate will be first. Whoever enters, will enter through this gate.’

“Similarly, the first gate to supernal Wisdom is awe of yHvH.22L This is
WX (reshit), beginning; 1 (bet)—two joined together as one.222 These are
two points: one hidden and concealed, one existing overtly.323 Since they
are inseparable, they are called N*wX7 (reshit), beginning—one, not two.
Whoever attains one attains the other.324 All is one, for He and His name
are one,322 as is written: They will know that You, yHVH, alone are Your
name (Psalms 83:19).

“Why is it called awe of yHVH? Because it is the Tree of Good and
Evil.356 If a person is deserving, it is good; if not, evil. [8a] So awe abides
at this site, gateway to all goodness of the world.

“Good insight—two gates as one.”357

Rabbi Yose said, “Good insight is the Tree of Life328—good insight
with no evil at all.222 Since no evil abides there, it is good insight without
evil. All who actualize it—David’s loyal acts of love (Isaiah 55:3),
supporters of Torah.360 Those supporting Torah, as it were, actualize.361 All
those studying Torah attain no actualization while they study, while those
supporting them do. Through this power, His praise endures forever, and
the throne stands fittingly firm.262

Rabbi Shim’on was sitting engaged in Torah on the night when the Bride is
joined with Her Husband.263 For we have learned: All those Companions
initiated into the bridal palace3%4 need—on that night when the Bride is
destined the next day to be under the canopy with Her Husband36>—to be
with Her all night, delighting with Her in Her adornments in which She is
arrayed,366 engaging in Torah, from Torah to Prophets, from Prophets to



Writings,267 midrashic renderings of verses and mysteries of wisdom: these
are Her adornments and finery.368

She enters, escorted by Her maidens,3%9 standing above their heads.
Adorned by them, She rejoices with them the whole night. The next day
She enters the canopy only with them, and they are called “members of the
canopy.”’370 As soon as She enters the canopy, the blessed Holy One
inquires about them,37L blesses them, and crowns them with bridal crowns.
Happy is their share!

Rabbi Shim’on and all the Companions were singing the song of
Torah,372 innovating words of Torah, each one of them. Rabbi Shim’on and
all the other Companions rejoiced.

Rabbi Shim’on said, “My children, happy is your share! For tomorrow
the Bride will enter the canopy only with you. For all those arranging Her
adornments tonight, rejoicing with Her, will be recorded and inscribed in
the Book of Memory.3Z3 The blessed Holy One blesses them with seventy
blessings374 and crowns of the supernal world.”

Rabbi Shim’on opened, saying, “Heaven declares the glory of God ...
(Psalms 19:2).37> We have already established this verse;376 but at this time,
when the Bride is aroused to enter the canopy the next day, She is arrayed
and illumined with Her adornments, together with the Companions
rejoicing with Her that whole night, while She rejoices with them. The
following day, countless troops, soldiers, and camps37Z assemble with Her,
and She waits together with all of them for each and every one who adorned
Her this night.378 As soon as they join together, and She sees Her Husband,
what is written? Heaven declares the glory of God. Heaven—the Groom

entering the canopy.3Z2 0’7901 (Mesapperim), Declares—sparkles with the
radiance of 7’00 (sappir), sapphire, sparkling and radiating from one end of

the universe to the other. The glory of God—glory of the Bride, who is



called God, as is written: God rages every day (Psalms 7:12).380 Every day
of the year, She is called God, but now that She has entered the canopy, She
is called Glory as well as God, glory upon glory, radiance upon radiance,
dominion upon dominion. Then, at the moment when Heaven enters the
canopy, coming to illumine Her,381 all those Companions who adorned Her
are designated there by name, as is written: The sky proclaims the work of
His hands (Psalms 19:2). The work of His hands—masters of the covenant
with the Bride, Her partners.382 Those masters of the covenant are called
the work of His hands, as is said: The work of our hands, establish it
(Psalms 90:17). This is the covenant sealed in a man’s flesh.383

“Rav Hamnuna Sava384 said as follows: ‘Do not let your mouth induce
your flesh to sin (Ecclesiastes 5:5). One should not let his mouth reach evil
fantasies,38> causing that holy flesh in which the holy covenant is sealed to
sin.286 If he does, he is dragged into Hell. The one appointed over Hell is
named Dumah,387 who is escorted by many myriads of angels of
destruction. He stands at the door of Hell, but he is not permitted to
approach any of those who guarded the holy covenant in this world.388

‘King David—when that incident befell him389—was frightened. That
moment, Dumah rose in the presence of the blessed Holy One and said to
Him, “Master of the universe, [8b] it is written in the Torah: A man who
commits adultery with a man’s wife ... (Leviticus 20:10),220 and: To your
neighbor’s wife ... (Leviticus 18:20).321 David, who ruined the covenant by
lewdness, what shall be done to him?”

“The blessed Holy One said to him, “David is innocent, and the holy
covenant stands arrayed, for it is revealed before Me that Bathsheba was
destined for him since the day the world was created.”392

‘He replied, “Even if it is revealed before You, before him it was not!”



‘He said, “Further, what happened happened with permission, for of all
those entering battle, no one would enter until he legally divorced his
wife,”333

‘He replied, “If so, he should have waited three months,324 and he
didn’t.”

‘He said, “Concerning which case was that rule established? Where we
fear she might be pregnant. But it is revealed before Me that Uriah never
approached her, for look, My name is sealed within him as evidence: it is
spelled both 771X (Uriyyah) and 177N (Uriyyahu).32> My name is sealed in
him, proving he never cohabited with her.”

‘He replied, “Master of the universe, as I already said, even if before
You it is revealed that Uriah did not lie with her, was it revealed to him?336
He should have waited three months for her. Furthermore, if he knew39Z
that he328 never lay with her, why did David send for him and order him to
have intercourse with his wife, as is written: Go down to your house and
bathe your feet (2 Samuel 11:8)?”392

‘He said, “He certainly did not know.299 But he waited longer than
three months—actually four, for so have we learned: On the twenty-fifth of
Nisan49l David issued a proclamation throughout Israel,#02 and by the
seventh of Sivan, they had assembled under Joab; then they set out and
destroyed the land of the children of Ammon. They lingered there for
Sivan, Tammuz, Av, and Elul, and on the twenty-fourth of Elul happened
what happened with Bathsheba. On Yom Kippur the blessed Holy One
forgave him that sin. Some say: he issued the proclamation on the seventh
of Adar,493 they assembled on the fifteenth of Iyyar, on the fifteenth of Elul
happened what happened with Bathsheba, and on Yom Kippur he was

assured: YHVH has removed your sin; you will not die (2 Samuel 12:13).

What does you will not die mean? You will not die at the hand of Dumah.”



‘Dumah replied, “Master of the universe, I still have one thing against
him: he opened his mouth and said#%4 As YHVH lives, the man who did this
deserves to die (ibid., 5).#49> He condemned himself. I claim him!”

‘He said, “You are not entitled! He confessed to Me, saying, I have
sinned against YHVH (ibid., 13), even though he did not sin! But as for his
sin against Uriah,406 [ sentenced him to punishment, which he received.”40Z

‘Immediately Dumah returned in despair to his site. Concerning this,
David said Unless yHVH had been my help, my soul would soon have dwelt
with Dumah (Psalms 94:17). Unless YHVH had been my help, my guardian,
my soul would soon have dwelt.... What does would soon have mean? By a
thread as fine as a filament of hair, separating me from the Other Side.208
By that measure my soul did not dwell with Dumabh.

‘So a person should be on guard not to speak as David did,2%2 since
one will not be able to plead with Dumah that it was an error (Ecclesiastes
5:5),410 as happened with David, when the blessed Holy One defeated him
legally.2l Why should God be angry at your voice?—at the voice in which
one speaks.2 And destroy the work of your hands—holy flesh, holy
covenant that he damages,413 and he is dragged into Hell by Dumah.’

“Sotl4 The sky proclaims the work of His hands (Psalms 19:2)—the
Companions who join this Bride, masters of Her covenant, Her partners.41>
Proclaims—inscribing every single one. Who is the sky? The sky
embracing sun, moon, stars, and constellations4l6—the Book of
Memory.4Z He proclaims and inscribes them, recording them as initiates of
the palace, constantly fulfilling their desires.

“Day to day pours forth speech (Psalms 19:3)418—a holy day of those
supernal days of the King.#12 They praise the Companions and repeat the
word420 each one told his companion. Day to day expresses that speech and

praises it.



“Night to night (ibid.)—every rung ruling the night extols to one
another each Companion’s knowledge,42l ecstatically becoming their
companions and lovers.422

“There is no speech, there are no words (ibid., 4)423—any other,
mundane words, not heard in the presence of the holy King, nor does He
wish to hear them. But as for these words, their line extends throughout the
earth (ibid., 5)— these words extend [9a] a cord,#24 measuring above and
below. From some of them skies are made; from others, earth, through that
praise.22> Do not suppose that those words stay in one place; they roam the
world: Their words extend to the end of the world (ibid.). Once transformed
into skies, who dwells in them? The verse goes on to say: In them He set a
tent for the sun (ibid.)—that sacred sun abides in them, is crowned by
them.426 Dwelling in those skies, crowned in them, he is like a groom
coming forth from his chamber (ibid., 6),42Z running joyously through those
skies. Emerging from them, He enters and runs through a certain other
tower at another site.428 His going forth is at one end of the heaven (ibid.,
7)422—indeed He emerges from the upper world, the end of heaven
above.#30 And his circuit (ibid.)—who is his circuit? The end of heaven
below, who is the circuit of the year (Exodus 34:22), encircling all endings,
linking heaven with this sky.#43l Nothing is hidden from his heat (Psalms
19:7)—from the heat of this circuit and the circuit of the sun,232 encircling
all sides. Nothing is hidden—not one of the supernal rungs#33 is concealed
from Him, for they all come encircling Him; not one of them hides from
Him, from his heat, when He arouses himself, desiring them totally. All this
praise and exaltation stems from Torah,234 as is written: The Torah of YHVH
is pure (ibid., 8). Six times YHVH is written here,43> and there are six verses

from Heaven declares (ibid., 2) to The Torah of yHVH is pure (ibid., 8).

Concerning this mystery it is written: N°WX72 (Be-reshit), In the beginning—



look, six letters!436 yXiT NX) DWW NX D°1PX X2 (Bara Elohim et ha-shamayim
ve-et ha-arets), God created the heavens and the earth—look, six more words,
corresponding to the six times YHVH appears! Six verses for six letters here;
six names for six words here.

While they were sitting,437 Rabbi El’azar, his son, and Rabbi Abba
entered. He said to them, “The face of Shekhinah has indeed arrived!438 That
is why I called you “2X°19 (Peni’el), Face of God,” for you have seen the face
of Shekhinah face-to-face.432 Now that you know, and he440 has revealed to
you the verse Benayahu son of Yehoyada, it is certainly a word of the Holy
Ancient One,#4L and the following verse as well. The concealed one of all
spoke it,442 and this verse appears similarly elsewhere.”443

He opened, saying, “He slew the Egyptian, a man of measure,442 five
cubits high (1 Chronicles 11:23). All one mystery. What does the Egyptian
mean?442 That well-known one, very great in the land of Egypt (Exodus
11:3),446 grand and splendid, as revealed by that old man. This verse was
discussed in the Academy on High.44Z A man of measure. All is one. A man
of good appearance (2 Samuel 23:21). Why measure?448 All is one, for it is
the Sabbath and her range, as is written: You are to measure outside the city
(Numbers 35:5),449 and similarly: You are not to commit corruption in
justice—in measure (Leviticus 19:35).420 So he is a man of measure—
really a man of measure, his length extending from one end of the universe
to the other, as with Adam.#21 Now if you say, ‘Look at what is written: five
cubits high!’ those five cubits extended from one end of the universe to the
other.4>2

“In the Egyptian’s hand was a spear—as he said.223 Like a weaver’s
beam (1 Chronicles, ibid.)—the staff of God in his hand,%>* engraved with
the graven, explicit name,42> with the radiance426 of permutations of letters

engraved by Bezalel, called weaver, together with his academy,2>7 as is



written: the engraver, the designer, the embroiderer... (Exodus 35:35).458
That staff was radiating the engraved name in every direction with radiance
of the wise who engraved the explicit name in forty-two colors.422 From
here on, the verse accords with what he said.260 Happy is his share!

“Sit, dear ones, sit! Let us renew the adornment of the Bride tonight.461
For everyone joining Her on this night will be protected, above and below,
that entire year and will live through the year in peace. Of them is written:
The angel of yHVH encamps around those in awe of Him and delivers them.

Taste and see that YHVH is good (Psalms 34:8-9).”

Rabbi Shim’on opened, saying, “In the beginning God created (Genesis
1:1). This verse calls for contemplation, for anyone claiming that there is
another god452 is extirpated from worlds, as is said: Thus shall you say to
them: The gods who did not make heaven and earth shall perish from earth
and from under these heavens (Jeremiah 10:11), for there is no god other
than the blessed Holy One alone. Now this [9b] verse is in Aramaic,463
except for the word ending the verse.264 If you suppose that this is because
holy angels do not attend to Aramaic nor recognize it,462 then this word4t6
should have been spoken in the holy tongue, so that holy angels will listen
and be obliged to acknowledge it. But indeed, precisely because of this it is
written in Aramaic, for since holy angels do not attend to it, they will not
become jealous of a human and harm him.#7 For those holy angels are
included in this verse, since they are called D°719X (Elohim), gods.468 They
are included in the category of gods, though they did not make heaven and
earth.

“XPIX) (Ve-arqa), And earth—the verse should read XuIX1 (ve-ar’a),262
but XpPX (arqa) is one of those seven earths below,270 site of descendants of

Cain. After he was banished from the face of the earth,4Zl he descended



there, generating offspring.472 He blundered there, knowing nothing. It is a
dual earth, dualized by darkness and light.473 Two officials rule there, one
ruling darkness, the other light, inciting one another. When Cain descended
there, they joined together—were completed as one—entirely befitting the
offspring of Cain. So they have two heads474 like two snakes, but the one of
light rules—prevailing, defeating the other. So those of darkness merged in
those of light, and they became one. Those two officials are Afrira and
Kastimon,472> who resemble six-winged holy angels. One resembles an ox,
the other an eagle, but when they join they are transformed into the image
of a human being.476 In darkness they turn into the image of a two-headed
serpent, moving like a serpent, then swooping into the abyss,47Z bathing in
the vast ocean. Reaching the chains of Uzza and Azael 478 they agitate and
arouse them. These then leap into the dark mountains, thinking the blessed
Holy One is about to call them to judgment.4”2 Those two officials swim
the vast ocean and fly through the night to Na’amah, mother of demons,
after whom the primordial deities strayed.#80 They intend to approach her,
but she leaps 60,000 parasangs, transmogrifying herself into countless
figures confronting human beings, so that they stray after her. These two
officials fly and roam throughout the world, then return to their abode,
arousing those descendants of Cain to generate offspring by the spirit of evil
impulses.481

“The heavens ruling there do not resemble these,282 nor does the earth
bear seed and harvest through their power as does this,483 and they only
cycle once in many years of seasons.284 These gods who did not make
heaven and earth shall perish from the higher earth of the world,48> so that
they will not rule over it nor roam through it, causing humans to defile
themselves through a nocturnal mishap.286 So, they shall perish from the

earth and from under the heavens fashioned by the name 719X (elleh), these,



as explained.287 That is why this verse is written in Aramaic: so that the
celestial angels will not think it is being said about them and denounce us.
So the mystery of 19X (elleh) accords with what has been said; it constitutes
a sacred word, not to be exchanged for Aramaic.” Rabbi El’azar said to
him,488 “This verse that is written: Who would not be in awe of You, O King
of the nations? For it befits You (Jeremiah 10:7)489—what kind of praise is
that?”420

He replied, “El’azar, my son, this verse has been discussed in various
places, 421 but it is certainly not so, for it is written: since among all the wise
of the nations and among all their kingdoms [there is none like You] (ibid.),
providing a pretext for sinners who think that the blessed Holy One does
not know their thoughts and fantasies.292 So their stupidity must be
exposed.

“Once a Gentile philosopher came to me and said, “You claim that
your God rules all the heights of heaven, that all the hosts and camps423
cannot grasp or know His site.424 Well, this verse does not exalt Him very
well: since among all the wise of the nations and among all their kingdoms
there is none like You. What kind of comparison is this—to human beings
who do not [10a] endure? Furthermore, you say: “Never again did there
arise in Israel a prophet like Moses (Deuteronomy 34:10)—In Israel none
arose, but among the nations of the world one did!”42> Similarly I can say:
Among all the wise of nations there is none like Him, but among the wise
of Israel there is! If so, a God who has an equal among the wise of Israel is
not a God who reigns supreme. Look closely at the verse, and you will find
I have been fittingly precise.’

“I replied, “You have certainly spoken well. Who revives the dead?
The blessed Holy One alone. Along came Elijah and Elisha, and they
revived the dead! Who makes the rain fall? The blessed Holy One alone.



Along came Elijah and withheld it—and then brought it down through his
prayer.226 Who created heaven and earth? The blessed Holy One alone.
Abraham came, and they were firmly established because of him.227 Who
controls the sun? The blessed Holy One. Joshua came and calmed it down,
commanding it to stand in place, and it stood still, as is written: The sun
stood still, and the moon halted (Joshua 10:13). The blessed Holy One
issues decrees. Similarly Moses issued decrees, which were fulfilled.
Further, the blessed Holy One issues decrees, and the righteous of Israel
abolish them, as is written: The righteous one rules the awe of God (2
Samuel 23:3).498 Further, He commanded them to walk in His ways,
literally, imitating Him consummately.’432

“That philosopher went and converted in the village of Shihlayim.200
They called him Yose the Small.2%1l He studied Torah intensively and is
considered one of the righteous sages of that place.

“Now we should contemplate the verse. Isn’t it already written: All the
nations are as nothing before Him (Isaiah 40:17)? What amplification
appears here? But, Who would not be in awe of You, O King of the nations?
Is He then King of the nations and not King of Israel? The blessed Holy
One always desires to be glorified through Israel—and is named for Israel
alone, as is written: God of Israel, God of the Hebrews (Exodus 5:1, 3), and
similarly: Thus says vYHVH, King of Israel (Isaiah 44:6). King of Israel,
indeed! The nations of the world said, “We have another patron in heaven,
since your King rules only over you, not over us.” So the verse comes and
says: Who would not be in awe of You, O King of the nations? Supreme
King, ruling them, punishing them, implementing His will upon them. For
it befits You—to be in awe of You, above and below. Since among all the
wise of the nations—the mighty rulers appointed over them.202 And among

all their kingdoms203—in that kingdom on high, for there are four



kingdoms reigning above,204 reigning by His will over all other nations;
nevertheless, none of them does even the slightest thing unless He
commands them, as is written: He does as He wishes with the host of
heaven and with the inhabitants of earth (Daniel 4:32). The wise of the
nations—princes appointed on high, whose wisdom issues from His mouth.
And among all their kingdoms—the reigning kingdom, as explained.

“This is the simple meaning of the verse, but: Among all the wise of
the nations and among all their kingdoms—In the books of the ancients I
have found as follows: Although those camps20> and hosts have been
empowered over affairs of the world, and He has commanded each and
every one to enact his action, 7112 >X71 (mi ayin kamokha), who is Ayin like
You? (Jeremiah 10:7).206 Who else is the holy concealed one? It is not His
will that any of them act like You. For You are distinguished in esteem,
distinguished from all of them in action and speech. This is M> 7172 XN
(Mi ayin kamokha YHVH), Who is Ayin like You, yHVH? (ibid., 6).20Z Who is the
holy concealed one that would act or be like You, above or below, that
would resemble You at all? The act of the holy King is heaven and earth,
but they are chaos, and what they desire is worthless (Isaiah 44:9).208 Of
the blessed Holy One is written: In the beginning God created... (Genesis
1:1); of their kingdoms, it is written: The earth was chaos and void (Genesis
1:2).7509

Rabbi Shim’on said to the Companions, “Members of this wedding party,
let each one of you adorn the Bride with one adornment.”>10

He said to Rabbi El’azar, his son, “El’azar, give one present to the
Bride, for tomorrow when He enters the canopy2ll He will gaze upon those
songs of praise bestowed upon Her by initiates of the palace, to stand in His

presence.” Rabbi El’azar opened, saying, “Who is this that ascends from the



wilderness ... ? (Song of Songs 3:6). Who is this?—sum of two sanctities,
two worlds in one bond, one nexus.2!2 Ascends, literally, to become the
holy of holies,213 for the holy of holies is Who and is joined with This, so
that She214 ascends, becoming the holy of holies. From the wilderness—for
in the desert She inherited the role of Bride, entering the canopy.21>

“Further, From the 12171 (midbar), wilderness, She ascends, as is said:
772771 (u-midbarekh), and your speech, is lovely (ibid. 4:3). By that 17271
(midbar), speech [10b]—by the whispering of lips—She ascends.216 We have
learned: What is the meaning of the verse These mighty gods—these are the
gods who smote the Egyptians with every kind of plague 12712 (ba-midbar),
in the wilderness (1 Samuel 4:8)?217 Was it in the wilderness that the
blessed Holy One did everything to them? It was in inhabited land! Rather,
72712 (ba-midbar) means X272 (be-dibbura), by speech, as is said: 772721 (u-
midbarekh), and your speech, is lovely.218 Similarly, 0°777 727010 (mi-midbar
harim), from wilderness mountains (Psalms 75:7): from speech he raised.>12
So, too: She ascends from 127271 (ha-midbar), indeed from ha-midbar! By that
word of the mouth, She ascends, nestling between the Mother’s wings.220
Afterward through speech She descends, hovering over the heads of the
holy people.221

“How does She ascend by speech? First, upon rising in the morning,
one should bless his Lord, the moment he opens his eyes.222 How can he
bless?223 This is what the ancient hasidim used to do:224 In front of them
was a receptacle of water, and when they awoke at night they would wash
their hands, rise, and study Torah—and offer a blessing over the crowing of
the rooster.22> For the moment that the rooster crows is precisely midnight,
when the blessed Holy One appears with the righteous in the Garden of
Eden.226 Tt is forbidden to bless with impure, filthy hands,227 and similarly

at all times.228 For when a person is sleeping, his spirit flies away from him,



and as his spirit flies off, an impure spirit is ready to settle on his hands,
defiling them.222 So it is forbidden to offer a blessing with them without
first washing. Now if you ask, ‘If so, then during the daytime (when one has
not been sleeping, and his spirit has not flown away and no impure spirit
rests upon him), why is one who enters the bathroom forbidden to bless or
read Torah—even a single word— until after washing his hands? If you say
the reason is that his hands are dirty—not so: how have they become dirty?’
The answer is: Woe to the inhabitants of the world who fail to consider,
who are unaware of the glory of their Lord, who do not realize the
foundation of the world’s existence. There is one spirit in every bathroom of
the world,230 dwelling there, reveling in that dirt and filth, and it settles

immediately on the fingers of one’s hands.”231

Rabbi Shim’on opened, saying, “Whoever rejoices on the festivals without
giving the blessed Holy One His share—that stingy one, evil-eyed Satan,
Archenemy, appears and accuses him, removes him from the world.232 How
much compounded suffering he brings upon him!

“The share of the blessed Holy One consists in gladdening the poor as
best as one can.232 For on these days the blessed Holy One comes to see
those broken vessels of His.234 Entering their company and seeing they
have nothing to celebrate, He weeps over them—and then ascends to
destroy the world!

“Many members of the Academy23> come before Him and plead:
‘Master of the universe! You are called Compassionate and Gracious.23¢
May your compassion be aroused for your children!”’

“He answers them, ‘Don’t the inhabitants of the world realize that I
based the world solely on love? As is written: I said, “The world shall be
built on love” (Psalms 89:3). By this the world endures.’237



“The angels on high declare before Him, ‘Master of the universe!
Look at so-and-so who is eating and drinking his fill. He could be generous
with the poor, but he gives them nothing!’

“The Accuser comes, claims permission, and sets out in pursuit of that
human being.>38

“Who in the world was greater than Abraham, who acted kindly to all
creatures?239 What is written concerning the day that he prepared a feast?
The child grew and was weaned, and Abraham held a great feast on the day
that Isaac was weaned (Genesis 21:8). He made a feast, inviting all the
dignitaries of his generation.240

“We have learned:24l Whenever there is a joyous meal, the Accuser
comes to observe. If the host has first provided for the poor or invited them
into his home, then the Accuser departs from the house without entering. If
not, he enters and witnesses the chaos of revelry,242 without any poor,
without prior generosity toward the poor. Then he ascends, accusing the
host.

“As Abraham welcomed the dignitaries, the Accuser descended and
stood at the door, disguised as a poor man. No one paid him any attention.
Abraham was waiting on those kings and princes. Sarah was suckling all
their babies because they did not believe that she had given birth;243 they
said, ‘It is a foundling from off the streets!” So when they brought along
their babies, Sarah took them and suckled them in front of everyone, as is
written: Who would have said [1la] to Abraham: Sarah will suckle
children? (ibid. 21:7). Children, literally!>44

“Meanwhile the Accuser was still at the door. She24> said, ‘God has
made a laughingstock of me’ (ibid. 21:6).

“At once, the Accuser rose to face the blessed Holy One. He

exclaimed, ‘Master of the universe! You called Abraham My beloved



(Isaiah 41:8)? He held a feast and gave me nothing,246 and nothing to the
poor. To You, he didn’t offer even a single dove!24Z Furthermore, Sarah said
that You made fun of her!”’

“The blessed Holy One replied, ‘Who in the world is like
Abraham?’248

“But he held his ground>42 until he ruined all that joy, and the blessed
Holy One commanded that Isaac be offered as a sacrifice,220 and it was
decreed that Sarah die in anguish over her son’s ordeal.221 All that suffering

came about because he232 gave nothing to the poor.”

Rabbi Shim’on opened, saying, “What is the meaning of the verse:
Hezekiah turned his face to the wall and prayed to yHVH (Isaiah 38:2)?223
Come and see how potent is the power of Torah, how supreme above all!
For whoever engages in Torah has no fear of those above and those below,
nor of any grave sickness in the world, since he grasps the Tree of Life and
learns from it every day.2>4 For Torah teaches a person to follow the true
path, advises him how to return to his Lord, nullifying that decree.2>> Even
if it has been ordained that the decree not be nullified, it is annulled
immediately and removed from him, looming over him no longer in this
world. So one should engage in Torah day and night, never departing from
her, as is written: Meditate on it day and night (Joshua 1:8). If one departs
from Torah or separates from her, it is like separating oneself from the Tree
of Life.256

“Come and see this advice: When one climbs into bed at night, he
should accept upon himself wholeheartedly the Kingdom on high227 and in
advance deliver to Him the pledge of his soul.258 At once he is protected
from any grave illness222 or maleficent spirit, which are powerless against

him.



“In the morning, upon rising from bed, one should bless his Lord, enter
His house, bow down in great awe before His sanctuary,260 and then offer
his prayer. He should seek advice from those holy Patriarchs,26l as is
written: As for me, through Your abundant love, I will enter Your house; I
will bow down at Your holy sanctuary in awe of You (Psalms 5:8). So they
have established:262 A person should not enter the synagogue without first
consulting Abraham, Isaac, and Jacob, for they innovated prayer to the
blessed Holy One,263 as is written: As for me, through Your abundant love, I
will enter Your house—Abraham; I will bow down at Your holy sanctuary—
Isaac; in awe of You—1Jacob.264 One should embrace them first, then enter
the synagogue and offer one’s prayer. So it is written: He said to me, ‘You

are My servant, Israel, in whom I will be glorified.” (Isaiah 49:3).”365

Rabbi Pinhas266 used to frequent Rabbi Rehumai26” by the shore of Lake
Ginnosar.268 He269 was distinguished, advanced in years, and his eyes had
transcended seeing.270

He said to Rabbi Pinhas, “Truly I have heard that our Companion
Yohai has a pearl, a precious stone.2”l T gazed at the light of that pearl,
issuing like the radiance of the sun from its sheath, illuminating the entire
world.2Z2 That light extends from heaven to earth, illumining the entire
world until the Ancient of Days2’3 comes and sits fittingly upon the
throne.274 That light is contained totally in your house,27> and from the light
contained in your house emanates a fine, threadlike ray, radiating,
illumining the entire world.276 Happy is your share! Go, my son, go out
after that pearl illuminating the world, for the time is ripe.”

He left him27Z and was about to board a boat along with two other

men, when he saw two birds come flying over the lake.2”8 He shouted to



them, “Birds, birds, flying over the lake! Have you seen the site of the son
of Yohai?”

He paused a while, and then said, “Birds, birds, go and bring me a
reply!” They flew off.

They embarked, setting off across the lake.>”2 Before he had
disembarked, those birds returned, and in the mouth of one of them was a
note on which was written: “The son of Yohai has emerged from the cave
along with his son Rabbi EI’azar.”280

He went to him and found him transfigured, his body full of moldy
sores.281 He wept [11b] together with him and said, “Alas, that I see you
so!”

He replied, “Happy is my share that you see me so, for had you not

seen me so, [ would not be so.”282

Rabbi Shim’on opened with the commandments of Torah, saying, “The
commandments of Torah given by the blessed Holy One to Israel are all
written in Torah in general terms.283

“In the beginning God created (Genesis 1:1). This is the first
commandment of all, called awe of yHvH, which is called beginning, as is
written: The beginning of wisdom is awe of yHvH (Psalms 111:10), Awe of
YHVH is the beginning of knowledge (Proverbs 1:7). For this entity is named
beginning; it is the gate through which one enters faith.284 The entire world
is based upon this commandment.28>

“Awe branches in three directions, two of which are not fittingly
rooted, one of which is essence286 of awe. There is the person who fears the
blessed Holy One so that his children may live and not die, or who fears
physical or material punishment. Because of this he fears Him constantly,

but his awe is not focused on the blessed Holy One.287



“Then there is the person who fears the blessed Holy One because he
is afraid of the punishment of the other world and the punishment of Hell.
Neither of these is the essential root of awe.

“The essence of awe is that a person be in awe of his Lord because He
is immense and sovereign—essence and root of all worlds—before whom
everything is considered as nothing, as is said: All the inhabitants of the
earth are considered as nothing (Daniel 4:32). One should direct his desire
to the site called Awe.”288

Rabbi Shim’on wept and exclaimed, “Woe is me if I speak! Woe is me
if I do not speak! If I speak, the wicked will know how to serve their Lord.
If I do not speak, the Companions will be deprived of this word.”282

“At the site where holy awe dwells, below is evil awe, beating,
striking, accusing.290 It is a lash to whip the wicked. Whoever fears the
punishment of flogging and accusation, as mentioned—that awe called awe
of YHVH leading to life (Proverbs 19:23)291 does not hover over him. Who
then hovers over him? Evil awe. So that lash deploys above him—evil awe,
not awe of YHVH.292

“So the site called awe of YHVH is called beginning, and therefore this
commandment is included here.223 This is the root and foundation of all the
other commandments in Torah. Whoever adheres to awe adheres to all; one
who does not, does not keep the commandments of Torah, for this is the
gate to all.

“So it is written: N"WX71 (Be-reshit), Because of beginning, which is
awe, God created heaven and earth.224 Whoever violates this violates the
commandments of Torah, and his punishment is the evil lash. This is: The
earth was chaos and void, with darkness over the face of the abyss, and the
wind of God (Genesis 1:2). These are four types of punishment by which

the wicked are punished.29> Chaos is strangulation, as is written: a line of



chaos (Isaiah 34:11),2% a measuring rope (Zechariah 2:5).297 Void is
stoning, stones sunk in the immense abyss298 for punishing the wicked.
Darkness is burning, as is written: When you heard the voice from the midst
of the darkness (Deuteronomy 5:20),299 and the mountain was ablaze with
fire to the heart of heaven, darkness (ibid. 4:11).690 This is the fierce fire
licking the heads of the wicked to consume them.80l And the wind is death
by sword, a stormy wind (Ezekiel 1:4), a sharp sword flashing in it, as is
said: the flaming, ever-turning sword (Genesis 3:24), called wind.802

“Such is the punishment awaiting one who violates the commandments
of Torah. It is written after awe, beginning, sum of all.803 Then follow the

other commandments of Torah.

“The second commandment: one to which the commandment of awe is
linked, never departing. This is love, loving one’s Lord consummately.04
What is consummate love? Abounding love,80> as is written: Walk in My
presence and be wholehearted (Genesis 17:1)—consummate in love.5%6
This is what is written: God said, ‘Let there be light’ (ibid. 1:3)—
consummate love, called ‘abounding love.’$97 Here is the commandment to
love one’s Lord fittingly.”

Rabbi El’azar said, “Father, I have heard something about
consummation of love.”

He replied, “Speak, my son, in the presence of Rabbi Pinhas, for he
stands on this rung.”08

Rabbi El’azar said, “Abounding love is consummate love,
consummate in two aspects. Unless embracing both, it is not [12a]
consummate fittingly. So we have learned: Love—love of the blessed Holy
One—branches in two directions.299 There is the person who loves Him

because he has wealth, longevity, children surrounding him; he dominates



his enemies, his paths are paved. Because of this he loves Him. If things
were overturned—the blessed Holy One turning the wheel of strict
judgment against him—then he would hate Him, not love Him at all. So this
love is not rooted.810

“The love called consummate abides both aspects, whether judgment
or favor.ll The ripening of the way is to love one’s Lord as we have
learned: ‘even if He plucks your soul.’®l2 Such love is consummate,
embracing both aspects. So the light of the act of Creation radiated and was
then hidden away.513 When it was hidden, severe Judgment flashed,%14 and
two aspects merged, consummating love fittingly.”61>

Rabbi Shim’on, his father, took hold of him and kissed him.

Rabbi Pinhas came and kissed him, then blessed him, saying, “The
blessed Holy One certainly sent me here. This is the fine ray of light I was
told is contained in my house, about to illumine the entire world.”616

Rabbi El’azar said, “Awe should certainly not be forgotten in any of
the commandments and should cleave especially to this commandment.
How does it cleave? In one aspect, love is gracious—as explained—
bestowing wealth, goodness, long life, children, and sustenance. So one
should arouse awe, fearing the sway of sin. Therefore it is written: Happy is
one who always fears (Proverbs 28:14), for awe is embraced by love.

“Similarly on the other side—of severe Judgment®l’—one should
arouse awe. When one sees severe Judgment befalling him, he should then
arouse awe and fear his Lord fittingly, not hardening his heart. So it is
written: But one who hardens his heart falls into evil (ibid.)—into that other
side called evil 618

“So awe is linked to both aspects,l9 embraced by them. This is

fittingly consummate love.”



“The third commandment:520 to realize that God exists®2l—vast and
controlling the world—and to unify Him fittingly each day in those six
supernal directions,822 unifying them through the six words of PX7w” unw
(Shema Yisra’el), Hear, O Israel! (Deuteronomy 6:4),623 directing one’s desire
above along with them.624

“So one should prolong 71X (ehad), one, to the length of six words, as
is written: Let the waters under heaven be gathered to one place (Genesis
1:9)—Iet the rungs beneath heaven be gathered together to unite with it, to
be fittingly complete in six directions.52> Yet, with that unity one should
bind awe,%26 prolonging the 7 (dalet) of TMX (ehad), one, since the 7 (dalet) of
TMX (ehad) is large, as is written: Let the dry land appear (ibid.)—let 7
(daler), who is dry land, appear and be bound in that union.527 After She is
bound there above, one should bind Her below with Her forces, in six other
directions below: 711 02147 11277 7122 OW 172 (Barukh shem kevod malkhuto le-
olam va-ed), Blessed be the name of His glorious kingdom forever and ever,
comprising six other words of unification.628 Then, what was dry land is
transformed into earth, generating fruit, verdure, planting trees.529 This
corresponds to what is written: God called the dry land Earth (ibid., 10)—
through that unification below, XU7X (ar’a), Earth, fittingly consummates
XU (ra’ava), desire.830 So, it was good, it was good (ibid. 1:10, 12),
twice:531L one for the unification above, one for the unification below. Once
1t832 was unified in both aspects, from then on: Let the earth sprout

vegetation (ibid., 11)833—arrayed to generate fruit and verdure fittingly.

“The fourth commandment:834 to realize that M’ (YHVH) is D727 (ha-
Elohim), God,®32 as is said: Know today and take to heart that M’ (YHVH) is

D°712X77 (ha-Elohim), God (Deuteronomy 4:39). To include the name D°717X



(Elohim) in the name 7M1 (YHVH), realizing they are one, indivisible. This is
the mystery written: Let there be NIXN (me’orot), lights, in the expanse of
heaven to shine upon earth (Genesis 1:14-15), that the two names be one,
with absolutely no division—that NIXn (me’orot), lights, spelled deficiently,
merge in the name of heaven:536 one together and indivisible, black light
with white light,837 indivisible, and all is one. [12b] This is the white cloud
of day and the cloud of fire in the night,538 as they have said: ‘Quality of
day and quality of night’639— to be arrayed by each other to shine, as is
said: to shine upon earth.

“This is the sin of the primordial serpent: he joined below and it
separated above.540 So he caused what he caused to the world. For one
should separate below and join above. The black light should be united
above in a single bond, then united with Her forces of unification®4l and
separated from the evil side.

“Nevertheless one should realize that 7> D°79X (Elohim YHVH) is
entirely one, indivisible. M (vHVH) is D’717X77 (ha-Elohim). Once one realizes
all is one and does not impose division, even that Other Side will disappear
from the world, not be drawn below.842

“This is the mystery written: Let them be MMXN (me’orot), lights (ibid.,
15). The shell rises in the wake of the kernel.543 The kernel is 71X (or), light;
the other side, M (mavet), death. MX (or) in letters joined together, Mn
(maver) in separation.t44 When this 71X (or) disappears from there, the letters
of separation join together.54> From these letters Eve began, bringing evil
upon the world, as is written: WX XM (Va-tere ha-ishshah), The woman saw
(ibid. 3:6),%46 reversing the letters. 1”1 (Mem, vav) were left; they went and
took the letter N (tav) along with them, inflicting death upon the world, as is

written: XN (Va-tere), She saw.”%47



Rabbi El’azar said, “Father, I have learned that N (mem) was left
alone.548 1 (vav), who is always life, was transformed,%42 then went and took
N (tav), as is written: MPM...]JNMN1 (Va-tiqqah ... va-titten), She took ... and she gave
(ibid.).850 This word®2l was completed, the letters joined.”

He said to him, “Blessed are you, my son! We have established this

word.”

“The fifth commandment. It is written: Let the waters swarm with a swarm
of living souls (Genesis 1:20).652 This verse contains three commandments:
to study Torah, to be fruitful and multiply, and to circumcise on the eighth
day, removing the foreskin.553

“To study and contemplate Torah, expanding her every day,8>4 not
letting her be forgotten, as is written: Let the waters swarm—Torah.85> One
should engage in her every day—enhancing one’s soul and spirit. For when
a person studies Torah he is adorned with another holy soul,536 as is written:
with a swarm of 1’11 W91 (nefesh hayyah)—a D1 (nefesh), soul, of that holy °1
(hayyah), living being.557 For when a person does not study Torah, he has no
holy soul;858 supernal holiness does not rest upon him. When he is engaged
with Torah, through his murmuring8>2 he attains that living soul, becoming
like the holy angels, as is written: Bless YHVH, O His angels (Psalms 103:20)
—those engaged in Torah, called His angels on earth.8%0 This is what is
written: and let birds fly above the earth (Genesis, ibid.),561 referring to this
world.662 Regarding that world, we have learned that the blessed Holy One
intends to provide them with wings like eagles to roam throughout the
world, as is written: They who await YHVH shall renew their strength; they
shall mount up with wings as eagles (Isaiah 40:31).563 This is what is
written: [Let the waters swarm with a swarm of living souls] and let birds

fly above the earth—Torah, called water,564 let it swarm and generate the



movement of a living soul, drawing her down from the site of the living
being, as explained. Concerning this David declared, Create in me a pure
heart, O God, to study Torah, and then, renew in me a steadfast spirit
(Psalms 51:12).665

“The sixth commandment: to be fruitful and multiply. For whoever engages
in this causes that river to flow constantly, its waters never ceasing, and the
sea is filled from every direction.66 New souls are innovated, emerging
from that tree,567 while above, numerous powers568 increase along with
them, as is written: Let the waters swarm with a swarm of living souls [and
let birds fly above the earth] (Genesis, ibid.). This is the holy sealed
covenant, a river streaming forth,562 its waters swelling, swarming with
swarms of souls for that living being.670 With those souls entering that
living being, emerge many birds,5”1 flying, soaring throughout the world.
As a soul emerges into this world, the bird flying forth with this soul from
that tree emerges with her.

“How many emerge with each and every soul? Two, one on the right
and one on the left. If one is virtuous they protect him, as is written: For He
will order His angels [to guard you in all your ways] (Psalms 91:11). If not,
they accuse him.”672

Rabbi Pinhas said, [13a] “There are three who serve as the guardians
of a human being, as is written: If he has an angel over him, an advocate,
one among a thousand, to vouch for his uprightness (Job 33:23). If he has
an angel over him—here is one. An advocate—two. To vouch for his
uprightness—here is three.”

Rabbi Shim’on said, “Five, since it is written further: Then he is

gracious to him and he says, [“Deliver him from descending to the Pit, I



have found a ransom”] (ibid., 24). Then he is gracious to him—one. And he
says—two.”

He replied, “Not so! Rather, Then He is gracious to him—the blessed
Holy One alone, for no one but He has the authority.”673

He said to him, “You have spoken well!

“Whoever avoids engendering new life diminishes, as it were, the
image comprising all images,574 causing the waters of that river to flow no
more, damaging the holy covenant on all sides.87> Concerning him it is
written: They will go out and stare at the corpses of the people who rebelled
against Me (Isaiah 66:24), indeed!876 This is for the body.8”Z As for his
soul, it does not pass through the curtain at all; it is banished from that

world.578

“The seventh commandment: to circumcise on the eighth day, removing the
filth of the foreskin.572 For the living being is the eighth of all rungs,%0 and
the soul that has flown from Her should appear before Her on the eighth
day, since She is the eighth rung.68l Then it is clearly seen that she is i7°1
D1 (nefesh hayyah), a soul of that holy living being (Genesis 1:20), not from
the Other Side.582 This is Let the waters swarm (ibid.).583 In The Book of
Enoch:%84 Let the water of the holy seed be inscribed with the mark of 7’11
W03 (nefesh hayyah), a soul of the living being.%8> This is the mark of the letter
> (yod),586 inscribed in the holy flesh in preference to all other marks of the
world.

“Let birds fly above the earth (ibid.). This is Elijah, who sweeps
through the entire world in four glides to be present at that holy
circumcision. One must prepare a chair for him and declare: ‘This is the
chair of Elijah.” If not, he does not abide there .87



“God created the great sea monsters (ibid., 21)—two: foreskin and
uncovering, cutting the foreskin and afterward uncovering. They are male
and female.588

“And every soul of the living being that moves (ibid.)582—inscription
of the sign of the holy covenant,%20 indicating that she is a soul of the holy
living being, as we have said.

“Which the waters brought forth in swarms (ibid.)—the upper waters
were drawn toward this inscribed sign.89l Consequently Israel is inscribed
with the holy, pure mark below. Just as they are inscribed to distinguish
between the holy side and the other side, of impurity,892 so Israel is
inscribed to distinguish between holiness and other nations, deriving from
the other, impure side, as explained. As He marks them, so He marks off
their animals and birds from the animals and birds of other nations.823

Happy is their share!

“The eighth commandment: to love the convertt24 coming to circumcise
himself, to enter beneath the wings of Shekhinah.69> Under Her wings She
brings those separating themselves from the impure Other Side5% and
approaching Her, as is written: Let the earth bring forth 7> W21 (nefesh
hayyah), souls of the living being,527 according to their kind (ibid., 24).

“Now if you say that the soul of the living being contained in Israel is
designated for everyone, the verse continues: according to their kind. How
many rooms and parlors, one within the other, are located in this earth,5%8
the living being, beneath Her wings! Her right wing includes two parlors,
branching from it for two other nations closely related to Israel,522 to bring
them into these parlors. Beneath Her left wing are two other parlors,
branching off for two other nations, namely, Ammon and Moab.Z20 All of

them are called souls of the living being.



“Countless other concealed rooms and palaces abide in each wing,
from which spirits emerge, to be distributed to all converting converts. They
are called souls of the living being, but according to their kind. They all
enter beneath the wings of Shekhinah, no further.Z0l But as for Israel, their
soul emerges from the trunk of that tree,”02 whence souls fly into earth, into
Her womb, deep within. The secret is: You shall be an earth of delight
(Malachi 3:12).7903 So Israel is a precious son, for whom Her innards
yearn,Z%4 and they are called borne from the womb (Isaiah 46:3), not from
the wings, outside. Furthermore, [13b] converts have no share in the
celestial tree, certainly not its trunk;Z9> rather, their share is in the wings, no
higher. A convert is beneath the wings of Shekhinah, no higher. They are
converts of Righteousness,Z06 for there they dwell, uniting, not within, as
explained.

“So, Let the earth bring forth souls of the living being, according to
their kind. Which kind? Cattle, crawling things, and living creatures of the
earth, according to their kind (Genesis 1:24).297 All of them draw a soul

from that living being, but each according to its kind, fittingly.

“The ninth commandment: to be generous to the poor and provide them
with food, for it is written: Let us make a human being in our image,
according to our likeness (Genesis 1:26). Let us make a human being—
jointly, including male and female;Z%8 in our image—the wealthy, according
to our likeness—mystery of the poor.Z09 For the wealthy derive from the
side of the male, the poor from the side of the female. Just as they constitute
a single partnershipZ19—one caring for the other, providing for the other,
and rendering goodness—so should human beings below be rich and poor

in a single bond, one providing for the other and rendering goodness.



“They shall have dominion over the fish of the sea, [the birds of the
sky, the animals, the whole earth, and all crawling things that crawl on
earth] (ibid.). This secret we have seen in The Book of King Solomon:ZLL 1f
one cares for the poor wholeheartedly, his image never mutates from that of
Adam;Z12 and since the image of Adam is impressed on him, he controls all
creatures of the world,ZL3 as is written: Fear and dread of you shall be upon
all the beasts of the earth [and upon all the birds of the sky, everything with
which the earth teems and all the fish of the sea—into your hand they are
given] (ibid. 9:2). All of them fear and tremble from that image impressed
on him because of all the commandments thisZl4 is the finest for attaining
the image of one’s Lord.

“How do we know? From Nebuchadnezzar. Even though he dreamed
that dream,Z1> as long as he was generous to the poor, his dream did not
befall him.Z16 As soon as he cast a stingy, evil eye, no longer acting
generously to them,ZZ what is written? The word was still in the king’s
mouth, [when a voice fell from heaven, “To you it is decreed, O King
Nebuchadnezzar: The kingdom has departed from you. You are being driven
away from human beings, and your habitation shall be with the beasts of
the field. You shall be fed grass like cattle”’] (Daniel 4:28-29). Immediately
his image mutated and he was banished from humankind.

“So, MUl (Na’aseh), Let us make, a human being [in our image]. Here
is written >y (asiyyah), making, and there is written: The name of the man

with whom >1°Wu (asiti), I worked, today is Boaz (Ruth 2:19).718

“The tenth commandment: to put on 12°00 (tefillin),ZL2 perfecting oneself in

the image on high, for it is written: God created the human being in His
image (Genesis 1:27).”720



He opened, saying, “Your head upon you is like Carmel (Song of
Songs 7:6).22L We have established this verse and it has been discussed,”22
but Your head upon you is like Carmel—the head on high, tefillin of the
head,Z23 name of the holy King on high, M (vHvH), inscribed in letters.
Each and every letter—one portion; the holy name engraved fittingly, in the
order of the letters.724

“We have learned: [All the peoples of the earth shall see] that the name
of YHVH is proclaimed upon you, and they shall be in awe of you
(Deuteronomy 28:10)—the tefillin of the head, the holy name in the order of
its letters.72>

“The first portion is: Hallow to Me every firstborn (Exodus 13:1—
10)226— > (yod), holiness, firstborn of all the holy above.Z2Z Breacher of
every womb (ibid.)—by that narrow path descending from the > (yod),
opening the womb to generate fruit and verdure fittingly.Z28 That is holiness
above.

“The second portion is: So when YHVH brings you [to the land...] (ibid.,
11-16)—i7 (he), the palace, whose womb was opened by ’ (yod) through fifty
openings, parlors, and concealed rooms of Binah.Z22 That opening made by °
(yod) in the palace is intended to trumpet the sound issuing from the
shofar,Z30 for this shofar was stopped up on every side, and > (yod) came and
opened it, bringing forth its sound. As soon as He opened it, He blew it,
bringing forth a sound to bring forth slaves to freedom.Z3l Through the
sounding of this shofar Israel went forth from Egypt, as destined once again
at the end of days.Z22 Every deliverance issues from this shofar. So the
Exodus from Egypt is included in this portion,Z33 for it emerged from this

shofar through the power of > (yod), who opened Her womb, bringing forth



its sound for the deliverance of the slaves. This is 7 (he), second letter of the
holy name.

“The third portion is the mystery of unification: Hear, O Israel! [YHVH
is our God, YHVH is one...] (Deuteronomy 6:4-9). This is 1 (vav)—including
all, unifying all; in Him they unite, and He carries all.Z34

“The fourth portion is: If you listen (Deuteronomy 11:13-21),735
totality of two sides, [14a] with whom Assembly of Israel, Power below, is
united.Z36 This is the final 17 (he),Z37 receiving them, comprised by them.

“Tefillin are the actual letters of the holy name. So, Your head upon you
is like Carmel—tefillin of the head. N7 (Ve-dallat), The locks, of your head
are like purple (Song of Songs, ibid.)—tefillah of the hand, who is poor
compared to those above.”38 Nevertheless, She is complete, as above. A
king is held captive in the tresses (ibid.)—He is bound and held within
those compartments,Z32 uniting with that holy name fittingly.

“So one adorned in them is in the image of God (Genesis 1:27).740 Just
as the holy name is united with God, so is the holy name united with him,
fittingly. Male and female He created them (ibid.)—tefiliin of the head and

tefillah Of the hand.Z4L All is one.

“The eleventh commandment: to tithe the tithe of the earth.742 Here are two
commandments: one to tithe the tithe of the earth, the other the first fruits of
the tree,Z43 for it is written: See, I have given you every seed-bearing plant
that is upon the face of all the earth [and every tree that has seed-bearing
fruit; they shall be yours for food] (ibid., 29). Here is written: See, I have
given, and there is written: See, I have given the Levites every tithe in Israel
(Numbers 18:21),744 and similarly: Every tithe of the earth, from the seed of
the earth or from the fruit of the tree, belongs to YHVH (Leviticus 27:30).



“The twelfth commandment: to bring the first fruits of the tree, for it is
written: Every tree that has seed-bearing fruit (Genesis 1:29). ‘Everything
designated for Me, which I have forbidden you to eat, I permitted to them
and gave them—all tithes and first fruit of the trees.” I have given you

(ibid.)—you, not to the generations after you.Z4>

“The thirteenth commandment: to redeem one’s son,Z4¢ binding him to life.
For there are two appointees, one of life and one of death, standing above a
person.”4Z When he redeems his son, he redeems him from the hand of that
one of death, who now has no power over him. The secret is: God saw all
that He had made—in general; [and behold, it was very good] (Genesis
1:31): and behold, it was good—Angel of Life; very—Angel of Death.748
So through that redemption, this one of life is sustained, that one of death
weakened. Through this redemption, he acquires life for him,742 as

explained, and that evil side leaves him, cannot seize him.

“The fourteenth commandment: to observe the Sabbath day, day of rest
from all acts of Creation.Z20 Here two commandments coalesce: one,
observing the Sabbath day; the other, endowing that day with its holiness.
“To observe the Sabbath day, as I have mentioned, whose meaning I
have aroused, for it is a day of rest for the worlds,Z21 on which all acts were
consummated and enacted before the day was hallowed. Once the day was
hallowed, the creation of spirits remained—for them no body had been
created.”22 Now, didn’t the blessed Holy One know to delay hallowing the
day until bodies had been created for these spirits? The answer is: the Tree
of Knowledge of Good and EvilZ23 aroused that other, evil side,’2¢ who
verged on seizing power in the world, and countless spirits of varied species

spread out to empower themselves in bodies. As soon as the blessed Holy



One saw this, He aroused a gust of wind from the Tree of Life,75> which
struck another tree,726 arousing the other, good side, and the day was
hallowed. For the creation of bodies and the arousal of spirits derive from
the side of goodness on this night,”>7 not from the other side. If on this
night the other side had preceded the side of goodness, the world could not
have withstood them for even a moment.Z28 But the blessed Holy One
provided a remedy in advance, for the hallowing of the day skipped
ahead,”22 forestalling the other side, and the world stood firm.

“Whereas the other side had schemed to be constructed in the world,
empowered, on this night the side of goodness was constructed and
empowered. Holy bodies and spirits were constructed on this night from the
side of goodness—so the conjugal interval of the wise, who know this, is
from Sabbath [14b] to Sabbath.Z60 Once the other side saw that the side of
holiness had done what sheZ6l had intended to do, she began roaming with
her countless forces and her flanks, observing all those having intercourse
in the nude by the light of a lamp. All children issuing from there are
epileptic, possessed by spirits of that other side, naked spirits of the wicked
called demons,Z52 or possessed by Lilith who slays them.

As soon as the day is hallowed and holiness rules the world, that other
side diminishes itself, hiding away throughout the night and day of Sabbath.
Except for AsimonZ63 and his entire band who pass secretly over lamps,
observing naked intercourse, then hide themselves away in the chasm of the
immense abyss until Sabbath departs.Z64 As soon as Sabbath departs,
countless forces and companies fly, roaming through the world. So the song
against maleficent spiritsZ6> was instituted to prevent their ruling the holy
people. Where do they fly on that night? After they issue in a rush—

intending to rule in the world over the holy people—and they see them in



prayer and song, first enacting havdalah during prayer and then again over the
cup,Z66 they fly away, roaming till they reach the desert.Z67

“Concerning the departure of Sabbath, they have said, may their
memory be a blessing: Three bring evil upon themselves. One, whoever
curses himself.Z68 The second, whoever throws out bread or crumbs
amounting to the size of an olive.Z82 The third, whoever lights a lamp at the
departure of Sabbath before Israel has reached the hallowing of the
portion,”ZY because by this fire he prematurely kindles the fire of Hell. For
there is a place reserved in Hell for those who violate Sabbaths; and those
punished in Hell curse the one who lights a lamp prematurely,ZZL
exclaiming: YHVH is going to hurl you with a mighty hurl, winding you
round and round. He will wrap you up as a turban, a ball—off to a vast
land (Isaiah 22:17-18).Z22 For it is not right to kindle fire as Sabbath
departs until Israel enacts havdalah during prayer and then over the cup,
because until then it is still Sabbath and the holiness of Sabbath reigns over
us. At the moment they enact havdalah over the cup, all those forces and
companies empowered over the days of the week return, each and every one
to its station and task. For when Sabbath enters and the day is hallowed,
holiness is aroused and rules the world, while the profane is divested of its
rule. Until Sabbath has departed they do not return. Even as Sabbath
departs, they do not return to their places till the moment Israel says:
‘Blessed are You, YHVH, who separates the holy from the profane.’ZZ3 Then
holiness withdraws, and the companies empowered over the weekdays are
aroused and return to their posts, each to its assigned watch. Even so, they
do not assume control until they shine through the mystery of the lamp.
They are all called ‘lights of the fire,” for they all spring from the

mysterious stream of elemental fireZ74 and rule over the lower world.



“All this applies when one lights a lamp before Israel has completed
the hallowing of the portion. However, if one waits until they have
completed it, those sinners in Hell acknowledge the justice of the blessed
Holy One and confirm for that person all the blessings declared by the
congregation: May God give you of the dew of heaven [and the fat of the
earth, abundance of grain and new wine] (Genesis 27:28). Blessed be you
in the city, blessed be you in the field (Deuteronomy 28:3).”775 [15a]



DPwx13 w1

Parashat Be-Reshit

“IN THE BEGINNING” (GENESIS 1:1-6:8)

N>WX12 (Be-reshit), In the beginning (Genesis 1:1).

t the head of potency of the King,1 He engraved engravingsZ in luster
A on high.2 A spark of impenetrable darkness? flashed within the
concealed of the concealed,2 from the head of Infinity®—a cluster of vapor
forming in formlessness, thrust in a ring,Z not white, not black, not red, not
green, no color at all.8 As a cord surveyed,? it yielded radiant colors. Deep
within the spark gushed a flow, splaying colors below, concealed within the
concealed of the mystery of Ein Sof.12 It split and did not split its aura,l was
not known at all, until under the impact of splitting, a single, concealed,
supernal point shone. Beyond that point, nothing is known, so it is called
PWXT (Reshit), Beginning,12 first command of all.13

i) (Zohar), Radiance!

, 14 il <hine I ’
The enlightened'% will shine like the 177 Concealed of  concealed

har), radiance,15 of the sky, and those . .
(z0har) f % struck its aura, which touched

who lead many to righteousness, like the and did not touch this point.16

stars forever and ever (Daniel 12:3). Then this beginning
expanded, building itself a palace worthy of glorious praise. There it sowed
seed to give birth, availing worlds.1Z The secret is: Her stock is seed of

holiness (Isaiah 6:13).18



77T (Zohar), Radiance! Sowing seed for its glory, like the seed of fine
purple silk wrapping itself within, weaving itself a palace,12 constituting its
praise, availing all.

With this beginning, the unknown concealed oneZ? created the palace.
This palace is called D’79X (Elohim), God.2l The secret is: D°71?X X732
I°WX72 (Be-reshit bara Elohim), With beginning, created God (Genesis 1:1).22

717 (Zohar, Radiance! From here all commands were created through
the mysterious expansion of this point of concealed radiance. If created is
written here, no wonder it is written: God created the human being in His
image (Genesis 1:27).23

qn1 (Zohar), Radiance! Mystery! N°wX712 (Be-reshit), In the beginning,
first of all. 771X (Ehyeh), I will be (Exodus 3:14), a sacred name engraved in
its sides;24 0°719X (Elohim), God, engraved in the crown.22 WX (Asher), Who
(ibid.)—a hidden, treasured palace, beginning of the mystery of M°wX-
(reshit).28 WX (Asher)—WX7 (rosh), head, emerging from N WX (reshit).2Z
When [15b] afterward point and palace were arrayed as one, then N>wX72
(Be-reshit) comprised supernal NWX7 (reshit) in wisdom.28 Afterward the
color of the palace transformed and it was called 1’2 (bayit), house, while the
supernal point was called X7 (rosh), merging in one another in the mystery
of NM*wX12 (Be-reshit), when all was as one in one entirety, before the house
was inhabited.22 Once it was sown, arraying habitation, it was called D’717X
(Elohim)}—hidden, concealed.30

771 (Zohar), Radiance! Concealed and treasured, while offspring lay
within, yet to be born, and the house expanded, arrayed by that seed of
holiness.2L Until it conceived, expanding into habitation, it was not called
D°112X (Elohim), rather all combined: N°wX12 (Be-reshit). Once arrayed in the

name Q719X (Elohim), it generated offspring from that seed sown within.



What is that seed? Those engraved letters, mystery of Torah, emerging
from that point.32 Within that palace the point sowed the seed of three
points— D7 (holem), PN (shurug), P11 (hireq)33—merging together,
becoming a single mystery: a voice emerging in unison.34 As it emerged, its
consort emerged with it, comprising all letters, as is written: D°W NX (et
ha-shamayim), the heavens—voice and consort.22 This voice, heaven, is the
final 171X (ehyeh), I will be.36

In1 (Zohar), Radiance! Comprising all colors in this way, till here.
M 179X M (YHVH Eloheinu YHVH), YHVH, our God, YHVH (Deuteronomy
6:4)—three rungs, corresponding to the supernal mystery.3Z D’79X X712
MPWX12 (Be-reshit bara Elohim), In the beginning God created. Be-reshit—

primordial mystery.38 Bara—concealed mystery, from which all expands.32
Elohim— mystery sustaining all below.20 D°nwi NX (Et ha-shamayim), the
heavens—so as not to separate them, male and female as one.2l NX (E)—

conveying all those letters, entirety of them all: beginning and end.

Afterward 17 (he) was added, so all those letters would be combined with he,
and it was called TNX (Awah), You.22 So, fNX) (Ve-Attah), And You, enliven
them all (Nehemiah 9:6). Et— mystery of *17X (Adondi), Lord, and so it is
called.#3 Ha-shamayim—YHVH, supernal mystery.#4 NX1 (ve-et)—array of male
and female.22 NX) (Ve-et)— mystery of M” (va-YHVH), and YHVH, and all is
one.26 pXT (Ha-arets), The earth—Elohim, as above, generating fruit and
verdure.#Z This name is embraced at three sites, branching from there
variously.48

Until here, mystery of secret of secrets, which He engraved, fashioned,
vivified in hidden ways, through the mystery of a single verse.42 From here
on,20 NWXI12—’W X712 (Be-reshit—bara shit), He created six, from one end of

heaven to the other (Deuteronomy 4:32), six directions extending from the



supernal mystery2l through the expansion that He created from the
primordial point. X712 (Bara), Created—expansion of a single point on high.
Here is engraved the mystery of the name of forty-two letters.22

The enlightened will shine like the 711 (zohar), radiance, of the sky
(Daniel 12:3)23—Ilike musical intonations,2* whose melody is followed by
the letters and vowels, undulating after them like troops behind their king.
The letters are body; the vowels, spirit.2> All of them range in motion after
the intonations and halt with them. When the melody of the intonation
moves, letters and vowels follow; when it stops, they do not move but stand
in place.

The enlightened will shine—letters and vowels. Like the 77 (zohar),
radiance—melody of the notes. Of the sky—extension of the melody, like
those extending, prolonging the melody.2® And those who lead many to
righteousness— pausal notes, halting their movement, as a result of which
the word is heard.2Z Will shine—letters and vowels shining as one on their
journey into a mystery of concealment, a journey on concealed paths. From
this all expands.28

We have learned: Every Solomon mentioned in the Song of Songs
connotes the King to whom peace belongs, while king, anonymous,
connotes the female, lower connoting upper.22 The mystery is that lower
inherits upper, both as one.80 This is 2 (bet), as is written: By wisdom 1’2
(bayit), a house is built (Proverbs 24:3).5l Similarly, King Solomon made
himself a pavilion from the trees of Lebanon (Song of Songs 3:9).62
Pavilion is the adorning of the lower world by the upper world.%3 For before
the blessed Holy One created the world, He and His name were enclosed
within Him, one.®4 Nothing existed until there arose within the will of
thought52 actualizing all by impress of the signet,% creating the world. He

traced and built, but it did not endure®Z until He enwrapped Himself in a



wrapping of radiance, supernal right, creating the heavens.%8 With this first
radiance of all He created the heavens. The mystery is this verse: With
beginning Elohim created the heavens and the earth (Genesis 1:1).82

The enlightened will shine like the I77 (zohar), radiance, of the sky—
these are pillars and sockets of that pavilion.Z0 0*2°2wni1 (Ha-maskilim), The
enlightened—supernal pillars and sockets, contemplating in wisdom
everything needed by that pavilion and its supports. This mystery accords
with what is said: Happy is ?°2Wn (maskil), one who considers, the poor
(Psalms 41:2).71

Will shine—for unless they shine and radiate, they cannot contemplate
that pavilion, looking out for all it needs.

Like the 171 (z0har), radiance, of the sky—standing [16a] above the
enlightened, of whom is written: An image above the heads of the living
being: a sky, like awesome ice (Ezekiel 1:22).72

777 (Zohar), Radiance—illumining Torah.Z3 77371 (Zohar)—illumining
the heads of that living being. Those heads are the enlightened, who
constantly radiate and shine, contemplating that sky, the radiance flashing

from there, radiance of Torah, sparkling constantly, never ceasing.

Was, precisely: previously.Z2

The earth was 1721170 (tohu va-vohu), Snow in water. Through the

chaos and void... (Genesis 1:2).74 potency of smow in water
emerged slime.Z6 Blazing fire
struck it, refuse came to be, and 171N (tohu), chaos, was produced—abode of
slime, nest of refuse.ZZ 17121 (Va-vohu), And void—sifting sifted from refuse,

settling upon it.Z8



W (Hoshekh), Darkness (ibid.)Z2—mystery of blazing fire.80 That
darkness covers thu, over the refuse, and thereby it is empowered.81

D°719K M (Ve-ruah Elohim), And a wind of God (ibid.)—XwTp M7 (Ruah
Qudsha), Holy Spirit, emerging from the living God,82 hovering over the face
of the waters (ibid.). Once this wind blew, one fine film clarified from that
refuse, like filthy froth flying off, clarified, refined again and again, till that
filth is left lacking any filth at all.83 So was tohu clarified and refined, from it
emerging a great, mighty wind, splitting mountains and shattering rocks (1
Kings 19:11), the one seen by Elijah.84 Bohu was clarified and refined, from
it emerging an earthquake, as is written: After the wind—an earthquake
(ibid.). Darkness clarified, embracing fire within its mystery, as is written:
After the earthquake—fire (ibid., 12). Wind clarified, and embraced in its
mystery was the sound of sheer silence (ibid.).

Tohu—a colorless, formless realm, not embraced by the mystery of
form. Now within form—as one contemplates it, no form at all.8>
Everything has a garment in which to be clothed, except for this: though
appearing upon it, it does not exist at all, never did.8¢

Bohu—this has shape and form: stones sunk within the shell of tohu,8Z
emerging from the shell in which they are sunk, conveying benefit to the
world. Through the form of a garment they convey benefit from above to
below, ascending from below to above.88 So they are hollow and moist,8
suspended in the air20—sometimes suspended in the air, sometimes
concealed on a cloudy day, generating water from the abyss to nourish
tohu,2L for then frivolity and folly prevail as tohu spreads through the world.

Darkness is black fire, potent in color; red fire, potent in appearance;
green fire, potent in shape; white fire, embracing all.22 Darkness, most
powerful fire, empowers thu. Darkness is fire but not dark fire until it

empowers tohu.23 This is the mystery of: His eyes were too dim to see, and



he called Esau... (Genesis 27:1). Darkness—face of evil, for he greeted evil
with a friendly face.24 Then it is called darkness, for it settles upon it,2>
empowering it. This is the mystery of: Darkness over the face of the abyss
(Genesis 1:2).

M7 (Ruah), Wind, is a voice hovering over bohu, empowering and
conducting it with whatever is needed. This is the mystery of: The voice of
YHVH is upon the waters (Psalms 29:3), and similarly: The wind of God
hovering over the face of the waters (Genesis 1:2)—stones sunk in the
abyss, from which water issues. So it is called face, face of the abyss (ibid.).
The wind conducts and empowers that face, face of the waters, each one
receiving what it needs.26

Tohu—upon it rests the name >7 (Shaddai).2Z Bohu—upon it rests the
name MXJX (Tseva’or), Hosts.28 Darkness—upon it rests the name D’719X
(Elohim).22 Wind—upon it rests the name M (YHVH).19 A [great, ] mighty
wind, splitting mountains and shattering rocks... YHVH was not in the wind
(1 Kings 19:11). This name was not in it, for Shaddai controls it through the
mystery of tohu. After the wind, an earthquake; YHVH was not in the
earthquake—for the name Tseva’ot controls it through the mystery of bohu. So
bohu is called earthquake, for it does not exist without quaking. After the
earthquake, fire; YHVH was not in the fire—for the name Elohim controls it,
from the side of darkness. After the fire, the sound of sheer silence—here is
found the name yHvH.101

Here are four sections, constituting well-known sections of the limbs
of the body, numbering four,102 numbering twelve.103 Here is the engraved

name of twelve letters, transmitted to Elijah in the cave.104 [16b]



Here begins the discovery of
hidden treasures: how the
God said, “Let there be light!” And there ~ world was created in detail.
was light (Genesis 1:3). For until here was general,
and afterward general returns,
constituting general-particular-general.19> Till here, all was suspended in
space,1% from the mystery of Ein Sof. Once the force spread through the
supernal palace, mystery of Elohim, saying is ascribed: 0°712X &1 (Va-yomer
Elohim), God said.197 Above, saying is not specified. Although N*wX72 (Be-
reshit), In the beginning, is a saying,108 said is not ascribed. This said is
susceptible to questioning and knowing.199 X" (va-yomer), Said—a power
raised, XMNIX (armuta), rising, silently from the mystery of Ein Sof, in the
origin of thought.110 God said—now that palace, impregnated by the seed
of holiness, gave birth, giving birth silently, while outside the newborn was
heard.1l The one giving birth gave birth silently, was not heard at all. As
the emergent one emerged, a voice was generated, heard outside: MIX >
(Yehi or), Let there be light! All that emerged, emerged through this mystery.
71 (Yehi), Let there be, alluding to the mystery of Father and Mother,
namely, 7”* (yod he),112 afterward turning back to the primordial point, to
begin expanding into something else: light.113
And there was light—Ilight that already was.114 This light is concealed
mystery, an expansion expanding, bursting from the mysterious secret of
the hidden supernal aura.ll> First it burst, generating from its mystery a
single concealed point, 116 for Ein sof burst out of its aura, revealing this
point: > (yod). Once this yod expanded, what remained was found to be: X
(or), light, from that mystery of concealed 71X (avir), aura.llZ After the

primordial point, yod, emerged from it into being, it manifested upon it,



touching yet not touching.ll8 Expanding, it emerged; this is X (or), light
remaining from X (avir), aura, namely, the light that already was. This
endured, emerged, ascended, was treasured away, and a single point
remained, so that by a hidden path it constantly touches that point, touching
yet not touching, illumining it through the primordial point that emerged
from it.119 So all is linked, one to another, illumining this and that.120 As it
ascends, all ascend, merging in it.12l Attaining the realm of Ein Sof, it is
hidden away, and all becomes one.

That point of light is light.122 It expanded, and seven letters of the
alphabet shone within, not congealing, still fluid.l22 Then darkness
emerged, and seven other letters of the alphabet emerged within, not
congealing, remaining fluid.122 An expanse emerged, dissipating the
discord of two sides, and eight other letters emerged within, making twenty-
two.12> Seven letters jumped from this side and seven from that, and all
were engraved in that expanse, remaining fluid. The expanse congealed,
and the letters congealed, folding into shape, forming forms.126 Torah was
engraved there, to shine forth.127

Let there be light! Namely, 9173 2X (EI gadol), great God,128 the mystery
emerging from the primordial aura. >71”1 (vVayhi), And there was—mystery of
darkness, called D°79X (Elohim).122 Light—left merging in right. Then from
the mystery of 9X (£1) came to be D’71?X (Elohim), right merging in left, left
in right.130

God saw that the light was good (Genesis 1:4)—the central pillar.131
Good, illumining132 above and below and all other directions, through the
mystery of yHVH, the name embracing all sides.133

God separated the light from the darkness (ibid.), dissipating discord,
so that all would be perfect.



God called the light Day (ibid., 5). What does called mean? He called
forth and summoned this perfect light, standing in the center, to emit a
radiance— foundation of the world, upon which worlds are established.
From that perfect light, the central pillar, extended XTDO’ (Yesoda),
Foundation, Vitality of the Worlds, Day, from the right side.134

And the darkness He called Night (ibid.). He called forth, summoned
and generated from the side of darkness a female, the moon ruling by night,
called Night, mystery of *17X (Adonai), IX (Adon), Lord, of all the earth
(Joshua 3:11).132

The right entered that perfect pillar in the center, embracing the
mystery of the left,136 and ascended to the primordial point [17a], grasping
there the power of three points: D911 (holem), PN (shuruq), P71 (hireq), seed
of holiness,137 for without this mystery no seed is sown. All was united in
the central pillar, generating the foundation of the world, who is therefore
called 92 (kol), All, for He embraces all in a radiance of desire.138

The left blazed potently, inhaling, inhaling fragrance on all those
rungs. Out of that blazing flame, it generated the female, the moon.132 That
blaze was dark, deriving from darkness. These two sides generated these
two rungs, one male and one female.140

Foundation was linked to the central pillar by the increase of light
within it, for as the central pillar was consummated, pacifying all sides, its
radiance was increased from above, from all sides in all-encompassing joy.
Out of that increased joy emerged the foundation of the worlds, called
Increase.141 From here emerge all forces!42 below and holy spirits and souls
through the mystery of MX2iX M (YHVH Tseva’ot), Lord of Hosts, MmIn
*719X PX (EI Elohei ha-ruhot), God, God of spirits (Numbers 16:22).143

Night, Lord of all the earth, derives from the left side, from darkness.

Since darkness yearns to merge in the right, and its strength weakened,



night spread out from it.144 As this night began to spread, before being
completed,14> that darkness entered and merged in the right, right
embracing it, and night was left wanting.146 As darkness yearns to merge
into light, so night yearns to merge into day. Darkness lacked its light, so it
generated a level lacking, not radiant. Darkness does not shine unless it
merges into light. Night, emerging from it, does not shine unless it merges
into day. Night’s lack is filled solely through Increase. What is increased
here, decreases there. Increase comprised mystery of the primordial point
and mystery of the central pillar along with all sides.14Z So two letters were
added to it, while from night these two letters were subtracted. Hence, X
(qara), He called. 1t is written: X7p*1 (Va-yigra), And He called. Then "1 (vav,
yod) were subtracted, and it is written: X7 (Qara), He called, Night.148 Here
lies mystery of the name of seventy-two engraved lettersi42 of the supernal

crown.

Here is mystery in detail 151
God said, “Let there be an expanse in the

midst of the waters... (Genesis 1:6).120

separating upper waters from
lower through mystery of the
left.152 Here conflict was created through the left side. For until here was
mystery of the right, 123 and here is mystery of the left, so conflict raged
between this and the right. Right is consummate of all, so all is written by
the right,154 for upon it depends all consummation. When the left aroused,
conflict aroused, and through that conflict blazed the fire of wrath.15> Out
of that conflict aroused by the left, emerged Hell. Hell aroused on the left
and clung.156

The wisdom of Moses: he contemplated this, gazing into the act of
Creation. In the act of Creation a conflict arose between left and right, and

in that conflict aroused by the left, Hell emerged, clinging there. The central



pillar, who is the third day,12Z entered between them, mediating the conflict,
reconciling the two sides. Hell descended, left merged in right, and peace
prevailed over all.158

Similarly the conflict between Korah and Aaron was left against
right.159 Moses, contemplating the act of Creation, said, “It is fitting that I
mediate the conflict between left and right.”160 He endeavored to reconcile
them, but the left was unwilling, and Korah stiffened his resistance.16l
Hel62 said, “Hell must certainly join in the heat of the conflict of the left.163
Since helé4 does not want to join above, merging in the right, he will
certainly descend below by the intensity of his rage.” Korah did not want
this conflict to be harmonized by Moses because it was not for the sake of
heaven;16> he cared nothing about the supernal glory and denied the act of
Creation.166 As soon as Moses saw that he had denied the act of Creation
and been thrust outside, 87 Moses became very angry (Numbers 16:15).
Moses became angry because they had denied him the opportunity to
harmonize that conflict. Very—because they had denied the act of Creation.
Korah denied everything, [17b] above and below, as is written: who strove
against Moses and Aaron as part of Korah’s band when they strove against
yHVH (ibid. 26:9), below and above.168 So he joined what befitted him.162

A conflict arrayed as above, ascending, not descending, established
rightly, is the conflict of Shammai and Hillel. 120 The blessed Holy One
mediated between them, harmonizing them.l”L This was a conflict for the
sake of heaven, so Heaven mediated the conflict, and upon this conflict the
world was established.1Z2 This resembled the act of Creation, whereas
Korah totally denied the act of Creation, disputing heaven, seeking to deny
the words of Torah.l7Z2 He certainly adhered to Hell, so there he clung.l74
This secret appears in The Book of Adam.1Z> When darkness1Z6 aroused, it

aroused intensely, thereby creating Hell, clinging to it in that conflict. As



the seething fury subsided, conflict of a different type arose: a conflict of
love.l”Z There were two conflicts: one, beginning; one, ending. This is the
way of the righteous: beginning harshly, ending gently.178 Korah was the
beginning of the conflict: seething in wrath, he was compelled to cling to
Hell. Shammai was the end of the conflict, when wrath subsides and one
must arouse the conflict of love and be reconciled by heaven.

This is the mystery of: Let there be an expanse in the midst of the
waters, that it may separate—the first conflict, outburst of seething fury.
Hel”d sought to mediate, but before the fury cooled, Hell aroused. Then
God fashioned the expanse and separated (Genesis 1:7)180—arousing a
conflict of passionate love, endurance of the world.181 In accord with this
mystery was the conflict of Shammai and Hillel, for Oral Torah approached
Written Torah in love, together consummating existence.182

Separation is certainly on the left. Here separation is written: that it
may separate, and He separated; and there is written: Is it too little for you
that the God of Israel has separated you from the community of Israel...?
(Numbers 16:9).183 Similarly: At that time YHVH separated the tribe of Levi
(Deuteronomy 10:8).184 Separation, indeed, is solely on the second, on the
left.185 Now you might say, “Indeed, separation is on the second, so why is
it associated with Levi, who is third? It should be with Simeon, who is
second.”186 But although Levi is third, in Jacob’s mind he was second,18Z
and separation is always on the second. Everything follows the straight path
perfectly.

12727 (Havdalah), Separation, as Sabbath departs, separates those who
rule the weekdays from Sabbath.l88 As soon as Sabbath departs, a
specter,182 an evil officer, ascends from Hell, intent on seizing power the
moment Israel recites: Let the work of our hands prosper (Psalms 90:17).120

Emerging from the rung known as Sheol,121 he desires to mingle in the seed



of Israel and dominate them. But Israel takes action with myrtle and
wine,192 reciting havdalah, so he departs from them. As soon as they recite
the blessing of separation over the cup, that specter sinks into his place in
Sheol, site of Korah and his gang, as is written: They and all that belonged
to them went down alive into Sheol (Numbers 16:33). They did not descend
there until Israel separated from them, as is written: Separate yourselves
from the midst of this community...! (ibid., 21).133

So separation is always on the second, which is the left,194 at the
outbreak of intense fury aroused by the left in the conflict, before it
subsides into calm. On it, Hell was created,12> and then all those angels who
denounce their Master above and are burned, consumed by fire;126 and all
those others who vanish, unenduring, devoured by fire.l27 Similarly Korah

below,198 entirely the same.



%X (e1), God, cluster on the

right, 173 9X (EI gadol), Great
Let there be an expanse—Let an expanse G0d.29 From the midst of the

expand, one from the other.193 waters an expanse expanded
to complete this name, 9X (E1),
to merge in that expansion, one in the other, and from X (tI) expanded
D°112X (Elohim), God.201 The letters 0”11 (he, yod, mem) expanded and were
transposed into lower waters, 71”12> (yod, mem, he). That expansion expanding
on the second day is the upper waters: 0’7 (he, yod, mem), this vast 0’71 (ha-
yam), sea (Psalms 104:25). 0”7 (He, yod, mem) is the upper waters; the
transposition of these letters, 71”72° (yod, mem, he), is the lower waters.202 Once
arrayed, all became one entity, this name extending to various realms.203
The upper waters are male; the lower waters, female.294 At first water
intermingled with water,29> until they were separated, to distinguish upper
from lower: these are D°’117X (Elohim), God, and these are 17X (Adonai), Lord,
upper 71 (he) and lower 77 (he).226 What is written? Elohim fashioned the
expanse (Genesis 1:7)— this expansion took this name: Elohim, upper
waters,297 while the lower waters [18a] are Adongi. Nevertheless, once male
waters were completed by female waters, the name Elohim extended over
all.208
Even though He separated the upper waters from the lower, the
conflict did not cease until the third day2%? arrived, harmonizing the
conflict, and everything settled fittingly in place. Because of this conflict,
although it sustains the world, that it was good is not written of the second
day, for the act was incomplete.219 Upper waters and lower waters mingled,

and nothing generated in the world until they were separated and



distinguished, thereby generating offspring. Even so, although the
separation took place on the second day, and the conflict arose then, the
third day harmonized everything, for it is the name engraved with the
engravings 11”177 (he, vav, he), harmonizing upper and lower waters: upper i
(he), lower 71 (he), 1 (vav) between them, pacifying the two sides.2l This is
the sign: the waters of the Jordan, upper waters, rose in one heap (Joshua
3:16), the lower waters flowed down into the sea, and Israel passed
between.212

Five expanses are written here.213 Vitality of the Worlds moves
through them, conducts by them,214 all comprising one another.2l> Were it
not for this conflict, harmonized by the middle, they would not merge or be
at peace with one another. There are five hundred years to which the Tree of
Life clings, generating verdure and offspring for the world. All the waters
of Creation, drawn and flowing from the beginning, branch beneath it,
through it.216 King David captures it all and then distributes,2l” as is
written: He distributed among all the people, the entire multitude of Israel...
a cake made in a pan and a raisin cake (2 Samuel 6:19).218 Similarly, You
give to them, they gather (Psalms 104:28), and She rises while it is still
night, and gives food to her household (Proverbs 31:15).

When conflict was aroused by the potency of the left, Colonel
Ember2l2 glowed and flared. Out came two specters, male and female,
immediately congealing with no moisture at all.220 From them split off
various maleficent species; from here infusion of impure spirit into all those
fierce specters, mystery of foreskin.22l They were empowered by virulent
species—viper and serpent—turning into one. The viper bears at seventy
years, but in union all reverts to the seven years of the serpent.222 Here lies
the mystery of Hell, called by seven names.223 The evil impulse is called by

seven names.224 From here, through countless rungs, impurity spreads



through the world, all from the mystery of the left. Good and evil diverge—
cultivation of the world.222 Here is the engraved name of eighteen letters,226

presiding over rain of favor and blessing, cultivating the world.

NP> (Yiggavu), Let [the waters]

God said, “Let the waters under heaven .
be gathered—in 1? (qav), a
be gathered to one place!” (Genesis

line, following a straight
1:9).227

path.228  For out of the
mystery of the primordial point,222 all emerges secretly, till reaching,
clustering in the supernal palace.230 From there it radiates in a straight line
to the other rungs, until reaching that one place, which gathers all in the
totality of male and female. Who is that? Vitality of the Worlds.23L The
waters—flowing from above, from upper 77 (he).232 Under heaven—small 1
(vav); so, 11 (vav): one is heaven; the other, under heaven.233 Then, Let the
dry land appear! (ibid.)—lower i1 (he).234 This is revealed, the rest all
concealed—so mystery of blessings revealed and concealed23>—none but
this lower one being revealed. From this one, let it appear!—through
contemplation the concealed one is perceived.23¢ To one place—for here is
the nexus of unity of the upper world.237

YHVH is one and His name is one (Zechariah 14:9). Two unifications:
one of the upper world, to be unified in its rungs,238 and one of the lower
world to be unified in its rungs.232 Nexus of unity of the upper world
extends till here.240 Vitality of the Worlds is consummated there, the upper
world bound in unity. So it is called one place. All levels and limbs24l
gather there, all unified within, completely indivisible. On no level but this
are they unified; within, they are all secretly concealed in a single desire.242

Here, on this rung, the revealed world joins the concealed.243



Similarly the revealed world is unified below, and this revealed world
is the world of let it appear! (Genesis 1:9). I saw YHVH (Isaiah 6:1).244 They
saw the God of Israel (Exodus 24:10). The presence of YHVH appeared
(Numbers 14:10). The presence of YHVH appeared (ibid. 17:7). Like the
appearance of the bow in the cloud on a rainy day, so was the appearance
of the surrounding radiance—the appearance of the image of the presence
of YHVH (Ezekiel 1:28). This is the mystery of: Let the dry land appear!
(Genesis 1:9).

I have set My bow in the cloud (ibid. 9:13)—since the day the world
was created.22 On a cloudy day, [18b] when the NWp (kesher), rainbow,
appears, the appearance of the image of the presence of YHVH, the left is
aroused to be empowered.246 Rachel emerges, WP (va-teqash), and she had
hard, labor (ibid. 35:16).24Z Michael on one side, Gabriel on another,
Raphael on a third—these are the colors appearing in that image: white, red,
and green.248 So was the appearance of the surrounding radiance—a
radiance concealed in revolving the vision of the eye.242 The appearance of
the image of the presence of YHVvH— colors, for the lower unity is unified in
accord with the unity above.250 M 1°719X M’ (YHVH Eloheinu YHVH), YHVH,
our God, YHVH (Deuteronomy 6:4)—colors concealed, unrevealed, banding
together to one place, one unity above.221 The colors of the rainbow below,
uniting white, red, and green, match the concealed colors,222 composing
another unity, mystery of His name is one (Zechariah 14:9), “Blessed be the
name of His glorious kingdom forever and ever,” the unity below.223 The
unity above is: Hear, O Israel! i 1’7119 M (YHVH Eloheinu YHVH), YHVH is
our God, YHVH is one (Deuteronomy 6:4). One parallels the other: six words

here, six words there.254



NP> (Yiggavu), Let [the waters] be gathered—surveying by 12 (qav), line,
and measure.22> Measure, plumb of dark brilliance,256 as is written: Who
measured the waters with the hollow of His hand? (Isaiah 40:12).257 This is
0°11 NP (Yiggavu ha-mayim), Let the waters be aligned. Here is the measure of
the Creator of the worlds: 77, X773, 1X1, X1 (yod, he, vav, he).228 Holy, holy, holy!
YHVH of Hosts! (Isaiah 6:3). Holy, holy, holy—Let the waters be aligned.2>2
YHVH of Hosts—to one place, in the mystery of this name.280 The whole
earth is full of His presence (ibid.)—Let the dry land appear, engraved
mystery, name of unity: 112 10212 M2 (Kuzu be-mukhsaz kuzu).251

Now Earth generates Her

Let the earth sprout vegetation— seed- powers with those waters

bearing plants (Genesis 1:11).262 gathered to one place263
flowing into Her in hidden secrecy, emerging within Her as supernal
secrecies, sacred forces, arrayed in an array of faith by all those scions of
faith by worshiping their Lord.2%¢ This is the mystery of: Who makes the
grass grow for the N2 (behemah), beast, and plants for the work of
humanity, to bring forth food from the earth (Psalms 104:14). Who makes
the grass grow for the behemah—the behemoth crouching on a thousand
mountains, which grow that grass for her every day.26> Grass is the angels
ruling momentarily, created on the second day,2¢ existing as food for this
behemah, for there is fire consuming fire.287 And plants for the work of
humanity. Plants are the D’191X (ofanim), whirling angels; N1°17 (hayyot), living
creatures; and 0°2172 (keruvim), cherubs268—all arrayed, standing ready to be
arrayed the moment that human beings come to worship their Lord in
offering and prayer,262 which is the work of humanity.270 These plants are

designated, destined for the work of humanity, to be fittingly arrayed and



enhanced. Once they are enhanced by that work of humanity, nutriment and
food emerge for the world, as is written: to bring forth food from the
earth.2Zl This is seed-bearing plants, for grass is not seed-bearing but
rather destined for food for the holy fire,272 whereas plants maintain the
world. All this: to bring forth food from the earth. All the tending that
humans provide these plants in that earth by worshiping their Lord is
intended entirely to generate food and nutriment from that earth for this
world, ensuring that humanity will be blessed from above.273

Fruit trees bearing fruit (Genesis 1:11)—rung upon rung, male and
female.272 As the fruit tree generates the potency of bearing fruit, similarly
She generates. Who are these? Cherubs and columns. What are columns?
Those ascending in the smoke of sacrifice, arrayed therein, called columns
of smoke (Song of Songs 3:6).27> They all abide in full array through the
work of humanity,276 whereas grass does not, for it is destined to be
consumed, as is written: Behold behemoth, whom 1 fashioned along with
you, eating grass like an ox (Job 40:15).

Fruit trees bearing fruit—image of male and female.2”Z The image of
their face was a human face (Ezekiel 1:10).278 These differ from those
cherubs; these are large faces, in concealed color, while 02172 (keruvim),

cherubs, are small faces, 1’2270 (ke-ravyan), like children.2”2 All images are

comprised in the human face,280 for it is a large face, traced with tracings,
engraved with engravings of the explicit name281 in the four directions of
the world: East, West, North, and South.

Michael is inscribed on the South.282 All faces gaze at the human face:
face of a lion, face of an ox, face of an eagle (ibid.) A human is male and
female, and is otherwise not called human.283 From it are traced figures of
the chariots of God, myriads upon myriads, as is written: The chariots of

God, myriads upon myriads, thousands of XIW (shin’an) (Psalms 68:18).



X (Shin’an)—totality of all those figures: M (shor), 0x; W1 (nesher), eagle;
77X (aryeh), lion; 1 (final nun)}—the human, [19a] an extension merging as
one through the mystery of male and female.284 All those thousands and
myriads28> emerge from this mystery: [XI¥ (shin’an). From these images,
each one spreads out fittingly. These are the ones interlaced, interwoven,
included in one another: ox, eagle, lion, human,286 conducted by the
mystery of four engraved names, ascending to be guided and to gaze.

Ox ascends to the human face. A name ascends, crowned and engraved
in the mystery of two colors: X (£1).28Z Then it turns back—is inscribed
and engraved on the throne—designated to be conducted by the mystery of
this name.288

Eagle ascends to the human face, to be guided and to gaze. Another
name ascends, crowned and engraved in the mystery of two faces, radiant
colors, ascending in the ascent of the crown above: 2173 (Gadol), Great.289
Then it turns back—is inscribed and engraved on the throne—designated to
be conducted by the mystery of this name.

Lion ascends to the human face, to be guided and to gaze. Another
name ascends, crowned and engraved in the mystery of two faces, bold
colors, aligned in power: 112} (Gibbor), Mighty.220 Then it turns back, is
inscribed and engraved on the throne, designated to be conducted by the
mystery of this name.

Human gazes at them all, while all ascend and gaze at him. Then they
are all traced in their engravings, in this tracing, in the mystery of one name
called X111 (Nora), Awesome.22L So it is written of them: The image of their
face was a human face. They are all comprised in this image, an image
comprising them.222 Because of this mystery, the blessed Holy One is called

the great, mighty, and awesome God (Deuteronomy 10:17),223 for these



names are engraved above in the mystery of the supernal chariot, comprised
of four letters: Mi> (YHVH), the name comprising all.234

These images are engraved, carved in the throne, a throne engraved,
embroidered in them:22> one on the right, one on the left, one in front, one
behind, inscribed in the four directions of the world. The throne, ascending,
is inscribed with these four images.22¢ These four supernal names2%7 carry
this throne—a throne comprised of them—as it grasps and gathers souls,
delights, and yearnings.228 Having grasped and gathered those delights and
yearnings, it descends full, like a tree full of branches in every direction,
filled with fruit.222 Once it descends, these four images emerge, traced in
their tracings, engraved, radiant, sparkling, flashing, scattering seed upon
the world. Then they are called seed-bearing plants, for they scatter seed
upon the world. The human image emerges, embracing all images.3% Then
this verse applies: fruit trees of every kind, bearing fruit with the seed in it
upon earth (Genesis 1:11). It emits seed only purposefully, upon earth.301
With the seed in it. Precisely! From here we learn that one is not permitted
to emit seed in vain.392

The vegetation here393 is not seed-bearing, so it is undone and does
not endure like those others, having no image to be traced or engraved in
any image or figure at all, rather seen and unseen. All those untraced in
figure and image do not endure, existing momentarily, consumed by the
fire-consuming fire, then returning as before, and so on every day.304

The human being below has an image and figure,30> yet does not
endure in the manner above. The figure and image above3% are drawn as
they are, with no other garment to be drawn, so they endure constantly. The
human figure below is drawn in a garment,3%7 in no other manner, so they
endure for a set time. Every single night, the spirit strips itself of that

garment and ascends,3% and the consuming fire consumes it. Later they are



restored as before, figured in clothes. So they do not endure as those figures
and images above, and of this is written: New every morning (Lamentations
3:23)—human beings who are new every single day.3%2 [19b] What is the
reason? Immense is Your faithfulness! (ibid.)—immense, not small.310
Immense is Your faithfulness'—immense, indeed! For it can grasp all
creatures of the world, absorbing them in itself, higher and lower. A place
immense and vast, absorbing all, filled no further. This is the mystery: All
the rivers flow into the sea, yet the sea is not full; to the place the rivers
flow, they flow back again (Ecclesiastes 1:7).211 They flow toward the sea,
who grasps them, consumes them, and is filled no fuller. Then it pours them
out as before, so they flow on.

Your faithfulness is immense, absorbing all, consuming them, filled no
fuller, restoring them as before; they are new in the world every single day.
Of this day is written: it was good, it was good (Genesis 1:10, 12), twice,312
for this day united two sides, mediating the conflict.313 It said to this side: It
was good, and to the other side: It was good, reconciling them. So it
includes He said, he said, twice.214 Mystery of the four-letter name,312
engraved and carved, ascending to twelve letters in four images on four
sides,316 inscribed on the holy throne. Let there be NIXnN (me’orot), lights, in
the expanse of heaven (Genesis 1:14)— spelled deficiently: NIX7 (me’erat),
curse, for diphtheria was created for children.2lZ After the radiance of
primordial light was treasured away,218 a shell was created for the kernel.319
That shell expanded, generating another shell.320 Emerging, she ascended
and descended, arriving at the small faces.22L She desired to cling to them,
be portrayed in them, and never depart.222 The blessed Holy One separated
her from there, bringing her down below when He created Adam, so that
this would be perfected in this world.222 As soon as she saw Eve cleaving to

the side of Adam, beauty above, as soon as she saw the complete image, she



flew away,324 desiring as before to cleave to the small faces. Those
guardians of the gates on high did not allow her. The blessed Holy One
rebuked her and cast her to the bottom of the sea, where she dwelled until
Adam and his wife sinned. Then the blessed Holy One plucked her from
there, and she rules over all those children—small faces of humanity—who
deserve to be punished for the sins of their fathers.22> She flies off, roaming
through the world. Approaching the earthly Garden of Eden, she sees
cherubs guarding the gates of the Garden, and she dwells there by that
flaming sword (Genesis 3:24),326 for she emerged from the side of that
flame.32Z As the flame revolves she flees and roams the world, finding
children who deserve to be punished; she toys with them and kills them.328
This happens in the waning of the moon, whose light diminishes;329 this is
NARNA (me’orot), lights, deficient.330

Until Cain was born, she could not cling to him.331 Later she drew
close to him and gave birth to spirits and flying demons.232 For 130 years
Adam copulated with female spirits333 until the arrival of Na’amah,334
whose beauty seduced the sons of Elohim, Uzza and Azael.33> By them she
gave birth; from her, maleficent spirits and demons spread through the
world. In the night she roams; they33¢ roam the world and titillate humans,
causing them to spill seed accidentally. Wherever they find people sleeping
alone in a house, they hover above them, grab hold of them, cling to them,
seize desire from them, and bear offspring.23Z Further, they attack him with
disease unawares. All this in the waning of the moon.338

NIXN (me’orot), lights. When the moon was restored, letters were
rearranged: NNX (imrat), The word of YHVH is refined; He is a shield to all
who seek refuge in Him (Psalms 18:31).232 He is a shield against all those
maleficent spirits and quaestors342 who roam the world in her waning, for
all those holding fast to faith in the blessed Holy One.



When King Solomon descended to the depth of the nut34l as is
written: I descended to the nut garden (Song of Songs 6:11), he took the
shell of a nut, contemplated all those shells, and realized that all the joy and
delight of those spirits—shells of the nut—consists solely in clinging to
human beings and leading them astray, as is written: The delights of the
sons of men: demon after demon (Ecclesiastes 2:8).242 Further, the delights
of the sons of men, in which they indulge asleep at night, generate demon
after demon.343

The blessed Holy One had to create everything in the world, arraying
the world. All consists of a kernel within, with several shells covering the
kernel.244 The entire world is like this, above and below, from the head of
the mystery of the primordial point342 to the end of all rungs: all [20a] is
this within that, that within this, so that one is the shell of another, which
itself is the shell of another.346

The primordial point is inner radiance—there is no way to gauge its
translucency, tenuity, or purity until an expanse expanded from it.24Z The
expansion of that point became a palace, in which the point was clothed—a
radiance unknowable, so intense its lucency.248 This palace, a garment for
that concealed point, is a radiance beyond measure, yet not as gossamer or
translucent as the primordial point, hidden and treasured. That palace
expanded an expanse: primordial light.342 That expansion of primordial
light is a garment for the palace, which is a gossamer, translucent radiance,
deeper within. From here on, this expands into this, this is clothed in this, so
that this is a garment for this, and this for this. This, the kernel; this, the
shell. Although a garment, it becomes the kernel of another layer.

Everything is fashioned the same way below, so that a human in this
world manifests this image: kernel and shell, spirit and body.320 All for the

arrayal of the world, and so the world is.



When the moon shared a single cleaving with the sun, she was
radiant.22l As soon as she was separated from the sun and appointed over
her forces, she diminished herself, diminished her light. Shells upon shells
were created for concealing the kernel, all for arraying the kernel.332 So, Let
there be NXN (me’orot), lights, is spelled deficiently.223 All this for arraying

the world, as is written: to shine upon earth (Genesis 1:15).324

God made the two great lights (Genesis 1:16). Made—enhancement and
arrayal of all, fittingly. The two great lights—at first in a single bond,
mystery of the name complete as one: D°71?X M (YHVH Elohim),325 though
not revealed, rather in a manner concealed.3%6 Great—for they were
enhanced in name, both alike, to be called by the mystery of all: yoxn yo¥n
(MTsPTs, MTsPTs), supernal names of the thirteen qualities of compassion.32Z
Great—these were enhanced, ascending, for they are supernal, from the
mystery on high, ascending for the benefit of the world, so that through
them worlds endure.358

Similarly, the two lights, both ascending as one, in one enhancement.
The moon was uneasy with the sun, ashamed in its presence.322 The moon
said, “Where do you pasture your sheep? Where do you let them rest at
noon? (Song of Songs 1:7).350 How can a little lamp shine at noon?36L Lest
I be like one enwrapped (ibid.)—how can I abide in shame?” So she
diminished herself, becoming head of those below,352 as is written: Go forth
in the footsteps of the flock, and graze your goats (ibid., 8). The blessed
Holy One said to her, “Go, diminish yourself!” From that point on, she has
light only from the sun.363 Whereas at first they dwelled as one, evenly,
later she diminished herself on all her rungs, though heading them, for a

woman is enhanced only together with her husband.



The greater light (Genesis, ibid.)—m° (YHVH); and the smaller light—
D°112X (Elohim), end of all rungs, end of thought.364 At first she was inscribed
above among the letters of the holy name, its fourth letter.26> Afterward she
diminished herself, to be called by the name Eiohim. Nevertheless she
ascended in all directions above in the letter 77 (he), through the joining of
letters of the holy name.36¢ Then rungs expanded on this side and that.
Rungs expanding from the higher side are called ruling the day; rungs
expanding from the lower side are called ruling the night (ibid.).3%Z And the
stars (ibid.)—other forces and camps, innumerable,368 all suspended in that
expanse of heaven, Vitality of the Worlds,22 as is written: God placed them
in the expanse of heaven (ibid., 17).

On this day the kingdom of David was established, fourth leg and
support of the throne.370 The letters were arrayed and aligned.3ZL Yet even
so, until the sixth day, when the image of Adam was fully arrayed, it did not
stabilize.3”2 Then the upper throne and the lower throne were
established,373 all the worlds settled in place, and all the letters were
arrayed [20b] in their wheels374 by the expanding scribal matrix of the
nexus.37>

The fourth day is a day rejected by builders, as is said: the stone that
the builders rejected (Psalms 118:22), and similarly: My mother’s sons were
incensed at me (Song of Songs 1:6).376 For this light diminished herself and
her radiance, and shells were arrayed at their sites.3”Z All those radiant
lights are suspended in this expanse of heaven, so that in them the throne of
David will be arrayed.2”8 These lights depict a figure below, arraying a
figure of all those included in the category human, an intrinsic figure.372
Every intrinsic figure is so called, so every figure comprised in this
expansion is called human, as is written: You are human (Ezekiel 34:31).

You are human; the other nations are not.280 Every spirit is called human;



the body of the spirit of the holy side38l is a garment of the human, and so it
is written: You clothed me in skin and flesh, wove me of bones and sinews
(Job 10:11).382 Flesh is the garment of the human, as is written everywhere:
flesh of a human (Exodus 30:32)—human, within; flesh, garment of the
human, its body.

Specters383 below, melted in the smelting of this spirit,284 were figured
into figures clothed in another garment, such as figures of pure animals: ox,
sheep, goat, deer, gazelle, roebuck, wild goat, ibex, antelope, and mountain
sheep (Deuteronomy 14:4-5), who desire to be interwoven in the garment
of the human, flesh of the human.38> The inner spirit of those figures attains
the name applied to its body, the garment of that name. Flesh of an ox: ox is
the interior of that body; its flesh, a garment; and so with them all.

Similarly on the other side, side of impurity: the spirit spreading
through the other nations emerges from the side of impurity.38¢ It is not
human, and so does not attain this name. The name of that spirit is Impure,
not attaining the name human, having no share in it. Its body is a garment of
that Impure, flesh of Impure—impure within; flesh, its garment. So as long
as that spirit abides in that body, it is called Impure.387 Once the spirit
emerges from that garment, it is not called Impure; that garment does not
attain the name.388

Specters382 below, melted in the smelting of this spirit,3%0 are figured
into figures clothed in another garment, such as figures of animals of
impurity, of which the Torah opens: These shall be impure for you
(Leviticus 11:29), such as the pig and the birds and animals of that side.321
The spirit attains that name; the body is its garment and is called “flesh of
pig”—pig within; flesh, its garment.

So the two sides diverge. These are comprised in the mystery of

human; those, in the mystery of Impure. Each kind follows its own,



returning to its own kind.322

The radiant lights above shine in that expanse of heaven,323 so that
figures are drawn below fittingly, as is written: God placed them in the
expanse of heaven to shine upon earth and to rule the day and the night
(Genesis 1:17-18). The reign of two lights is a fitting reign: greater light
ruling by day; smaller light, by night.394 From here derives this secret: The
rule of the male by day consists in filling His house with all that is needed,
bringing in food and nutriment.32> As night enters and the female grasps all,
the house is ruled solely by Her—for then the reign belongs to Her, not to
the male—as is written: She rises while it is still night, and gives food to her
household and a portion to her maidens (Proverbs 31:15)—She, not He.
Ruling the day (Genesis 1:16) belongs to the male; ruling the night (ibid.),
to the female.

And the stars (Genesis 1:16). Once the female commands Her
household and retires with Her husband,32¢ the house is ruled solely by the
maidens who remain in the house to array it consummately.327 Afterward

the house returns to the rule of the male by dayj, all fittingly.

God made the two great lights (Genesis 1:16)—this one, a light; that one, a
light.328 So those lights ascending are called “luminaries of light,”392 while
those descending are called “luminaries of fire”—rungs below, controlling
all the weekdays.290 Therefore when Sabbath departs, a blessing is recited
over a lamp, for they have been granted authority to rule.201

The fingers of a human being are the secret of rungs and mysteries on
high,292 including front and back.493 The backs are outside, alluding to the
fingernails, so one is [21a] permitted to gaze at the fingernails as Sabbath
departs, for they shine from that lamp, from that fire, to rule.424 These may

be viewed, but the inside of the fingers may not be viewed by the light of



that lamp, for they shine from above and are called “inner faces.”#9> This is
the mystery of: You will see My back, but My face will not be seen (Exodus
33:23). You will see My back—the outer face, alluded to by the fingernails.
But My face will not be seen—the inside of the fingers. This rules on
Sabbath; that, during the week.406 On the Sabbath day, the blessed Holy
One rules alone through those inner faces on His throne of glory,497 all
embraced by Him; dominion belongs to Him. So He conveys rest to all the
worlds, and the holy people, called “a people unique on earth,”498 inherit
the heritage of this day: luminaries of light from the side of the right,209
primordial light prevailing on the first day.4l0 On the Sabbath day those
luminaries of light shine alone, ruling, and from them shine all those below.
When Sabbath departs, luminaries of light are treasured away, no longer
revealed, and luminaries of fire rule, each in its position. When do they
rule? From the departure of Sabbath until the entrance of Sabbath.4ll So as

Sabbath departs, they must be illumined by that lamp.412

The creatures darting to and fro (Ezekiel 1:14).413 No eye catches them
since they are darting to and fro. They are revealed creatures, within whom
stands that wheel#14 Who is that? Metatron,2l> more grand and splendid
than the other forces, 500 parasangs higher.4l6 The hidden creatures4l”
crouch beneath two supernal letters concealed: 71" (yod, he), letters ruling
over 11”1 (vav, he), these a chariot of those,48 while Concealed of all
Concealed,412 totally unknown, rules over all, rides all. The revealed
creatures are below, beneath these hidden supernal ones, illumined by them,
moving because of them. The supernal creatures are all comprised in the
expanse of heaven,22V and of them is written: Let there be lights.... Let them
serve as lights in the expanse of heaven (Genesis 1:14-15). They are all

suspended in that expanse of heaven.



The expanse above the creatures#2! is the one of which is written: An
image above the heads of the creature: an expanse like awesome ice, spread
out above their heads (Ezekiel 1:22). This is primordial 7 (he), beyond
which no one can contemplate or know.422 What is the reason? Because it is
enclosed in thought.422 The thought of the blessed Holy One is the
concealed, enveloped, supernal X (alef);424 no human thought in the entire
world can either grasp or know it. If what is suspended in supernal
thought#2> cannot be grasped by anyone, all the more so thought itself!
Within thought—who can conceive an idea? Understanding fails to even
pose a question, much less to know. Ein Sof contains no trace at all;426 no
question applies to It, nor conceiving contemplating any thought. From
within concealing of the concealed, from the initial descent of Ein Sof,42Z
radiates a tenuous radiance, unknown, concealed in tracing like the point of
a needle, mystery of concealment of thought.428 Unknown, until a radiance
extends from it to a realm containing tracings of all letters, issuing from
there.422

First of all, X (alef), first and last of all the rungs, a tracing traced by all
the rungs,430 yet called “One,” to demonstrate that although containing
many images, it is only one. This is certainly a letter on which above and
below depend. The beginning of the X (alef) is a single secrecy of the
mystery of supernal thought.43l The expansion of the celestial expanse is
entirely concealed in that beginning, for when X (alef) issues from that
expanse, it issues in the form of mystery of the beginning of thought. The
middle of the X (alef) comprises six rungs, mystery of all those hidden,
supernal creatures suspended in thought.432

One is the radiance that shone and was treasured away,432 the radiance
of the letter ¥ (ter) of Creation,#34 the heat of the day—mystery of Abraham
sitting at the opening of the tent (Genesis 18:1), the opening from below to



above, while the heat of the day shines on that opening, shining from
there.432

Second, a radiance that darkens away as evening turns,436 mystery of
the prayer of Isaac to mend this rung, as is written: Isaac went out to
meditate in the field 271 M7 (lifnot erev), as evening turned (Genesis 24:63)
—toward that turning of the evening.#3Z Contemplation of the evening and
all the darkness focused on him. In this turning of the evening Jacob was
endangered by the Prince of Esau.438

Third, a radiance combining both of [21b] these,432 a radiance radiant
with healing, mystery written of Jacob: The sun rose upon him as he passed
Penu’el (Genesis 32:32)440—indeed, once he had merged in that 274 NID
(penot erev), turning of the evening.#4l From here on, he was limping on his
thigh (ibid.)—>X7” X1 (Netsah Yisra’el), Eternity of Israel (1 Samuel
15:29).442 Tt is written: his thigh; not: his thighs. This is the fourth rung,
from which no human prophesied until Samuel arrived, and of which is
written: Moreover, 92X 1¥1 (Netsah Yisra’el), the Eternal One of Israel, does
not lie or change His mind (1 Samuel 15:29).443 Then this rung was
mended, for it had been weak ever since Jacob was endangered by the
Prince of Esau. He touched the socket of his thigh (Genesis 32:26).444 When
he reached Jacob, he seized power from that turning of the evening in
severe Judgment.242> Jacob had merged with it, so he could not prevail
against him.#46 When he saw that he could not prevail against him, he
touched the socket of his thigh—he seized the power of judgment from
there, for the thigh is outside the torso.44Z Jacob was the torso,448
comprising mystery of two rungs, mystery called 07X (adam), human.442
Once he seized power outside the torso, immediately the socket of Jacob’s
thigh was wrenched (ibid.), and no human prophesied from there until

Samuel arrived. So concerning 29X 1¥3 (Netsah Yisra’el), the Eternal One of



Israel, it is written: For He is not human (1 Samuel, ibid.).220 Joshua
prophesied from the M7 (Hod), Splendor of Moses, as is written: Confer
NN (me-hodekha), of your splendor, upon him (Numbers 27:20).42L This is
the fifth rung, m¥ (Netsah), Eternity, left thigh of Jacob.#52 So David came
and combined it with the right, as is written: Delights in Your right hand
MY (netsah), for eternity (Psalms 16:11)—mnot Your right hand, but in Your
right hand 453

Why was Jacob’s thigh weakened? Because the side of impurity424
approached, seizing power from it, and it was delayed until Samuel. So
he42> pointed out that this is the thigh of Israel, as is written: Moreover,
DX X1 (Netsah Yisra’el), the Eternal One of Israel (1 Samuel, ibid.). So,
too, all his words were stern, at the beginning and at the end.426 Further, the
blessed Holy One later merged him in 77 (Hod), Splendor. When? After he
had anointed kings.22Z Thus he is equivalent to Moses and Aaron: just as
Moses and Aaron occupy two sides above,428 so does he below, like those
two sides. Who are they? Netsah and Hod.222 So Samuel is equivalent to
Moses and Aaron. All those rungs are linked to one another, as is written:
Moses and Aaron among His priests, Samuel among those invoking His
name (Psalms 99:6),460 for six aspects are interlaced, interlinked. Just as
these—Moses, Aaron, and Samuel—are linked, so are Jacob, Moses, and
Joseph.461 Jacob, master of the house.#62 When Jacob died, Moses took
over the house, enjoining it in his lifetime.463 Joseph was righteous through
Jacob and Moses, both of whom performed in the house464 only through
Joseph because he was righteous.#6> Jacob took over the house through
Joseph, as is written: These are the generations of Jacob: Joseph (Genesis
37:2).466 Moses did not perform with Her until he carried Joseph—when
Shekhinah emerged from exile,267 he could join with Her only through Joseph,

as is written: Moses took the bones of Joseph with him (Exodus 13:19).468



Since it is written: Moses took the bones of Joseph, why with him? Because
the body does not join the female before joining with the covenant.462 So
Moses carried Joseph with him, and being with him, he performed with the
female fittingly. Thus Jacob, Moses, and Joseph go together.270 When Jacob
died, his body was brought into the Holy Land.#ZL When Joseph died, his
body was not buried in the Holy Land, rather his bones.4”2 Moses, neither
one.4”3 Why? Because Jacob was first husband of the Consort.474 When
Jacob died, She joined Moses, and as long as Moses existed in this world,
he enjoined Her fittingly; he was Her second husband. Jacob was brought
into the land with his entire body because he is the body.4Z> Joseph, his
bones and not his body because bones are soldiers and companies above, all
emerging from that p>7¥ (Tsaddiq), Righteous One, that Tsaddiq called MX21¥
(Tseva’ot), Hosts.476 Why? Because all supernal hosts and companies emerge

from Him. So his bones, which are hosts, entered the land. Moses was
outside and did not enter there, neither his body nor his bones. Rather, after
Moses died, shekhinah entered the land and returned to Her first husband from
there, namely, Jacob. From here we learn that a female married to two,
returns to the first in that world.#ZZ Moses was outside since Her first
husband was in the land. Moses enjoined Her in his lifetime, something
Jacob did not attain. Jacob performed with Her in that world; Moses, in this
world.

Now if you say this shows Moses’ inferiority, not so!478 Rather, when
Israel went forth from Egypt, it was from the aspect of Jubilee.472 All those
600,000 were from the upper world,280 [22a] and in that image they
wandered through the desert. Not one of them entered the land, just their
children, their offspring, fittingly, for they constitute the mending of the
moon.28L All the cultivation of earth was the mending of the moon.482

Moses performed with the moon while still in the body, enjoining her as he



wished. Departing from this world, he ascended in sublime ascent through
his holy spirit,483 returning by spirit to upper Jubilee, where he joined those
600,000 who were his.484 Not so with Jacob, who returned by spirit to
Sabbatical;48> not so in his lifetime, since he had another house.486 The
Holy Land was restored below through the power above.287 So it was not
fitting for them all to be as one: those of the upper world were apart, all in
spirit; those of the lower world were apart, all in body.488 It was not fitting
for both of these to be within the moon, rather these within the moon and
those outside, so that those would be illumined by these.489

All those who entered the land resembled the originals429 but did not
experience an ascent as high. For there will never be, nor has there ever
been, a generation like those originals, shown the splendid luster of their
Lord face-to-face.491

Jacob performed with his wives in the body, later cleaving spirit to
spirit.#22 Moses separated himself from his wife, performing while in the
body with that Holy Spirit.423 Later his spirit cleaved to a high, hidden
spirit above.424 So all levels cleaved as one. The spirit of Moses derives
from Jubilee; his body, from Sabbatical. The spirit of Jacob, cleaving to
Sabbatical; his body belonged to his wives in this world.

All those upper lights appear in their image below on earth; all are
suspended in the expanse of heaven (Genesis 1:15).43> Mystery of two
names merging into one,%6 their perfection three, turning back into one,
corresponding to one another.427 This is the name inscribed and engraved,

embraced by the mystery of faith.498

We have learned: Every
[29a] n°>wX12 (Be-reshit), In the

beginning.492

Solomon mentioned in the

Song of Songs connotes the



King to whom peace belongs, while king, anonymous, connotes the female,
lower reflecting upper.220 Mystery of the matter: lower inherits upper, both
as one.20L This is 1’2 (bayit), house, as is written: By wisdom a house is built
(Proverbs 24:3),292 and similarly: King Solomon made himself a pavilion
from the trees of Lebanon (Song of Songs 3:9).203 Pavilion is the adorning
of the lower world by the upper world.2%4 For before the blessed Holy One
created the world, He and His name were enclosed within Him, one.20>
Nothing existed—He alone— until there arose within the will of thought206
actualizing all by impress of the signet,297 creating the world. He traced and
built, but it did not endure298 until He enwrapped Himself in a wrapping of
contemplative radiance292 and created the world, generating trees, supernal,
grand cedars,210 from the light, that supernal luster. He set His chariots on
twenty-two engraved letters, carved in ten utterances, settling.2ll So it is
written: from the trees of Lebanon, and similarly: the cedars of Lebanon
that He planted (Psalms 104:16), for from these He fashioned that pavilion.

King Solomon made himself. Himself—for Himself; himself—for His
arrayal; himself—displaying supernal splendor; himself—proclaiming that
He is one and His name one,212 as is said: yHvH will be one and His name
one (Zechariah 14:9), and that He and His name are one, as is written: They
will know that You alone are Your name: YyHVH (Psalms 83:19).

By the impact of His truncheons,213 ramparts214 are revealed. Trickling
to this side above, trickling to the right, deviating to the left, descending
below, and so in four directions.21> Dominion extends above, below, and in
four directions,>16 becoming one supernal stream, flowing down, forming a
vast sea,2l7 as is said: All the streams flow into the sea, yet the sea is not full
(Ecclesiastes 1:7), for it gathers all, drawing it within, as is said: I am the
rose of Sharon (Song of Songs 2:1), Sharon being none other than the site

drawing all waters of the world.218 So this brings forth and that draws in,



one illumining the other by well-known paths.212 Thus, By wisdom a house
is built (Proverbs 24:3), and so 2 (bet), N’WX12 (Be-reshit), In the beginning:
the upper house is built by wisdom, and the lower one, as well,220 though
the upper house is grand, cultivation of the world, while king, anonymous,
is the lower house.

The king will rejoice in D°112X (Elohim), God (Psalms 63:12). When
supernal 72X (Gevurah), Power, is aroused to embrace Him beneath His
head, drawing Him close in joy, so that all will be one, then the king will
rejoice,22l the joy of a stream issuing through a single secret, hidden
channel,222 flowing into him. 1 (Bet), two who are one, and so the world is
consummated in existence. The king will rejoice in Elohim—the lower world
rejoicing in the upper, deep world, a joy streaming forth.223 Where does He
rejoice? In Elohim. In Him, He rejoices; by Him, He transmits life to all.224
He is called “life of the king.”325> This is the essence [29b] of the house.>26
This house built the house of the world, built the world.22Z The secret is:
MPWX12 (Be-reshit), In the beginning— MN°WX7 1 (bet reshit), two, beginning,
beginning of wisdom.228

Then it gathers all into itself222 and is transformed into a vast sea to
imbibe all, a sea whose waters congeal, imbibing all waters of the world,
gathering them into itself, so waters continually flow and are absorbed
within. This emerges from above. The sign of this secret: From the womb of
’n (mi), whom, emerged the ice (Job 38:29),230 its waters congealing to draw
others in. This ice, this frozen sea—its waters flow only when the power of
the South reaches it, drawing it close.23l Then the waters that were
congealed on the side of the North232 are released and flow, for on the side
of the North the waters congeal, and from the side of the South they are
released and flow, watering all those beasts of the field, as is said: watering
all beasts of the field (Psalms 104:11).233 These are called cleft mountains



(Song of Songs 2:17), mountains of separation,234 all of whom are watered
when the side of the South begins to draw near it.23> Then waters flow, and
through this supernal energy, all streams in joy.

When thought arises in joyous desire,236 from the Concealed of all
Concealed,237 a concealed river is drawn forth from it.238 They approach
one another on a single path unknown above or below;239 here lies the
beginning of all. 2 (Bet), anonymous king, was consummated by this
beginning.240 With this energy,54l D°719X (Elohim), God, created heaven
(Genesis 1:1)—the hidden one, hidden river whose waters flow forth,
created, generated a voice from within, called “voice of the shofar.”242 This
is: 0°112X (Elohim), God, created heaven. Heaven rules over earth by the life
of the supernal king, as indicated by: The son of Jesse lives on earth (1
Samuel 20:31), for life depends on the son of Jesse.243 Through that life
He244 rules over all, and earth is thereby nourished, as is written: yIXm NX1
(ve-et ha-arets), and earth (Genesis, ibid.)—the 1 (vav) added to regulate the
nourishment of earth;242 NX (er) above, the lower power comprising twenty-
two letters generated by God for heaven, as is written: the crown with which
his mother crowned him on his wedding day (Song of Songs 3:11).246 This
is: 022w NX (et ha-shamayim), heaven, merging one with the other, joining
them together,2#” to endure as one through that life of the king, the
anonymous king,>#8 so that heaven thereby is nourished. yIX1 NX1 (Ve-et ha-
arets), And earth—union of male and female,>42 graved in traced letters, and
the life of the king drawn from the world above to heaven, sustaining earth
and all her habitants.250

The mystery of supreme Q717X (Elohim)22L fashioned heaven and earth
to endure, generating them as one by supreme energy, beginning of all.252
Similarly the supreme mystery descended, and the final one fashioned

heaven and earth below.223 The mystery of all: 1 (ber). Both of them are



worlds,2>4 which created worlds, this one an upper world, this one a lower
world, one corresponding to the other; this one heaven and earth, this one
heaven and earth.23> So, 1 (bet): there are two worlds, one generating two
worlds, the other generating two worlds, all through the energy of supernal
WX (reshit), beginning.256 Above descended below,227 who was filled by
way of a certain rung resting upon Her,258 corresponding to that secret,
hidden path, concealed above,229 though one is a narrow path and one is a
way. The one below is a way, as is said: The way of the righteous is like
gleaming light (Proverbs 4:18),260 while the one above is a path, as is
written: a path unknown to any vulture (Job 28:7). The mystery of all is:
who makes a way through the sea and a path through raging waters (Isaiah
43:16). Similarly it is written: Your way is through the sea, Your path
through mighty waters (Psalms 77:20).26L

When the world above was filled and impregnated, like a female
impregnated by a male, it generated two children as one, male and female,
who are heaven and earth, as above.262 Earth is nourished by the waters of
heaven,253 released into her, though the upper are male and the lower
female,264 the lower nourished by the male. The lower waters call to the
upper, like a female opening to the male, pouring out water toward the
water of the male to form seed.26> The female is nourished by the male, as
is written: Y NX) (ve-et ha-arets), and earth, with the additional 1 (vav), as

mentioned.266

It is written: Lift your eyes on high and see: Who created these? (Isaiah
40:26). Letters were engraved [30a] in actualizing all, in actualizing above
and below.257 Subsequently letters were traced and inscribed in Scripture. 2
(Bet): X712 (bara), created; X (alef): NX (er).28 2 (Ber): X712 (bara), created,

indeed, as explained.282 1 (Ber): X172 (bara), created, indeed, by supreme



energy.2Z0 1 (Ber), female; X (alef), male.2ZL As 2 (ber) created, so X (alef)
generated letters, totality of twenty-two letters.272 77 (He) generated D°NW
(shamayim), heaven: D’AWi1  (ha-shamayim), the heaven, enlivening it,
embedding it.273 1 (vav) generated y X7 (ha-arets), earth, to nourish her, array
her, provide her the gratification she deserves.274 yXi NX1 (Ve-et ha-arets),
And earth, for 1 (vav) takes NX (et), totality of twenty-two letters, and earth is
nourished, absorbing them within, as is said: All the rivers flow into the sea
(Ecclesiastes 1:7).27> This is the mystery of: yIXT NX1 (ve-et ha-arets), and
earth, union of male and female.276 All is gathered to the female, who
absorbs them. Earth received NX1 (ve-et), absorbing them as nourishment.

The impact of a word2ZZ is discovered in its cudgels.2”8 The fortress of
vapor is discovered on earth.272

When flashing fire flows, aroused on the left, it seizes Her and smoke
ascends, as is said: Mount Sinai was all in smoke, for yuvH had descended
upon it in fire (Exodus 19:18)—this is fire, this is smoke.280 And it is
written: the mountain smoking (Exodus 20:15). For as fire descends, they
cling to each other: smoke and fire. So all endures on the side of the left.281
This is the mystery of: My own hand founded earth, My right hand spread
out heaven (Isaiah 48:13), by the power of the right above.282 In this
manner heaven was fashioned, for He is male, and the male emerges from
the side of the right, while the female emerges from the side of the left,283
as is written: My own hand founded earth.

Lift your eyes on high and see: Who created these? (Isaiah 40:26).
Words extend till here; beyond, one does not inquire.284 For Wisdom was
consummated by Nothingness282 and is insusceptible to questioning, for it
is concealed deep; no one fathoms it. Once a deep river emanates,286 it
becomes susceptible to question, though concealed from everything

below,287 and in accord with questioning is called >» (mi), Who.288 >n (i),



Who, created these.282 This is the secret of which we have spoken: From
the womb of °1 (mi), whom, emerged the ice (Job 38:29)—the womb of mi,
indeed:220 the one susceptible to question— though one does not ask,
“What is above?” “What is below?”23l—seeking rather the site of their
issuance,292 knowing yet not knowing it,223 for we cannot. Susceptible to
questioning, not knowing.

NPWXI2: NPWRT 72 (Be-reshit: bet reshit), bet, beginning.224 Is WX (reshit),
beginning, an utterance, or should we say that N’wX721 (Be-reshit), In the
beginning, is an utterance?22> As long as its energy has not emerged and
expanded, all concealed within, it is N’wX72 (Be-reshit), In the beginning, an
utterance.22% Once potencies emerge and expand, it is called N*wX (reshit),
beginning, an utterance of its own.

n (Mi), Who, a question, the one who created 119X (elleh), these.59
Afterward, once it expanded and consummated itself, it became D’ (yam),
ocean,2? creating below, fashioning everything exactly as above, one
corresponding to the other, reflecting one another, both of them 2 (ber).299

It is written: While the king was reclining (Song of Songs 1:12).600
Reclining— settling with the lower kingdom in the mystery of that intimacy
of delight in Eden above,%0l by that hidden, concealed, unknown path by
which He is filled, issuing in well-known streams.802 My spikenard spread
its fragrance—the lower king who created a world below resembling the
one above.03 A redolent, supreme fragrance ascends to preside and
perform, enduring, prevailing, sparkling with transcendent light.604

The world was created in two modes, by the right and by the left, by
six transcendent days.992 Six days were fashioned to radiate, as is said: Six
days YHVH made, heaven and earth (Exodus 31:17).896 These dug pathways

and drilled sixty holes into the immense abyss—hollows conducting the



water of streams into the abyss.597 So we have learned: “The hollows were

formed from the six days of Creation,”5%8 constituting peace for the world.

The earth was 1721 1710 (tohu va-vohu), chaos and void (Genesis 1:2)—dregs of
an inkwell in seepage.f2 For at first it existed but did not endure: was
already,®10 later enduring. In forty-two letters the world was engraved and
endured, all of them crowning the holy name.6ll As they permutate, letters
ascend [30b] and descend, crowning themselves in the four directions of the
world, so the world may endure, while these endure through the doings of
the world.612 Scribal patterns of impress appear here by the seal of the
signet.813 They entered and emerged, letter by letter, and the world was
created. They entered the seal, permutated, and the world endured by the
cudgels of the mighty serpent.514 They struck and penetrated chasms of dust
1500 cubits.812 Then the immense abyss ascended in darkness, and darkness
covered all, until light emanated, split the darkness, and radiated, as is
written: Revealing depths out of darkness, bringing pitch-blackness to light
(Job 12:22).616 Water was measured by the handful,lZ 1500 by fingers
dripping thrice into the balance,818 half for sustenance, half entering below,
these rising, these falling. Once they rise by the handful, the balance stands
even, inclining neither right nor left, as is written: Who measured the waters
with the hollow of His hand...? (Isaiah 40:12).819 All was within Earth,
concealed and unrevealed.520 Energy, power, and water congealed within
Her, neither flowing nor expanding until a light from above shone upon
Her. The light struck sponginess,521 and Her energy was released, as is
written: God said, “Let there be light!” And there was light (Genesis 1:3)—
primordial, transcendent light, already existent.522 From here issued all
powers and forces, so Earth turned firm and fragrant,523 generating Her

potencies. As the light shone, its radiance blazed from one end of the



universe to the other. When it gazed upon the wicked of the world, it hid

itself away, emerging only by its paths, concealed, unrevealed.524

God saw that the light 210 *2 (ki tov), was good (Genesis 1:4). We have
learned: Every dream enjoying the status of 21 *2 (ki tov), that it was good,
fosters peace above and below.82>2 One sees letters corresponding to his
ways, every single one.526 If he sees ¥ (ter)—21 (tav), good for him, good
for his dream,%27 for the Torah inaugurated it with 21 *J (ki tov), that it was
good,%28 radiating from one end of the universe to the other. ¥ (Ter)—20
(tav), good, consummate radiance. © (7er), ninth of all,822 a letter radiating
from Primordial One above, contained within,830 coming to be in the
secrecy of the point, mystery of > (yod), singular point.531 From its energy
emerged 1 (vav), whereby heaven came into being.632 When it culminated in
a single point and was hidden within a letter, 2 (ber) glowed.533 From it

emerged above and below—above, concealed; below, revealed—in the

mystery of two,534 existing by the energy above. This is 210 (wov), good.
These three letters, 211 (tet, vav, bet), later merged into the Righteous One of
the world, who embraces all, above and below, as is said: Say of the
righteous one 321 ° (ki tov), that he is good (Isaiah 3:10),53> for a supernal
radiance is contained within him,536 as is written: YyHVH is 210 (tov), good, to
all (Psalms 145:9)—to all, unspecified, illuminating one day illumining all,

supreme above all.837 Until here, obscurity of words.638

N>WX12 (Be-reshit), In the beginning God created (Genesis 1:1)—mystery of:
WX (Reshit), At the beginning of, your baking, offer a loaf as a gift
(Numbers 15:20).839 2 (Ber) is X2 (beita), house, of the world540—watered

by that river entering it, the mystery written: A river issues from Eden to



water the garden (Genesis 2:10).94L This river gathers all from the high
depth,542 its waters never ceasing to saturate the garden. That high depth,
initial 2 (bet)—letters are sealed inside it by a single narrow path hidden
within.®42 Out of that depth emerged two forces,44 as is written: D°nW NX
(et ha-shamayim), the heavens (Genesis 1:1). Not D°A% (shamayim), heavens, but
D°NWi  (ha-shamayim), the heavens, from that depth, a mystery utterly
concealed.54> And the earth (ibid.)—the concealed one generated this earth,
but included with heaven, emerging together, cleaving side by side.846
When the beginning of all was illumined, heaven carried Her and set Her in
Her site,%47 as is written: yIX7 NX) (ve-et ha-arets), and the earth— (vav) and
totality of letters.248 When She turned to dwell in Her place, separating
[31a] from His side, She was confounded and bewildered,542 yearning to
cleave to heaven as one, as before, for She saw heaven beaming and Herself
darkened.550 But then a transcendent light shone upon Her, illumining Her,
and She returned to Her place, gazing at heaven face-to-face.521 So earth
was mended, rendered firm and fragrant.652

Light radiated on the right side, darkness on the left.653 He then
separated them, so they would merge, as is written: God separated the light
from the darkness (Genesis 1:4). Now if you say an actual separation—no;
rather, Day came from the side of light, which is right, and Night from the
side of darkness, which is left,8>4 and when they emerged as one, He
separated them, dividing them along their sides, so they could gaze face-to-
face, cleaving to one another, all becoming one. He is called Day—He
named him Day%>—and She is called Night, as is written: and the darkness
He called Night (Genesis 1:5),656 for darkness seizes Her; She has no light
of Her own.%2Z Though deriving from the side of fire, which is darkness,

still She is dark until illumined from the side of Day.658 Day illumines



Night, but Night does not shine until the time of which is written: Night will
shine as day; darkness and light will be the same (Psalms 139:12).653

Rabbi El’azar jumped in first,%60 expounding: “The voice of YHVH is over the
waters: the God of glory thunders, YHVH over mighty waters (Psalms 29:3).
The voice of yYHvH—the supernal voice appointed over the waters flowing
from rung to rung until they gather at one site, in one throng.%6l That
supernal voice conducts the waters in their courses, each in its own way,
like a gardener appointed over water to conduct it to each site fittingly. So
the voice of YHVH is appointed over the waters.

“The God of glory thunders, as is said: Who can contemplate the
thunder of His might? (Job 26:14). This is the side extending from
Might, 562 emerging therefrom.

“Alternatively, The God of glory thunders—the right, from which left
emerges.563

“YHVH over mighty waters—transcendent Wisdom, who stands over
mighty waters—over that concealed depth emerging therefrom, as is said:
Your path through mighty waters (Psalms 77:20).”664

Rabbi Shim’on resolved the conflict,56> opening with a verse: “It is written,
Next to the enclosure are the rings to be, as housings for the poles (Exodus
25:27).666 Who is that enclosure? A closed site, opened only by a single
narrow path, intimated secretly.7 Thereby it is filled, and traces gates to
kindle lamps.568 Because it is a site hidden and concealed, it is called
enclosure; this is the world that is coming.562

“Are the rings to be—supernal rings linked to one another, water from

air, air from fire, fire from water, all linked to each other, emerging from



one another, like rings.570 They all gaze at that enclosure, into which
merges the supernal river to water them,5”L and they merge in it.

“Housings for the poles—these supernal rings are housings designated
for the poles, the chariots below,%72 for one derives from the side of fire,
one from the side of water, one from the side of air, and so with them all,
constituting a chariot for the ark.8”2 So whoever approaches should
approach these poles, not what lies within.674 As we say to the Nazarite,
‘Go around, around! Do not come near the vineyard!’87> Except for those
worthy of serving within, privileged to enter and draw near. Of this is

written: An outsider who comes near shall be put to death (Numbers 1:51).”

Rabbi Yose asked him, “These six days of Creation ("N°’WX72 [Be-reshit], In
the beginning) that we study, who are they?”

He replied, “The same as is written: The cedars of Lebanon that He
planted (Psalms 104:16). As these cedars emerge from Lebanon, so those
six days emerge from N°wX72 (Be-reshit), In the beginning (Genesis 1:1).576
Scripture designates these six supernal days explicitly, as is written: Yours,
YHVH, are 119173 (gedullah), greatness; i3 (gevurah), power; [NIXDN (tif eret),
beauty; TX1 (netsah), victory; i1 (hod), splendor—yes, all...] (1 Chronicles
29:11).877 [31b] So NM>wX12 (Be-reshit), In the beginning—>wX1 1 (Bet, reshit),
‘two, beginning,’ for though second by count, it is called beginning. For the
supernal, concealed Crown is first, but since it is not included in the count,
the second is beginning. So: N’WX7 2 (Bet, reshit), ‘two, beginning.’678

“X71 (Bara), Created (Genesis, ibid.)—as is written: A river issues from
Eden to water the garden (ibid. 2:10), to water and maintain it, attending to

all its needs.879



“D°719X (Elohim), God (ibid. 1:1)—0>1 D°712X (Elohim hayyim), Living
God.580 So the meaning of D717 X712 N*WX12 (Be-reshit bara Elohim), In the
beginning God created, is certainly: By means of that river, generating,
saturating all.681

“D°nWi NX (Et ha-shamayim), heaven (ibid.)—the expansion of the river,
expanding and gushing after being generated by beginning.%82 Once this
generated all, and all settled in its site as one, the last link became a
beginning.583 Through this beginning it channeled the river, pouring water
to flow below.684

“So, MWX12 (Be-reshit), By means of beginning, indeed, God created—
by it He created the lower world, by it He radiated lights, by it He energized
everything.”685

Rabbi Yehudah said, “Concerning this is written: Should the axe boast
over him who hews with it? (Isaiah 10:15). To whom does praise belong—
not to the craftsman? Similarly, with this N’WX?7 (reshit), beginning, the
transcendent God created heaven. To whom does praise belong? To God.”

Rabbi Yose said, “It is written: To whom D’719X (Elohim), God, are close
(Deuteronomy 4:7). Are close? The verse should read: is close. However,
transcendent Elohim, Elohim of the fear of Isaac, final Elohim; therefore, are

close.586 Many powers emerge from one, all being one.”

God said, “Let there be light!” (Genesis 1:3). This is the light that the
blessed Holy One created at first.587 It is the light of the eye.588 This is the
light that the blessed Holy One showed Adam, who gazed with it from one
end of the universe to the other.882 It is the light that the blessed Holy One
showed David, who praised it, declaring: How abundant is Your goodness

that You have hidden away for those in awe of You! (Psalms 31:20). This is



the light that the blessed Holy One showed Moses; by it he saw from Gilead
to Dan.60

When the blessed Holy One saw that three wicked generations would
arise—the generation of Enosh, the generation of the Flood, and the
generation of Dispersion—He hid it away to prevent them from using it.631
The blessed Holy One gave it to Moses, who used it for the three remaining
months of his gestation, as is said: She hid him for three months (Exodus
2:2).692 When three months later he was brought before Pharaoh,523 the
blessed Holy One took it away from him, until he stood upon Mount Sinai
to receive the Torah, when He restored that light to him. He wielded it624 all
his days, and the Children of Israel could not approach him until he placed a
veil over his face, as is said: They were afraid to come near him (Exodus
34:30).595 He enwrapped Himself in it as in a tallit, as is written: He wraps
in light as in a garment (Psalms 104:2).5696

“Let there be light!” And there was light (Genesis, ibid.). Every
subject of the phrase and there was exists in this world and in the world that

is coming.8%7

Rabbi Yitshak said, “The light created by the blessed Holy One in the act of
Creation flared from one end of the universe to the other, and was hidden
away. Why was it hidden away? So the wicked of the world would not
enjoy it, nor the worlds enjoy it because of them.598 It is preserved for the
righteous— for the righteous, precisely, [32a] as is written: Light is sown
for the righteous, joy for the upright in heart (Psalms 97:11).822 Then the
worlds will be fragrant and all will be one. But until the day when the world
that is coming arrives, it is preserved, treasured away.

“That light radiated from the midst of darkness hewn by truncheons of

the Concealed of All,Z% until a single secret pathZ0l was carved by the



hidden light, leading to darkness below, where light dwells. Who is
darkness below? The one called Night, of whom is written: And the
darkness He called Night (Genesis 1:5).792 So we have learned: Revealing
depths out of darkness (Job 12:22).”703

Rabbi Yose said, “If you say they are revealed from sealed

darkness,”%4 we can see they are concealed—all those supernal crowns—Z70>

and we call them depths. Why, then, revealing?’%6 Because all those
supernal concealments are revealed only from the darkness abiding in the
mystery of Night.Z07

“Come and see: All those concealed depths emerging from thought,
conveyed by the voice, are not revealed until the word reveals them.Z08
Who is the word? Speech. This speech is called Sabbath,792 and because
Sabbath is called Speech, mundane speech is forbidden on Sabbath, for this
speech must prevail, no other.Zl0 This speech deriving from the side of
darknessZLl reveals depths.”

Rabbi Yitshak said, “If so, what is the meaning of the verse: God
separated the light from the darkness (Genesis 1:4)?”

He replied, “Light generated day, darkness generated night.Z12
Afterward He joined them together and they became one, as is written:
There was evening, there was morning: day one (ibid. 1:5), for night and
day are called one.Z13 As to what is written: God separated the light from
the darkness, this pertains to the time of exile, when division prevails.”714

Rabbi Yitshak said, “Until now the male was in light; now the female
is in darkness, reflecting its light.Z1> Later they join together, becoming one.
How are they differentiated, distinguishing light from dark? Rungs
differentiate, yet both are as one, for there is no light without darkness, no
darkness without light.Z16 Though one, they diverge in color;ZlZ even so,

they are one, as is written: day one.”



Rabbi Shim’on said, “Through a covenant the world was created and
established, as is written: Were it not for My covenant with day and night, 1
would not have established the laws of heaven and earth (Jeremiah
33:25).218 Who is Covenant? p’7X (Tsaddiq), Righteous One.Z12 So the world
endures by Covenant, day and night together,”20 as is written: Were it not
for My covenant with day and night, I would not have established the laws
of heaven and earth—the allowance of heaven and earth, flowing forth
from Eden.”72L

He opened, saying, “From the voice of D°XXMN (mehatsatsim), dividers,
between the water drawers—there they will chant the righteous acts of
YHVH, His righteous deliverance of Israel. Then the people of YHVH
descended to the gates (Judges 5:11). From the voice of D’XXN (mehatsatsim),
dividers—the voice of Jacob. 0°XX1n (Mehatsatsim), Dividers, as is said: Man
of the space between (1 Samuel 17:4).722 Between the water drawers, for
He dwells between those drawing water from above and receives on two
sides, blending them within Himself.723

“There they will chant the righteous acts of YHvE—there is the site of
faith cleaving.Z24 There the righteous acts of YHVH will chant—there the
righteous acts of YyHVH suck, imbibe.72>

“His righteous deliverance—Righteous One of the world, Holy
Covenant, drawing, conveying all, delivering, dispersing supernal water
into the vast ocean.”26

“Of Israel—for Israel inherited this covenant, the blessed Holy One
conveying it to them eternally.Z2Z When Israel abandoned it by not U719
(pare’in), uncovering—cutting and not uncoveringZ28—what is written? Then
the people of YHVH descended to the gates—gates of righteousness. They sat
by the gates but did not enter.Z22 Of that time [32b] is written: The Children
of Israel forsook yHvH (Judges 2:12),730 until Deborah appeared, inspiring



them to offer themselves for this, as is written: MY 192 (Biphro’a pera’ot),
When uncoverings are uncovered, in Israel; when the people willingly offer
themselves (ibid. 5:2).Z31 So it is written: Deliverance ceased, ceased in
Israel (ibid., 7). Deliverance—His deliverance (ibid., 11), of which we
spoke. Deliverance ceased—the holy covenant, for they failed to
uncover.Z32 Until I, Deborah, arose; 1 arose, mother in Israel (ibid., 7).
What is the meaning of mother? ‘I channeled supernal water from above,
sustaining worlds.’Z33 In Israel—unspecified, above and below, showing
that the world is erected only on this covenant.Z34 Mystery of all: The
righteous one is the foundation of the world (Proverbs 10:25).73>

“Three emerge from one; one stands in three, enters between two; two
suckle one, one suckles many sides,”3¢ so all is one, as is written: There was
evening, there was morning: day one (Genesis 1:5), a day embracing
evening and morning as one, namely, the mystery of covenant with day and

night, in which all is one.”Z37

God said, “Let there be an expanse in the midst of the waters, and let it
separate water from water” (Genesis 1:6). Rabbi Yehudah said, “There are
seven expanses above, all abiding in supernal holiness,Z38 and through them
the holy name is consummated.Z32 This expanse lies in the middle of the
waters,”4) above other creatures,”4l separating upper waters from lower
waters. The lower waters call to the upper and imbibe them through this
expanse separating them,’42 for all those waters merge in it, and then it
sheds them upon these creatures, drawing from there.

“It is written: A locked garden is my sister, bride; a locked fountain, a
sealed spring (Song of Songs 4:12). A locked garden, for within all is
enclosed, all is embraced.”43 A locked fountain, for that river gushes, flows,

and enters it, and it absorbs without releasing, the water congealing



within.Z44 Why is this? Because the north wind blows on those waters and
they congeal, unable to flow out, eventually turning into ice.Z4> Were it not
for the wind from the side of the South whose power smashes this ice,746
the waters would never flow. The appearance of that supernal expanse is
like this ice congealing, gathering all those waters within.Z4Z Similarly, that
supernal one above gathers all those waters and separates upper from lower.

“As to what we said: Let there be an expanse in the midst of the
waters, meaning ‘in the middle,’ it is not so! Rather, it is written: Let there
be—the one emerging from it lies in the middle of the waters, while it lies
above, resting on the heads of the creatures.”748

Rabbi Yitshak said, “There is a membrane in the midst of the innards
of the human body, partitioning below and above, drawing from above,
issuing below.742 Similarly the expanse is in the middle, resting upon those
creatures below, separating upper from lower waters.

“Come and see: Those waters conceived and bore darkness.Z20
Concerning this mystery it is written: The curtain will serve you as a
partition between the Holy and the Holy of Holies (Exodus 26:33).”751

Rabbi Abba opened, “Setting the rafters of His lofts in the waters, making
the clouds His chariot, walking on the wings of the wind (Psalms 104:3). In
the waters—the uppermost waters, by which He established the house, as is
said: By wisdom a house is built, by understanding established (Proverbs
24:3).752

“Making 0°11 (avim), the clouds, His chariot. Rabbi Yeisa Sava divides
0’24 (avim) into O’ 24 (av yam), cloud, sea—a cloud that is darkness on the
left abiding above this sea.’>3

“Walking on the wings of the wind—spirit of the supernal sanctuary,/>4
mystery of two cherubim of gold (Exodus 25:18).752 It is written: He rode



upon a cherub and flew, gliding on the wings of the wind (Psalms 18:11).
He rode upon a cherub—one; afterward He manifested on the wings of the
wind. Until this aroused, He did not manifest on that.”Z36

Rabbi Yose said, “It is written: He meted the waters by measure (Job
28:25)— literally, in measure,Z2Z arraying them as they arrived in Her for
the harmony of the world, as they arrived from the side of Gevurah.”758

Rabbi Abba said, “When the ancients arrived at this site, they would
say: ‘The lips of the wise move but they say nothing lest they be
punished.’”759

Rabbi El’azar said, “First letter of allZ% flitted on the surface of pure
vapor,Z61 was crowned below and above, ascended [33a] and descended.
Waters carved in carvings settle in their sites, merging in one another.Z62 So
all the letters combine with each other, crown one another until a structure
is soundly constructed.”63 Once all were constructed and crowned, upper
waters mingled with lower, generating the house of the world.Z64 So 21 (ber)
appears at the beginning.Z6> Waters ascend and descend until this expanse
comes to be, separating them. Division occurred on the second, on which
Hell was created,”66 a blazing fire—as is said: He is a consuming fire
(Deuteronomy 4:24)—destined to rain upon the heads of the wicked.”

Rabbi Yehudah said, “From here we learn that every division of
opinion for the sake of heaven is destined to endure,Z5Z for here is a division
for the sake of heaven, and through it heaven endured, as is written: God
called the expanse Heaven (Genesis 1:8).768

“In a waterskin of lofts they appear by the pint and endure.”62 For we
have learned that it is written: The curtain shall serve you as a partition
between the Holy and the Holy of Holies (Exodus 26:33), precisely, for this

is an expanse dividing in the middle.Z70



“Come and see what is written next: Let the waters under heaven be
gathered to one place (Genesis 1:9)ZZL—under heaven, literally!ZZ2 To one
place—to a place called One, namely, the lower sea, completing One,
without whom He is not called One.ZZ3 Let them be gathered means that
there all those waters converge, as is said: All the rivers flow into the sea
(Ecclesiastes 1:7).”774

Rabbi Yeisa said, “To one place—the place of which is written: My
covenant of peace will not be shaken (Isaiah 54:10), for He carries all and
casts it into the sea.”Z>2 By Him Earth is arrayed, as is written: Let the dry
land appear (Genesis, ibid.—Earth, as is said: God called the dry land
Earth (ibid., 10).226

“Why is it called dry land?”ZZZ

Rabbi Yitshak said, “This corresponds to what is written: >11u 0Or>
(lehem oni), bread of affliction (Deuteronomy 16:3), spelled: *11 D7 (lehem
ani), impoverished bread.ZZ8 Since it is impoverished bread, it is called dry
land, though it absorbs all the waters of the world. She remains dry until
this place fills Her; then water streams through those springs.””2

“And the gathering of waters He called Seas (Genesis, ibid.)—house
of convergence above, where all waters converge, whence they flow and
gush.”780

Rabbi Hiyya said, “The gathering of waters is the Righteous One,Z81
for when the text reaches the gathering of waters, it is written: God saw that
it was good (ibid.), and it is similarly written: Say of the righteous one that
he is good (Isaiah 3:10).782 So, too, the primordial light is called good,Z83
and on all of them is written: that it was good, except for the second day, of
which good is not written.Z84

Rabbi Yose said, “This mpn (migveh), gathering, is Israel, as is written:
DX MR (Migveh Yisra’el), Hope of Israel—yHvH (Jeremiah 17:13).7785



Rabbi Hiyya said, “It is the Righteous One, corresponding to what is
written: He called Seas (Genesis, ibid.), for He conveys all springs, streams,
and rivers;Z86 He is the source of all, conveying all. So, Seas, and therefore:
God saw that it was good (ibid.), and similarly: Say of the righteous one
that he is good (Isaiah, ibid.). Since He is distinguished, the first day is
separated from the third, and between them that it was good is not
declared.”87 For on the third day Earth generated verdure from the power of
this Righteous One, as is written: God said, ‘Let the earth sprout
vegetation, seed-bearing plant, fruit tree’ (Genesis 1:11).788 What is fruit
tree? The Tree of Knowledge of Good and Evil, who generates fruit.Z82
Bearing fruit—the Righteous One.Z20 Of its kind—for every human being
endowed with a holy spirit, fruit of that tree, is signed with an insignia of its
kind.Z21 What is that? Covenant of holiness, covenant of peace.”22 Scions of
faith are found, each of its kind, on the tree, not parting from it.Z23 The
Righteous One bears fruit, and the tree conceives, generating fruit of its
kind, of the kind of that one bearing fruit, resembling Him.Z24 Happy is the
share of the one who resembles his mother and father! Therefore the holy
insignia on the eighth day, so that he resemble his mother, and when the
insignia is uncovered and revealed, he resembles his father.Z2> So fruit tree
is mother; bearing fruit, his father; of its kind, resembling him, marked by
him.

“With its seed in it on earth (ibid.). 1477 (Zar0), Its seed, in it. The verse
should read: U7 (zera), seed, in it.Z28 Why 1477 (zar’o), its seed, in it? So that
the word may be read "1 U7 (zera vav), the seed of 1 (vav), in it on earth. So it
is indeed, for He pours that seed on Earth.Z27

“Happy is the share of Israel, for they are holy, resembling holy ones.
Certainly of this is written: Your people, all of them righteous (Isaiah 60:21)



— all of them righteous, indeed, for they emerged from these and resemble
them. Happy are they in this world and in the world that is coming!”798

[33b] Rabbi Hiyya said, “It is written: He makes Earth by His power
(Jeremiah 10:12). Why makes Earth? The verse should read: made Earth.
But indeed, makes, continuously! The blessed Holy One illumines and
arrays this Earth.722 By His power—the Righteous One.800

“He establishes the world by His wisdom (ibid.). The world is the earth
below.891 By His wisdom—Righteousness, as is written: He will judge the
world with righteousness (Psalms 9:9).802

“He makes Earth—the blessed Holy One, who arrays Earth and its
pathways. How? By His power, as we have explained.”

Rabbi Yehudah said, “In The Engraved Letters of Rabbi El’azar803 are
clusters of letters, twenty-two clustered as one, two letters, one ascending,
one descending—the descending, ascending; the ascending, descending—
the sign being: 97X 772 77X (Akh bakh el), Surely God is in you (Isaiah
45:14).7804

Rabbi Yose said, “The lip of the balance stands in the middle.80> The
sign: In measuring or 2pwn (mishqal), weighing (Leviticus 19:35).806 pishqal,
Weighing— tongue standing in the middle, mystery of WIpi 2P (shegel ha-
qodesh), the weight of holiness (Exodus 30:13), from which scales are
suspended and balanced.89Z Who are the scales? As is said: Scales of justice
(Leviticus, ibid.), all suspended in the balance, sheqel of holiness.”808

Rabbi Yehudah said, “shegel of holiness—spirit of holiness.”803

Rabbi Yitshak said, “It is written: By the word of YHVH the heavens
were made, by the breath of His mouth all their host (Psalms 33:6). By the
word of YHVH the heavens were made—the heavens below, fashioned by the
word of the heavens above through a breath generating a voice reaching that

river flowing forth, whose waters never cease.810 By the breath of His



mouth all their host—all those below endure by the breath, namely, the
word.

“Watering mountains from His lofts; from the fruit of Your work, Earth
is sated (ibid. 104:13). This is well known. Watering mountains from His
lofts. Who are His lofts? As we have explained, for it is written: Setting the
rdfters of His lofts in the waters (ibid., 3).811 From the fruit of Your work,
Earth is sated—mystery of that river flowing forth below, as is written:

bearing fruit with its seed in it... (Genesis 1:11), as explained.”812

Let there be NIXN (me’orot), lights, in the expanse of heaven.... (Genesis
1:14). Let there be NXN (me’erat), curse, spelled deficiently.813

Rabbi Hizkiyah said, “NIXn (Me’erat), Curse, for there abides the rigor
of the seepage of judgment.”814

Rabbi Yose said, “Let there be NIXnN (me’erat), curse, below, for
diphtheria in the world’s children depends upon her,81> and she depends
upon this NIXN (me’orot), smallest of all the lights, sometimes darkened,
receiving no light.816

“In the expanse of heaven—the expanse that is the sum of them all, for
it receives all lights and illumines the light that does not shine because that
1IXN (me’erah), curse, clung to it.8l7 All those other species below depend
upon it because of the diminution of the light.”818

Rabbi Yitshak said, “Even this expanse that does not shine is called
expanse of heaven, and similarly Kingdom of Heaven, Land of Israel.819
This expanse derives from Heaven. So, Let there be NIXN (me’erat), curse,
missing the 1 (vav).820 Why? Because without 1 (vav) death appears in the
world.821 Let there be NIXN (me’erat), curse—everything depends upon this,

including Lilith in the world.822 It is written: Small and great alike are there



(Job 3:19), and similarly: There yHVH shall be majestic for us (Isaiah 33:21),
and so: There Lilith shall repose and find herself a resting place (ibid.
34:14).7823

Rabbi El’azar said, “Let there be NX1 (me’orot)—a speculum that does
not shine on its own824 but like a lantern absorbing light and glowing.

“It is written: Behold the ark of the covenant, Lord of all the earth
(Joshua 3:11). Behold the ark—nIXnN (me’oror);822 the ark—the chest
containing Written Torah.826 The covenant—the sun illumining Her, to
illumine the world.82Z The ark of the covenant—precisely, Lord of all the
earth. The covenant is Lord of all the earth, so this ark is Lord because of
the sun illumining it, illumining the whole world.828 [34a] From Him this
ark takes its name, being called in the mystery of 779X, N”27, 1713, 77 (alef,
dalet, nun, yod).822 As we say: ‘Righteous One and Righteousness,’830 and
similarly: 77X (Adon), Lord; >17X (Adonai), one dependent on the other.

“Come and see: Stars and constellations endure through a covenant,
which is indeed the expanse of heaven (Genesis, ibid., 15), in which stars
and constellations are traced and engraved, in which they are suspended to
shine.”831

Rabbi Yeisa Sava used to say: “Let there be NXN (me’orot), suspended
in the expanse of heaven—the moon.832 Once it is written: Let them be for
NMXNA (me’orot), lights (ibid.)—behold, the sun....833 For seasons (ibid.,
14),834 because times, festivals, months, and Sabbaths depend upon them.
All through the supernal, primordial act, linked with His holy name.83> He
is all.

“There are seven planets corresponding to seven heavens, all of them
conducting the world, and above them the upper world.836 There are two
worlds: the upper world and the lower world, lower resembling upper, for it

is written: From world to world (Psalms 106:48), upper king and lower



king.837 Tt is written: ‘vyHVH is king, YHVH was king, YHVH will be king for
eternity.’838 yHvH is king—above; YHVH was king—in the middle; yHVH will
be king—below.”

Rabbi Aha said, “vHvH is king—the upper world, the world that is
coming.839 yHvH was King—Tiferet Yisra’el.840 YHVH will be king—the ark of
the covenant.84L Another time David reversed them, from below to above,
saying: YHVH is king forever and ever (Psalm 10:16). YHVH is king below;
forever—in the middle; 7 (va-ed), and ever—above, site of XMW (vi'uda),
convening, and enduring in the consummation of all.842 King above; king,
below.”843

Rabbi Abba said, “All these lights join in the expanse of heaven to
shine upon earth (Genesis 1:15), to illumine Earth. Who is the expanse
illumining Earth? You must admit, this is the river flowing forth from Eden,
as is written: A river issues from Eden to water the garden (Genesis
2:10).844

“Come and see: Once the moon prevails, illumined by that river
flowing forth, all those heavens below and their hosts are augmented with
light.84> The stars empowered over the world prevail, raising plants and
trees.846 Earth grows in its entirety—even the waters and fish of the sea
abound. Countless wardens of judgment roam the world, overjoyed and
empowered.84Z When joy prevails in the king’s palace, even the
gatekeepers, even crag dwellers€48 all revel and roam the world, and
children of the world must beware.”

Rabbi Aha said, “God placed them in the expanse of heaven (Genesis
1:17).849 When all of them are present there, joy prevails between one
another.820 Then the moon diminishes herself in the presence of the sun,851
and whatever he conveys is designed to illumine her, as is written: to shine
upon earth (ibid.).”852



Rabbi Yitshak said, “It is written: The light of the moon shall be like
the light of the sun, and the light of the sun shall be sevenfold, like the light
of the seven days (Isaiah 30:26). Who are the seven days? The seven days
of Creation.”823

Rabbi Yehudah said, “These are the seven days of D°X171 (millu’im),
investiture—millu’im, filling, indeed, for at that time the world is rendered
firm and fragrant, restored to fullness.8>4 The moon is not tainted by the evil
serpent, of whom is written: A whisperer separates an intimate (Proverbs
16:28).852 When is this? When He will swallow up death forever (Isaiah
25:8). Then this verse will be fulfilled: On that day yHvH will be one and

His name one (Zechariah 14:9).”

Let the waters swarm with a swarm of living souls (Genesis 1:20).

Rabbi El’azar said, “These are the lower waters, teeming with species
as above, those higher, these lower.”86

Rabbi Hiyya said, “The higher generated a living soul. What is that?
The soul of Adam, as is said: O7TX7 (Ha-adam), The human, became a living
soul (Genesis 2:7).857

“And let birds fly upon the earth (ibid. 1:20)—messengers from above
appearing to humans in human appearance, as implied by the wording fly
upon the earth.858 For there are others who appear only in genuine spirit,
according to human awareness.822 [34b] So of these is not written: after its
kind, as with those others, of whom is written: every winged bird after its
kind (ibid., 21), for these never change their kind, like these others, of
whom is not written: after its kind.860

“Now if you say, ‘Some of them differ from one another’—certainly
so, some of them do differ, and so it is written: From there it divides (ibid.
2:10).861



“God created the great sea serpents (ibid. 1:21)82—T,eviathan and his
mate.863

“And every 11 WD1 (nefesh ha-hayyah), soul of the living being, who
glides— the soul of that living being gliding in all four directions of the
world. Who is She? Night.864

“With which the waters swarmed, after their kind—for waters nourish
them.86> When South arrives, waters are released, flowing in all
directions.866 Ships of the sea sail away, plying, as is said: There ships
travel, Leviathan whom You formed to play with (Psalms 104:26).867

“And every winged bird after its kind—as is said: For a bird of heaven
will carry the sound, a winged creature will report the word (Ecclesiastes
10:20).7868

Rabbi Yose said, “All of them are six-winged, never changing, so it is
written: after its kind. What does this mean? After a supernal kind.862 These
sweep through the world in six,870 observing the actions of human beings,
conveying them above.8”L So, even in your thoughts do not curse the king,
even in your bedroom do not curse the rich, for a bird of heaven will carry
the sound (ibid.).”872

Rabbi Hizkiyah said, “nwn11i (Ha-romeset), Who glides—the verse
should read: N¥XNMW7 (ha-shoretset), who swarms.8Z3 But as we say: ‘Night
wn (remash), dusked.’874 So, when all creatures of the forest wnIN (tirmos),
creep (Psalms 104:20),87> for when She reigns they all reign, opening with
song in three watches, segments of the night, chanting without subsiding.876
Of them is written: O you, who call upon YHVH, be not silent! (Isaiah
62:6).”877

Rabbi Shim’on rose and said, “I was gazing:878 When the blessed Holy One

was about to create Adam, above and below trembled.872 The sixth day was



ascending its rungs880 as the supernal will arose€8l and the origin of all
lights dawned,882 opening the gate of the East, whence light issues.883
South displayed the power of the light inherited from the head®84 and was
empowered by the East. East empowered North; North aroused and
expanded, calling potently to the West to draw near, to join him.88> Then
West rose to the North, bonding with him. Afterward South approached,
embracing West, now encompassed by South and North, mystery of the
hedges of the garden.886 Then East draws near West,887 and West abides in
joy, inviting them all: Let us make a human being in our image, according
to our likeness (Genesis 1:26), resembling this in four directions, above and
below.888 East cleaved to West, generating him, and so we have learned:
Adam emerged from the site of the Temple.’889

“Further, Let us make 07X (adam), a human being—the blessed Holy
One imparted to these lower beings, who emerged from the aspect above,80
the secret of the name amounting to 07X (adam), from the sealed supernal
mystery.89l 07X, mystery of letters, for 07X embraces above and below: X
(alef), beyond, beyond;892 0 (final mem), who is 112709 (le-marbeh), for the
abundance of, dominion (Isaiah 9:6);893 lower 7 (daler), concealed in the
West.894 This is the entirety of above and below, arrayed above, arrayed
below. When these letters descended, all was as one in consummation: male
and female.82> The female cleaved to his side until He cast sleep upon him
and he slumbered, lying on the site of the Temple below.826 The blessed
Holy One sawed him, adorned her as one adorns a bride, and brought her to
him, as is written: He took one of his sides and closed up the flesh in its
place (Genesis 2:21).897 He took one—precisely! In the books of the
ancients I have discovered: This is the original Lilith, who accompanied
him, was impregnated by him, and taken away from him.838 She was no
fitting helper for him839—What is a helper? 700 (Semakh), A support.290 Till



finally it is written: It is not good for Adam to be alone. I will make him a
fitting helper (ibid., 18).201

“Come and see: Adam was last of all, fittingly, so as to arrive in a
consummate world.”202

Rabbi Shim’on said further, “It is written: No bush of the field was yet
on earth, no plant of the field had yet sprouted, for YHVH Elohim had not
rained upon earth... (ibid. 2:5).203 No bush of the field—[35a] magnificent
trees planted later, still tiny.204

“Come and see: Adam and Eve were created side by side.29> Why not
face-to-face? Because, as is written, YHVH Elohim had not rained upon earth,
and the coupling was not yet fittingly arrayed.29% When the one below was
arrayed, and they turned face-to-face, then so it was above.29Z How do we
know?298 From the Dwelling, as is written: The Dwelling was erected
(Exodus 40:17), from which we learn that another Dwelling was erected
along with it, and until erected below, it was not erected above.202 Similarly
here, once arrayed below, it was arrayed above. Since until now it had not
been arrayed above, they were not created face-to-face, as proven by
Scripture: for YHVH Elohim had not rained upon earth. Consequently, there
was no human, for he was not arrayed.210

“This secret is implied by the fact that up to this point in the portion
the letter O (samekh) does not appear. Although the Companions have
commented, still O (samekh) is a helper, namely, a helper above, for above
turned face-to-face, male and female supported by each other, indeed,
supported eternally, fashioned in truth and integrity (Psalms 111:8).211
Supported—male and female, supported as one. The world of which we
have spoken depends upon the world below, for as long as the world below

was not arrayed, neither was the world of which we have spoken.212



“YHVH Elohim had not rained upon earth, for one supports the other. This

lower world, once arrayed—once turned and arrayed face-to-face—became
a support above, for previously the work was in disarray. Each depends on
the other.

“What is written next? A flow welled up from earth (Genesis 2:6). This
is the arrayal below, afterward watering the whole face of the ground (ibid.).
This is the desire of female for male.213

“Alternatively, why had He not rained? Because no arrayal welled up
from earth. So from earth below action is aroused above.214 Come and see:
Vapor ascends from earth at first, a cloud is aroused, and then all conjoins.
Similarly, smoke of sacrifice is aroused below, consummates above, and all
conjoins in consummation.21> Similarly above, arousal begins from below,
then all is consummated.216 If Assembly of Israel did not initiate arousal,
the one above would not be aroused toward Her.2lZ By desire below, all is

consummated.”

Rabbi Abba said, “It is written: the tree of life in the middle of the garden,
and the tree of knowledge of good and evil (Genesis 2:9). The tree of life—
we have learned that it extends over a journey of five hundred years, and all
the waters of Creation branch off below.218 The tree of life is precisely in
the middle of the garden, conveying all waters of Creation, branching
below, for that flowing, gushing river spreads into the garden, whence
waters branch in many directions. Receiving them all is the ocean, from
which they emerge in numerous streams below, as is said: watering all
beasts of the field (Psalms 104:11).212 Just as they emerge from that world
above, watering those towering mountains of pure balsam,220 subsequently
upon reaching the tree of life, they branch below by paths in every

direction.



“And the tree of knowledge of good and evil. Why is it called so? It is
not in the middle.22l But what does knowledge of good and evil mean?
Since it suckles on two sides and knows them as one suckling sweet and
bitter, since it suckles on two sides, knowing them and dwelling among
them, it is called s0.222 All those plants dwell above it,223 while within it
dwell other plants, supernal plants called cedars of Lebanon. Who are those
cedars of Lebanon? The six days of Creation of which we have spoken, the
cedars of Lebanon that He planted (Psalms 104:16), certainly saplings, later
firmly implanted.224

“From here on, O (samekh). What is it? 710”1 (Va-yisgor), He closed up,
the flesh at that place (Genesis 2:21). She was attached to his side, one to
the side of the other. Indeed the blessed Holy One uprooted them,
transplanting [35b] them elsewhere, where they turned face-to-face for
endurance.22> Similarly, the worlds were adjoined; the blessed Holy One
uprooted them, transplanting them elsewhere, where they endured.”226

Rabbi Abba said, “How do we know that Adam and Eve were
saplings? For it is written: sprout of My planting, work of My hands, that I
may he glorified (Isaiah 60:21)22Z—work of My hands, precisely, for no
other creature engaged in them.228 Similarly it is written: On the day of
your planting, you become debased (ibid. 17:11), for the very day they were
planted in the world, they united and decayed.222 We have learned: ‘They
resembled antennae of grasshoppers,’ for their light was tenuous and they
did not shine. Once planted firmly, their light increased and they were
called cedars of Lebanon.230 Adam and Eve, as well, did not grow until
planted, gave forth no fragrance; indeed they were uprooted, transplanted,

fittingly arrayed.”231



YHVH Elohim commanded [the human, saying...] (Genesis 2:16).232 We have

learned: “Command means idolatry; saying—this is woman...233 That is
fine. From every tree of the garden you are free to eat—everything was
permitted to him if eaten in oneness.234 For we see that Abraham ate, Isaac,
and Jacob—they all ate and endured.23> But this tree is a tree of death;
whoever takes it alone dies, for he has taken deadly poison.236 So, on the
day you eat from it, you will surely die (ibid., 17), for he separates
saplings.237

Rabbi Yehudah asked Rabbi Shim’on, “We have learned: ‘Adam
stretched his foreskin.’238 What does this mean?”

He replied, “That he separated the holy covenant from its site.232 He
certainly stretched the foreskin, for he abandoned the holy covenant,
cleaved to the foreskin, was seduced by the word of the serpent.”240

But from the fruit of the tree in the middle of the garden (ibid. 3:3)241
—this is woman.242

Do not eat from it (ibid.), for it is written: Her feet descend to death...
(Proverbs 5:5).243 On this one there is fruit, on the other there is not.244

For on the day you eat from it, you will surely die (ibid. 2:17), for it is
a tree of death, as we have said: Her feet descend to death.

Now the serpent was slier than any creature of the field (ibid. 3:1).

Rabbi Yose said, “The tree of which we have spoken was watered,
flourished, and rejoiced, as is said: A river issues from Eden to water the
garden (Genesis 2:10). The garden—this is woman, the river entering Her,
watering Her, and all was one, while from there below is division, as is
written: From there it divides (ibid.).”24>

Now the serpent. Rabbi Yitshak said, “This is the evil impulse.”

Rabbi Yehudah said, “An actual serpent.”



They came before Rabbi Shim’on, who said to them, “Indeed, all is
one. It was Samael appearing on a serpent, and the form of the serpent is
Satan; all is one.246

“We have learned: At that moment Samael descended from heaven,
riding on this serpent, and when all creatures saw his form they fled from
him.247 They got to the woman with words, inflicting death upon the world.
Indeed through wisdom Samael brought curses on the world, destroying the
primordial tree created in the world by the blessed Holy One.248

“This matter loomed over Samael until another holy tree arrived—
namely, Jacob—who wrested blessings from him, so that he would not be
blessed above, nor Esau below.242 For Jacob was patterned on Adam; the
beauty of Jacob was the beauty of Adam.220 Just as Samael withheld
blessings from the primordial tree, so Jacob, a tree patterned on Adam,
withheld blessings from Samael above and below. Jacob took what was his
entirely. So, a man wrestled with him (Genesis 32:25).251

“The serpent was slier—evil impulse, Angel of Death.2>2 Being the
Angel of Death, he inflicted death upon the whole world. This is the
mystery written: End of all flesh has come before Me (ibid. 6:13)—FEnd of
all flesh who takes the soul of all flesh and is so named.”253

He said to the woman, “AX (Af), Really...” (ibid. 3:1).2>4

Rabbi Yose said, “He opened with AX (af), really, and cast X (qf),
wrath, into the world.255> He said to her, [36a] ‘With this tree the blessed
Holy One created the world. Eat from it and you will really be like D’119X
(Elohim), God, knowing good and evil! (ibid., 5).” For so it is: Elohim is its
name, the tree of knowledge of good and evil.226 So, You will be like Elohim,
knowing good and evil.”

Rabbi Yehudah said, “That is not what he said. For if he had said:
‘With this tree the blessed Holy One created the world,’ it would have been



correct.227 What he said was, rather: ‘The blessed Holy One ate from this
tree and then created the world, and every artisan hates his fellow. Eat from
it and you will be creating worlds! So, God knows that on the day you eat
from it [your eyes will be opened and you will become like God...] (ibid., 5).
Because He knew this, He commanded you concerning it.’”’298

Rabbi Yitshak said, “He spoke lies entirely. The very first thing he said
was a lie, as is written: Even though God said, ‘Do not eat from any of the
trees in the garden’ (ibid., 1).229 It was not so, for it is written: From every
tree of the garden you are free to eat (ibid. 2:16)260—He permitted him all
of them.”261

Rabbi Yose said, “We have learned: ‘The blessed Holy One
commanded him concerning idolatry, as is written: commanded (ibid.);
YHVH, concerning blasphemy; Elohim, concerning judges; the human,
concerning murder; saying, concerning the woman, concerning exposing
nudity.’262 Now, how many people existed in the world, necessitating this?
263 But certainly all touched upon this tree, by which they are embraced.264
Whoever takes it by itself, takes it together with hordes below embraced by
it, takes idolatry, murder, and exposing nudity.26> Idolatry toward those
empowered princes.266 Murder engendered by this tree, which is Gevurah;
Samael is appointed over this.267 Exposing nudity— She is Woman, so
named, and it is forbidden to invite a woman by herself, only with her
husband, that one not be suspected of exposing nudity.268 So in them all he
was commanded concerning this tree. When he ate from it, he violated them
all, for it embraces all.”

Rabbi Yehudah said, “Indeed this is so, for it is forbidden to be alone
with a woman, only together with her husband.262 What did that wicked one

do? He said, ‘Look, I touched this tree and did not die. You, too, come and



touch it with your hand; you won’t die.” This he added for her on his
own.270

“Immediately, The woman saw that the tree was good (ibid. 3:6).271
What did she see?”

Rabbi Yitshak said, “That tree gave forth an aroma, as is said: like the
fragrance of a field blessed by yHvH (ibid. 27:27).272 Because of that aroma
ascending, she desired eating of it.”

Rabbi Yose said, “It was vision.”

Rabbi Yehudah said to him, “But it is written: The eyes of both of them
were opened (ibid. 3:7)!7273

He replied, “The vision she beheld was the measure of the tree, as is
written: WX XN (Va-tere ha-ishshah), She saw the Woman, precisely!274

“The woman saw that it was good (ibid., 6). She saw and did not see.
She saw that it was good, but she was unsettled. What is written next? She
took of its fruit (ibid.), not She took of it. She cleaved to the site of death,
inflicting death upon the whole world, separating life from death, which are
not to be separated.2’> For voice is never separate from speech, and
whoever separates voice from speech turns dumb, speechless.276 Deprived
of speech, he turns to dust.”27Z

Rabbi Shim’on said, “It is written: I was dumb with silence, stilled,
bereft of goodness, my pain aroused (Psalms 39:3). This verse was spoken
by Assembly of Israel, who is in exile.2”8 Why? Because voice conducts
speech.2”2 When She is in exile, voice separates from Her, no word is
heard, and so: I was dumb with silence. Why? Because I was stilled, bereft
of goodness—for voice no longer accompanies Her, and Israel declares: To
You, praise is silent (ibid. 65:2). Who is silent? Praise, praise of David

(Psalms 145:1), who turns silent in exile, voiceless.”280



Rabbi Yitshak said, “What does to you mean? Because of You, She is
silent, for You abandoned Her.”981

She took of its fruit and ate.282 We have learned: She squeezed grapes
and offered them to him,283 and they inflicted death upon the whole world,
for death abides in this tree, a tree ruling by night.284 [36b] When She rules,
all creatures of the world taste a taste of death,28> but those scions of faith
first pledge their souls to Him, and since pledged, the souls return to their
sites. So, Your faithfulness every night (Psalms 92:3).286

The eyes of both of them were opened (Genesis 3:7).287

Rabbi Hiyya said, “Opened to perceive the evil of the world, unknown
to them till now.288 Once they knew and were open to knowing evil, then
they knew that they were naked (ibid.), for they had lost the supernal
radiance enveloping them, which disappeared, leaving them naked.282

“They sewed together fig leaves (ibid.). They knew to be covered by
the shade of that tree from which they had eaten, called ‘leaves of the
tree.””230

And made themselves loincloths (ibid.). Rabbi Yose said, “Once they
knew of this world and clung to it, they saw that this world is conducted by
those leaves of the tree. So they built themselves a stronghold, fortifying
themselves with them in this world, discovering every kind of magic. They
sought to gird themselves with the weapons of those leaves of the tree for
protection.”231

Rabbi Yehudah said, “Then three were brought to justice and
convicted, and the lower world was cursed222 and could not firmly endure
due to the slime of the serpent until Israel stood at Mount Sinai.223
Afterward the blessed Holy One clothed them in garments soothing to the
skin, as is written: U NMIND (kotnot or), garments of skin (ibid., 21).294 At
first they wore 11X MIN2J (kotnot or), garments of light, and he was waited



upon by the highest beings, for the angels on high came to bask in that light,
as is written: You made him little less than God, adorned him with glory and
majesty! (Psalms 8:6).222 Now that they sinned, Mu MINJ (kotnot or),
garments of skin, soothing the skin, not the soul.226

“Afterward they bore their first son, son of slime. Two copulated with
her; she conceived and bore two.297 Each emerged according to his kind; by
their spirit they separated, one to this side, one to the other, each resembling
its side. From the side of Cain emerge all the haunts of maleficent species,
spirits, demons, and sorcerers.228 From the side of Abel, a side of greater
compassion, yet incomplete—good wine adulterated with bad, immature
until Seth appeared, from whom descended all righteous generations, by
whom the world was sown.222 From Cain descended all those insolent,
wicked sinners of the world.”

Rabbi El’azar said, “When Cain sinned he was terrified, for he saw
several armed camps confronting him, coming to kill him. When he
returned to God,1900 what did he say? Behold, You have banished me today
from the face of the soil, and from Your face I will be hidden (Genesis 4:14).
What is the meaning of: from Your face TNOX (essater), I will be hidden? His
structure 7°N0O (setir), destroyed.”

Rabbi Abba said, “As is written: He will hide His face from them
(Micah 3:4).1001 So, From Your face I will be hidden—it will not watch
over me, and whoever finds me will kill me (Genesis, ibid.).

“YHVH put MX (ot), a mark, on Cain (ibid., 15). What is MX (ot), a
mark? He placed upon him one MX (o), letter, of the twenty-two letters of
Torah to protect him.”1002

Rabbi Yehudah said, “Why is it written: When they were in the field

(ibid., 8)? This is a woman. Because of this he killed him, for from this side



he inherited killing, the side of Samael, who inflicted death upon the whole
world. Cain was jealous of Abel because of his female.”1003

Rabbi Hiyya said, “But we have seen it written: Cain was very angry
and his face fell (ibid., 5) because his offering was not accepted.”

He replied, “So it is! All this confronted him.”1004

Rabbi Yehudah said, “Why is it written: Surely if you do well, there is
dignity. But if you do not do well, sin crouches at the opening (ibid., 7)?
Because the verse declares this: If you do well, there is dignity. What is
dignity? As is written: surpassing in dignity (ibid. 49:3), for the firstborn is
entirely praiseworthy, depending on his deeds.190> So, if you do well, there
is dignity. But if you do not do well, sin crouches at the opening. What is the
opening? The opening [37a] above, from whom judgments issue for evil
deeds of the world. Opening, as is said: Open for me the gates of justice
(Psalms 118:19).1006 At that opening, sin crouches, namely, the Angel of
Death, poised to punish you.

“Come and see: On Rosh Hashanah Adam was born.1007 On Rosh
Hashanah, indeed, mystery above and below: Rosh Hashanah above, Rosh
Hashanah below.1298 On Rosh Hashanah barren women are attended.1903
How do we know this happens on Rosh Hashanah? As is written: i1 (va-
YHVH), And YHVH, attended to Sarah (Genesis 21:1)—mi” (Va-YHVH), And
YHVH, precisely: this is Rosh Hashanah.l910 Since Adam emerged from
Rosh Hashanah, he emerged through judgment, and the world endures
through judgment.10ll So, at the opening, indeed, sin crouches to punish
you. His desire is toward you (ibid. 4:7), till you are destroyed. riNX1 (Ve-
attah), And you, will rule over him (ibid.)—a mystery, as is written: 7NX1 (Ve-
Attah), And You, enliven them all (Nehemiah 9:6).1012 From here they have
concluded that the blessed Holy One reigns only when the wicked of the
world are destroyed.1913 So, once the Angel of Death destroys them, He



rules over him, preventing him from putrefying the world, as is written:
NXY (Ve-attah), And you, will rule over him—iinX1 (ve-Attah), And You,
precisely!”1014

Rabbi Yitshak said, “In a grapple of strife a potentate appears.”101>

Rabbi Yehudah said, “And you will rule over him, by returning to
God.”

Rabbi Yose said, “The generations of Cain resembled beings above
and below: walking upon the earth, they pulverized the ground.”1016

Rabbi Yitshak said, “When Uzza and Azael fell from their holy site
above, they saw the daughters of human beings, sinned, and engendered
sons.1017 These were D°2°D1 (nefilim), fallen beings, as is written: The 0°2°D]
(nefilim), fallen beings, were on earth (Genesis 6:4).”1018

Rabbi Hiyya said, “The sons of Cain were the sons of Q’712X (Elohim),
God (ibid., 2). For when Samael copulated with Eve, injecting her with
slime, she conceived and bore Cain.1919 His features differed from other
humans,10920 and all those issuing from his aspect are called sons of Elohim.”

Rabbi Yehudah said, “Even the sons of those nefilim are so called.

“They were the mighty men (ibid., 4).102L There were sixty on earth,
corresponding to the number above. Here is written: They were the mighty
men Q214N (me-olam), of old, and there is written: sixty mighty men encircling
her (Song of Songs 3:7).”1022

Rabbi Yose said, “They were the mighty men 02181 (me-olam), from the
world, literally, from the world, precisely!1023

“The men of name (Genesis, ibid.). What does name mean? This is the
world of which we have spoken, men of the name, precisely!1024 Here is
written: men of the name, and there is written: when he blasphemes the
name (Leviticus 24:16), and similarly: The son of the Israelite woman
blasphemed the name (ibid., 11).”1025



Rabbi Hiyya said, “Th