
1. If by My statutes you walk… This Torah portion

(Be-Ḥuqqotai) includes descriptions of Israel’s reward for

fulfilling God’s commandments and their punishment for

violating the commandments. The opening verse reads: If

by My statutes you walk, and מצותי (mitsvotai), My commands,

you keep and do them. Here, Rabbi Ḥiyya substitutes משפטי
(mishpatai), My laws, for mitsvotai, My commands.

See Minḥat Shai, ad loc.; below, note 20. Cf. Leviticus

25:18; Ezekiel 36:27; and see also Leviticus 18:4–5, 26;

19:37; 20:22; 26:15, 43. On the phenomenon of Zoharic

biblical quotations differing from the Masoretic text, see

Vol. 7, p. 8, n. 24.

In the verse from Micah, from Shittim to Gilgal refers

to Israel’s crossing the Jordan. See Joshua 3:1, 14–4:20. On

the verse from Micah, see Zohar 3:203b.

2. Woe, that we cry out… God called out to Israel,

pleading with them to remember His kindness toward them

and to turn back to Him, but Israel disregarded the divine

plea. Consequently, when they were punished and then

cried out to God, He disregarded them.

On נא (na) as signifying “nothing but a plea,” see

Mekhilta, Amaleq (Beshallaḥ) 2; Mekhilta de-Rashbi,

Exodus 17:14; Sifrei, Numbers 80, 103, 134; Midrash

Tanna’im, Deuteronomy 3:25; BT Berakhot 9a, Sotah 10b,

Sanhedrin 43b, 89b; Tanḥuma, Vayera 22, Toledot 11, Tsav

13.

The full verse in Psalm 137 reads: Remember, O YHVH,

the Edomites, on the day of Jerusalem, saying: “Raze it,

raze it to its foundation!” This verse refers to the time

when Jerusalem was destroyed by the Babylonians with the

encouragement of their Edomite allies. The verse in Psalm

106 reads: Remember me, O YHVH….

3. Balak was wiser… According to a midrashic

tradition, King Balak was a greater sorcerer than Balaam,

whom he hired to curse Israel. See Tanḥuma, Balaq 4, 11;

Tanḥuma (Buber), Balaq 6; Bemidbar Rabbah 20:7, 18.



On an action below arousing an action above, see

above, pp. 41–42, n. 122. On word and action, see above, p.

133, n. 230.

4. Balak was a supreme sorcerer… See the

preceding note.

Rabbi Yehudah distinguishes between two types of

sorcery: קסם (qesem), “divination,” and נחש (naḥash), “omen.”

The former requires action on the part of the sorcerer,

whereas the latter requires only observing the omen and

reciting an incantation. See Zohar 1:164b, 167a; 3:207a,

211a, 299b. In the closing sentence, “them” refers to the

sorcerers.

5. Not so, holy Israel… They do not rely on any kind

of sorcery, but rather are linked with holiness.

On the verse in Isaiah, see Zohar 1:83b; 3:70b, 122a.

On the verse in Numbers, see Zohar 1:167a; 3:207a, 211a.

6. In divination, Balak was greater… So when he

sent his elders to Balaam, they went with divination in their

hand, seeking to convince Balaam to join forces with them

by contributing his expertise in omens.

According to a rabbinic tradition, Balaam knew how to

determine the precise moment each day when God

becomes angry. By cursing at that moment, he could

effectively doom Israel. See BT Berakhot 7a: “Does the

blessed Holy One express wrath? Yes, for it has been

taught: God rages every day (Psalms 7:12). How long is His

rage? One moment. And how long is one moment? One

fifty-eight-thousand-eight-hundred-and-eighty-eighth of an

hour. This is a moment, and no creature can determine it

precisely—except for the wicked Balaam, of whom is

written He knows the mind of the Most High (Numbers

24:16). Now, even the mind of his animal [i.e., his donkey]

he did not know, so how could he know the mind of the

Most High? Well, this teaches that he knew how to

determine that precise moment in which the blessed Holy

One is angry. This corresponds to what the prophet said to



Israel: My people, remember now what Balak king of Moab

plotted, [and what Balaam son of Beor answered him… that

you may know the saving acts of YHVH] (Micah 6:5). What is

meant by that you may know the saving acts of YHVH? Rabbi

El’azar said, ‘The blessed Holy One said to Israel, “Know

how many saving acts I performed for you in the days of

the wicked Balaam. For if I had been angry, no survivor or

escapee would have remained of the enemies of Israel [a

euphemism for the people of Israel themselves].”’ This

corresponds to what Balaam said to Balak: How can I curse

whom God has not cursed, how can I doom whom YHVH has

not doomed? (Numbers 23:8). This teaches that all those

days He did not rage.”

On this Talmudic passage, see Sanhedrin 105b, Avodah

Zarah 4b; Rashi on Numbers 24:16; Zohar 3:63b, 113a,

119a–b, 206b, 208a, 210a; ZḤ 54c.

7. Wicked one, My children have anticipated you…

God tells Balaam that Israel knows how to nullify his

curses. Various elements of worship in the Tabernacle and

the Temple undo the power of any divination, while those

elements relating to the Torah and prayer undo the power

of omens (which depend on speech and incantation).

On the distinction between divination and omen, see

above, note 4. On the power of incense to nullify wrath, see

Numbers 17:11–13. The “two altars” include the sacrificial

altar and the altar for incense. On “the table of the

Presence” and its twelve loaves of bread, see Exodus

25:23–30; Leviticus 24:5–9. The basin was for the priests to

wash their hands and feet.

8. Surely there is no omen in Jacob… Balaam

realized that his powers of sorcery were ineffective against

Israel, who are shielded by God.

9. Therefore, Remember  please… On this ,(na) נא

sense of na, see above, note 2.

10. From Shittim to Gilgal… Rabbi Yehudah wonders

what Shittim and Gilgal have to do with the story of



Balaam, who failed to curse Israel because God protected

them. He explains that when the Israelites rejected God at

Shittim by whoring with the daughters of Moab and then

worshiping the Moabites’ false gods, they were stripped of

divine protection and punished. (See Numbers 25:1–5,

immediately following the Balaam narrative.)

In the verse in Micah, Shittim refers to the place where

Israel encamped before marching to the Jordan River, and

Gilgal refers to the site east of Jericho where they camped

after crossing the river. (See Joshua 3:1, 14–4:20.) Gilgal

became a sacred site, but later its cult aroused the wrath of

the prophets Hosea and Amos. For the full verse in Micah,

see above at note 1.

11. Why all this?… Why did God remind Israel of all

these things?

12. Lodge here tonight… Balaam’s response to the

elders sent by King Balak who asked him to curse Israel.

Rabbi Yehudah explains that Balaam mentioned tonight

because that is the time when heavenly gates are shut and

demonic forces roam the world. Balaam was in regular

nightly contact with the highest prince of the left side,

apparently Samael.

See Zohar 3:194a. On the wording as YHVH will speak to

me, see below, note 16. On the image of dogs, see BT

Berakhot 3a, in the name of Rabbi Eli’ezer: “In the first

watch [of the night], a donkey brays; in the second, dogs

bark; in the third, a child sucks from its mother’s breast,

and a woman converses with her husband.” See above, p.

206, n. 2.

13. Similarly, Elohim came to Laban… According to

rabbinic interpretation, the name Elohim signifies Judgment.

(See above, p. 184, n. 375.) In the Zohar, this name can

refer to harsh and even demonic powers. Laban, who dealt

dishonestly with Jacob, invoked the power called Elohim. So

did Abimelech, king of Gerar, who married Sarah after

Abraham told him, She is my sister (Genesis 20:2).



On Elohim signifying a harsh or demonic power, see

Zohar 1:111b; 2:96a; 3:8a, 200a, 207a, 208b; ZḤ 78d

(MhN, Rut); Minḥat Shai on Genesis 20:3. Cf. 3:194a. On

such a power appearing “more frequently at night,” cf.

Bereshit Rabbah 74:7; Vayiqra Rabbah 1:13; Tanḥuma

(Buber), Vayishlaḥ 24.

The verse in Genesis 26 reads: Abimelech king of the

Philistines gazed through the window and saw—and there

was Isaac playing with [or: fondling] Rebekah his wife.

According to Rabbi Yehudah, the phrase through the

window alludes to a method of sorcery or astrology—as

supposedly in the account in Judges of how Sisera’s mother

discovered that her son had been murdered by Jael.

See Judges 4:17–21; Zohar 1:140b; 2:172a–b; 3:184b;

Yeraḥme’el, ed. Yassif, 6:3; Joseph Albo, Iqqarim 4:43;

Malbim on Judges 5:28.

On Laban’s expertise in sorcery, see Genesis 30:27;

Targum Yerushalmi, Rashi, Ibn Ezra and Sekhel Tov, ad

loc.; Zohar 1:126a, 133b, 139b, 158b, 161a, 164b, 166b–

167b.

14. he comes to them… Like other such demonic

princes, the one called Elohim has no fixed place. The clause

Elohim came to Balaam appears also in Numbers 22:20.

15. Look, it is written Elohim… Which seems to imply

holiness. However, Rabbi Yehudah explains that this name

includes various forces deriving from Judgment on the left

side. Even idolatry is called אלהים  אחרים (elohim aḥerim), “other

gods.” Included in this category are the demonic princes,

so they are referred to as Elohim.

On the equivocal nature of the name Elohim, see

Maimonides, Guide of the Perplexed 1:2; ZḤ 4a (MhN). On

Elohim as alluding to idolatry, see BT Sanhedrin 56b, 60b

(the latter quoting Exodus 22:19). Cf. Zohar 3:194a.

16. That wicked one used to conjure… Balaam

would invoke the power known as Elohim. However, in his



response to the elders sent by King Balak, he boasted

falsely that YHVH will speak to me. See Zohar 3:200a.

17. Look, [Elohim] appeared by day—with Balak…

For example, Numbers 23:4 states that Elohim encountered

Balaam in the presence of Balak, and this presumably

occurred during the day. But Rabbi Yehudah explains that

during the daytime Balaam would merely observe an omen

—which can also be referred to as Elohim. He did so in order

to determine the exact moment of God’s anger, so that his

curse against Israel would coincide with that anger and

thereby be effective. However, on that particular day,

Balaam discovered that God displayed no anger, so he gave

up trying to observe omens and, instead of cursing Israel,

blessed them.

On Balaam’s ability to determine the precise moment of

God’s anger, see above, note 6. The full verse in Numbers

24 reads: Balaam saw that it was good in the eyes of YHVH to

bless Israel, and he did not go, as time after time, to

encounter omens but turned his face to the desert.

18. that wicked one knew a place below… Balaam

knew how to activate a demonic force stemming from the

left side, but on that day he found no such opportunity

because God displayed no wrath.

19. If  by My statutes… The term ,(be-ḥuqqotai) בחקותי

statute,” alludes to Shekhinah, who is associated“ ,(ḥuqqah) חקה

with “keeping” the statutes and decrees of Torah.

This connection of Shekhinah with “keeping” is based on

two alternative versions of the Ten Commandments. The

first version reads: זכור (Zakhor), Remember, the Sabbath day

to hallow it (Exodus 20:8). The second version reads: שמור
(Shamor), Keep, the Sabbath day to hallow it (Deuteronomy

5:12). For the kabbalist, zakhor, remember, suggests זכר
(zakhar), “male,” signifying the male divine potency

(centered in Tif’eret), whereas the alternative formulation,

shamor, keep, signifies the female, Shekhinah. See above, pp.

14–15, n. 42.



20. And  …My laws, you keep ,(mishpatai) משפטי

Whereas ḥuqqotai (My statutes) alludes to Shekhinah (who is

associated with ḥuqqah, “statute”), mishpatai (My laws) alludes

to Tif’eret, who is known as Mishpat, “Justice” (or “Law”). Tif’eret

and Shekhinah are known respectively as Written Torah and

Oral Torah.

See below, note 22. The verse in Leviticus actually

reads: If by My statutes you walk, and  My ,(mitsvotai) מצותי

commands, you keep and do them. Here, the verse is

recorded as:… and משפטי (mishpatai), My laws, you keep. See

Leviticus 25:18; Ezekiel 36:27; Minḥat Shai on Leviticus

26:3; above, note 1; Or Yaqar; Haggahot Maharḥu; Vital;

Zacuto; Miqdash Melekh; Ateret Tsevi; Nitsotsei Zohar.

a law, of the God of Jacob… This ,(mishpat) משפט .21

verse demonstrates that mishpat refers to Tif’eret, who is

symbolized by Jacob.

Tif’eret and Shekhinah are linked with one another,

consummating the Divine Name. On the sefirotic

significance of the letters of YHVH, see above, p. 83, n. 83.

22. Whoever transgresses the decrees of Torah…

One who violates the commandments ruins the union of the

divine couple and thereby spoils the Divine Name.

Traditionally, חוקים (ḥuqqim), “statutes,” are those

commandments whose reason is not explained in the Torah,

whereas משפטים (mishpatim), “laws,” are provided with

reasons (or are so obvious that they require no stated

reason).

See Sifra, Aḥarei Mot 13:10, 86a; BT Yoma 67b;

Tanḥuma, Mishpatim 7; Naḥmanides on Leviticus 19:19;

26:15; Deuteronomy 6:20. On ḥoq and mishpat as signifying

respectively Shekhinah and Tif’eret, see Zohar 2:40a, 60b;

3:73b.

…and you do them ,(Va-asitem otam) ועשיתם  אותם .23

The full verse (as recorded in this passage) reads: If by My

statutes you walk, and My laws you keep, ועשיתם  אותם (va-

asitem otam), and you do them. (See above, note 20.) The final



clause seems superfluous, but Rabbi Yehudah construes it

as and you make them—that is, by fulfilling the commands

of Torah one stimulates the union of Shekhinah (implied by My

statutes) and Tif’eret (implied by My laws), thereby

actualizing the divine couple; so “It is as if he made Me!”

See Zohar 3:122a; Recanati on Exodus 29:1, 51c,

quoting from Sefer ha-Yiḥud; Idel, New Perspectives, 185.

Cf. Moses de León, Sefer ha-Rimmon, 365.

A less radical midrashic interpretation of the verse

appears in Vayiqra Rabbah 35:7, based on the “defective”

spelling of אֹתָם (otam), them, without the letter ו (vav): “אֹתָם
and you do them. Rabbi Hama son of ,(Va-asitem otam) ועשיתם

Rabbi Ḥanina said, ‘[God] said to them, “If you keep the

Torah, I consider it as though you made [the

commandments], as is written: ועשיתם  אַתֶּם (va-asitem attem),

and you yourselves make [them].”’” See above, p. 215, n.

20; Tishby, Wisdom of the Zohar, 3:1160.

24. David made a name… The full verse reads: David

made a name [for himself] when he came back from

striking down the Edomites [per Septuagint and several

manuscripts] in the Valley of Salt—eighteen thousand of

them. Here, Rabbi Shim’on interprets David made a name

as meaning that David enhanced and actualized Shekhinah,

the Divine Name (through whom God becomes known).

David, the ideal king, is associated intimately with

Shekhinah, or Malkhut (Kingdom). On his rising at midnight, see

BT Berakhot 3b, in the name of Rabbi Shim’on the Ḥasid:

“There was a harp suspended above [King] David’s bed. As

soon as midnight arrived, a north wind came and blew upon

it, and it played by itself. He immediately arose and

engaged in Torah until the break of dawn.” See above, pp.

10–11, n. 32.

According to Rabbi Shim’on, the wording in Leviticus

24—The son of the Israelite woman pierced the Name—

implies that this person impaired the Divine Name. See

above, p. 191, n. 399; p. 193, n. 403. On the significance of



David made a name, see Zohar 1:116b, 142b; ZḤ 17b

(MhN).

25. I will give your rains… This promise implies that

Tif’eret and Shekhinah, whom the devoted Israelite has

restored, will pour down blessing. Together, they

consummate the Divine Name.

See above, note 21. The context in Leviticus (26:3–4)

reads: If by My statutes you walk, and My commands you

keep and you do them, I will give your rains in their season,

and the land will give its yield and the tree of the field will

give its fruit.

26. why לעשות (la’asot), to do, righteousness and

justice?… In the context of the verse, this clause seems

redundant, but according to Rabbi Shim’on it implies that

one who keeps God’s ways עושה (oseh), “makes,”

righteousness and justice—that is, he actualizes and

completes the blessed Holy One (Tif’eret), who is often

represented by each element of the compound noun ומשפט
.righteousness and justice ,(tsedaqah u-mishpat) צדקה

The verse in Genesis, describing God’s intimacy with

Abraham, reads: For I have known him, so that he will

instruct his children and his household after him: they will

keep the way of YHVH to do righteousness and justice.

27. tsedaqah, charity… In biblical Hebrew this word

means “righteousness, justice,” while in rabbinic Hebrew it

often refers specifically to the righteous act of “charity.”

28. a poor person is linked with Judgment… His

impoverished state reflects the quality of harsh Judgment,

on the left side, and he is associated with Shekhinah, who is

linked with Judgment and called Tsedeq (Righteousness). In a

sense, Shekhinah is also poor, until She is filled with the flow

of emanation from above.

The verse in Psalms links a poor person with תפלה
(tefillah), a prayer. Rabbi Shim’on indicates that tefillah also

means “phylactery” (the singular of tefillin), and Shekhinah is

symbolized by the tefillah (phylactery) of the hand; so this



verse demonstrates the connection between the poor and

Shekhinah.

Rabbi Shim’on is probably also playing with two senses

of the root עטף ('tf), which can mean both “to be faint” and

“to cover oneself, wrap,” as in “wrapping oneself in a tallit”

before donning tefillin. See Zohar 3:278a (RM); TZ 6, 22a–

b; 11, 26b; 21, 55b. The full verse in Psalms reads: A prayer

of a poor person when he is faint and pours out his plea

before YHVH. On this verse, see also Zohar 1:168b; 2:86b;

3:195a.

On the poor person being linked with Judgment, see

Moses de León, Sefer ha-Rimmon, 112. On the significance

of tefillin, see above, p. 211, n. 11.

29. One who gives tsedaqah, charity… By doing so, a

person stimulates Tif’eret (who is known as Tsedaqah and

symbolized by the Tree of Life) to give to Shekhinah (known

as Tsedeq). She is symbolized by the final letter of the name

and when the higher sefirot (included in Tif’eret and ,(YHVH) יהוה

symbolized by the first three letters of the Name) unite

with Her, then the Name becomes complete and the

blessed Holy One is fully actualized.

See above, notes 23, 26; p. 219, n. 33. On the sefirotic

significance of the letters of YHVH, see above, p. 83, n. 83.

On an action below arousing above, see above, pp. 41–42,

n. 122.

30. A poor person’s place… He “inhabits” the realm

of Shekhinah (symbolized by the moon), since like a poor

person She has nothing of Her own, only what She receives

from Tif’eret (symbolized by the sun).

On the moon having no light of her own, see Ibn Ezra

on Exodus 3:15; David Kimḥi on Genesis 1:16. On this

image as applied to Shekhinah, see Zohar 1:20a, 31a, 132b,

179b, 181a, 233b, 238a, 249b; 2:43a (Piq), 90b–91a, 142a,

145b, 215a, 218b, 219b; Moses de León, Shushan Edut,

338; idem, Sefer ha-Rimmon, 113, 188, 257; idem, Sheqel



ha-Qodesh, 68–69 (85–86); idem, Sod Eser Sefirot Belimah,

381. Cf. BT Shabbat 156a.

31. Why is a poor person considered dead?…

According to BT Nedarim 64b, “Four are considered dead:

a poor person, a leper [or: one afflicted with scales], a blind

person, and one who is childless.”

Here Rabbi Shim’on relates the dead quality of a poor

person to Shekhinah. She is symbolized by the Tree of

Knowledge, which is also known as the Tree of Death,

because when Adam and Eve ate of its fruit, death ensued.

When Shekhinah is separated from the other sefirot, She

becomes vulnerable to demonic forces and can transmit

death and destruction; so She is then called the Tree of

Death.

If a person gives tsedaqah to one in need, he stimulates

Tif’eret (who is known as Tsedaqah and symbolized by the Tree

of Life) to “revive” that poor person. Simultaneously, he

stimulates Tif’eret to provide for Shekhinah and “revive” Her.

Thereby, the Divine Name is restored and consummated.

See above, p. 219, n. 33. On the Tree of Death, see

Seder Eliyyahu Rabbah 5, p. 24; above, p. 204, n. 437. Cf.

Genesis 2:17: But from the tree of knowledge of good and

evil, you shall not eat, for on the day that you eat from it,

you will surely die.

The simple sense of the verset in Proverbs is

Righteousness delivers from death. But in numerous

rabbinic sources, this is construed as Charity delivers from

death.

On the passage in Nedarim, see Bereshit Rabbah 71:6;

Eikhah Rabbah on 3:6; BT Avodah Zarah 5a; Tanḥuma, Tsav

13; Shemot Rabbah 5:4; Rashi on Exodus 4:19. On the

supreme value of tsedaqah, see Tosefta Pe’ah 4:19; JT Pe’ah

1:1, 15b–c; BT Sukkah 49b; Seder Eliyyahu Zuta 1, 169–71.

32. This applies to tsedaqah for its own sake… Only

when a person gives tsedaqah without ulterior motives (such

as recognition and honor) does his deed have cosmic



impact—stimulating Tif’eret (known as Tsedaqah) to unite with

Shekhinah (known as Tsedeq). The verse in Isaiah is addressed

to Assembly of Israel (which here symbolizes Shekhinah),

implying that by Tif’eret (called Tsedaqah) She shall be

established. On the verse in Leviticus, see above, note 23.

33. I will grant peace in the land… The full verse

reads: I will grant peace in the land, and you will lie down

with none to make you afraid; I will eliminate evil beasts

from the land, and no sword will traverse your land.

34. Tremble, and do not sin… Rabbi Yose quotes a

midrashic interpretation of this verse. See BT Berakhot 5a,

in the name of Rabbi Shim’on son of Lakish: “A person

should always ירגיז (yargiz), incite, the good impulse against

the evil impulse, for it is said: רגזו (Rigzu), Tremble, and so

not sin.”

Rabbi Yose approves of this teaching, but he proceeds

to offer a new one. At night, harsh powers of Judgment

roam through the world, so people should tremble. They

should make no mention of these threatening forces, so as

not to stimulate them.

On the passage in Berakhot, cf. Pesiqta de-Rav Kahana

24:4; Rut Rabbah 8:1; Midrash Tehillim 4:9. “Dusks”

renders רמש (remash), an apparently Zoharic verb based on

,evening.” See Zohar 1:34b; 2:36b, 171a“ ,(ramsha) רמשא

173a, 198a, 208a; 3:21a, 52b, 149a–b, 166b; ZḤ 7d (MhN),

25d (MhN), 28b (MhN).

35. I will grant peace in the land… Rabbi Yose

indicates that “this applies above,” that is, to the divine

couple, the blessed Holy One and Shekhinah (known as

Assembly of Israel). Peace alludes to Yesod, the divine

phallus, who gratifies and soothes Shekhinah (symbolized by

the land).

The verse in Leviticus reads: I will eliminate evil beasts

[literally: an evil beast]. Here Rabbi Yose focuses on the

singular sense and identifies this evil beast as Agrat

daughter of Maḥalat, the Queen of Demons, who terrorizes



at night. The conclusion of the verse guarantees that no

human marauders wielding swords will traverse your land

during the day.

On Agrat daughter of Maḥalat, see BT Pesaḥim 112b:

“One should not go out alone at night, neither on the eve of

Wednesday [fourth day of the week] nor on the eve of

Sabbath, because Agrat daughter of Maḥalat goes out

together with 180,000 angels of destruction, each

empowered to wreak destruction independently.”

See Pesaḥim 111a; Bemidbar Rabbah 12:3; Zohar

1:55a; ZḤ 21c (MhN); Baḥya ben Asher on Genesis 4:2;

Margaliot, Mal’akhei Elyon, 204–5.

On Yesod (the phallus) as Peace, see BT Shabbat 152a,

where Rabbi Shim’on son of Ḥalafta refers to the phallus as

“peacemaker of the home.” Cf. Vayiqra Rabbah 18:1;

Qohelet Rabbah on 12:5; Zohar 3:31a, 115b.

36. this applies even to a sword of peace… Such as

the military power of Pharaoh Necho, who sought to pass

through King Josiah’s territory peacefully on his way to aid

the Assyrians. Josiah, however, confronted him at Megiddo,

and was defeated and killed there.

See BT Ta’anit 22a–b (commenting on M Ta’anit 3:5):

“[‘The alarm is sounded over… evil beasts and the sword.’]

‘And the sword…’ Our Rabbis taught: There is no need to

mention a hostile sword, but even a sword of peace. For

there was never a more peaceful sword than that of

Pharaoh Necho, but even so, thereby King Josiah was

felled. … [Pharaoh Necho’s] archers shot King Josiah (2

Chronicles 35:23)…. Rabbi Shemu’el son of Naḥmani said

in the name of Rabbi Yonatan, ‘Why was Josiah punished?

Because he should have consulted Jeremiah and he did not.

What did he expound? “No sword will traverse your land

(Leviticus 26:6). What is meant by sword? If you say a

hostile sword—well, it is already written I will grant peace

in the land (ibid.)! So it must mean even a peaceful sword.”

But [Josiah] did not know that his generation was not



deemed worthy [of the blessings promised in Leviticus]. As

[Josiah’s] soul was expiring, [the prophet] Jeremiah saw

that his lips were moving; he thought, “Heaven forbid,

perhaps he is saying something improper because of his

pain!” He bent down and heard him justifying the [divine]

decree against himself, saying YHVH is righteous, for I have

rebelled against His word (Lamentations 1:18). At that

moment, Jeremiah cited over him, The breath of our

nostrils, the anointed of YHVH, [was captured in their traps]

(ibid. 4:20).’”

The concluding bracketed phrase in their traps renders

which can be understood midrashically ,(bi-shḥitotam) בשחיתותם

as by their corruption. This is the sense adopted here by

Rabbi Abba.

See JT Shabbat 16:1, 15c; Vayiqra Rabbah 15:4; Eikhah

Rabbah 4:23. On the story in Ta’anit, see Tosefta Ta’anit

2:10; Seder Olam Rabbah 24; Eikhah Rabbah 1:53; Eikhah

Rabbah (Buber) 1:18; Targum, Lamentations 1:18.

According to Rabbi Abba, no sword will traverse your

land refers to the destructive retinue of Agrat daughter of

Maḥalat, while an evil beast refers to Agrat herself.

37. If the head of the people is good… Since Josiah

was a virtuous king, why were he and his people defeated

by Pharaoh Necho?

On the saying quoted here (“If the head of the people is

good…”), see Zohar 2:36b, 47a, 198a; 3:135a (IR). Cf.

Tosefta Ta’anit 2:5; BT Eruvin 41a, Arakhin 17a; Pirqei de-

Rabbi Eli’ezer 42; Tanḥuma, Ḥuqqat 23; Bemidbar Rabbah

19:28; Zohar 3:20b.

38. for he did not believe Jeremiah… Who told King

Josiah that the people were unworthy of the divine promise

No sword will traverse your land, and that consequently

Josiah should not confront Pharaoh Necho.

Furthermore, the light of Shekhinah (symbolized by the

moon) was waning and “was about to be blocked” as a

result of the destruction of the Temple.



According to the Midrash, just as the moon does not

become full until the fifteenth day of its cycle, so it

remained incomplete until the glorious reign of Solomon in

the fifteenth generation from Abraham. See Shemot

Rabbah 15:26: “When Solomon appeared, the disk of the

moon became full.” By the time of the disastrous reign of

King Zedekiah, the moon had completely waned,

corresponding to the fact that the Temple was destroyed by

the Babylonians and Zedekiah was blinded.

See Pesiqta de-Rav Kahana 5:12; Pesiqta Rabbati 15,

77a; Tanḥuma (Buber), Bo 15; Bemidbar Rabbah 13:14;

Zohar 1:73b–74a, 150a, 223a, 225b, 238a, 243a, 249b–

250a; 2:11a, 28b, 85a (especially), 143a, 145a; 3:40b, 46a,

61a, 74b, 181b, 297a; ZḤ 37d, 83b (MhN, Rut); Moses de

León, Shushan Edut, 342; idem, Sefer ha-Rimmon, 24, 47.

On the precise number of kings after Solomon, see Vol. 4,

p. 475, n. 391.

On King Josiah’s failure to trust Jeremiah, see Eikhah

Rabbah 1:53; Eikhah Rabbah (Buber) 1:18. Cf. BT Ta’anit

22b (quoted above, note 36).

39. I will place My Dwelling in your midst… Rabbi

Abba associates משכן (mishkan), “dwelling, tabernacle,” with

משכון God’s “indwelling Presence,” and with ,(Shekhinah) שכינה
(mashkon), “pledge.” שכינתא (Shekhinta) and משכונא (maskhona) are

the Aramaic equivalents.

The mishkan constructed by Israel in the desert, as well

as the Temple in Jerusalem, are each a mashkon, a “pledge”

offered by the people as a guarantee of their loyalty and

commitment. See Shemot Rabbah 31:10: “The blessed Holy

One said, ‘… I have made a stipulation with them: If they

sin, the Temple will be seized on their account, as is said: I

will place  My Dwelling, in your midst ,(mishkani) משכני

(Leviticus 26:11). Do not read mishkani, My Dwelling, but

rather משכוני (mashkoni), My pledge.”’

Rabbi Abba adds the identification of mishkan with

Shekhinah, who is seized on account of Israel’s sins and



banished into exile. On the exile of Shekhinah, see above, pp.

71–72, n. 49.

On the connection between mishkan and Shekhinah, see

Tanḥuma, Naso 22, in the name of Rabbi Yehoshu’a son of

Levi, “Once the mishkan was erected, Shekhinah descended and

settled among them.”

On the midrashic play on mishkan and mashkon, see also

Tanḥuma, Mishpatim 11, Vayaqhel 9, Pequdei 2, 4–5, Naso

14; Tanḥuma (Buber), Pequdei 2, Naso 21; Shemot Rabbah

35:4; 51:3, 5; Bemidbar Rabbah 12:14; Zohar 3:114b; ZḤ

65b (ShS). The verse in Leviticus reads: I will place My

Dwelling in your midst, and My soul will not loathe you [or:

My throat will not expel you]. See Milgrom, Leviticus,

3:2301–2.

40. mashkona, a pledge, surely! This may be

compared… By means of a parable, Rabbi Abba now

indicates that the pledge is actually offered by God, not

Israel. Wishing to dwell with Israel, the blessed Holy One

brought them His most precious delight: Shekhinah

(symbolized by the mishkan). She serves as His pledge,

guaranteeing that He will never abandon them. Even when

Israel is in exile—and the blessed Holy One is far away—

Shekhinah accompanies Her people. If the blessed Holy One

“wants His pledge,” He must return to Israel.

See Zohar 3:114b; ZḤ 65b (ShS); Gikatilla, Sha’arei

Orah, 9b. On the exile of Shekhinah, see the preceding note.

41. He took his bed… Symbolizing both intimacy and

stability. See Baer, A History of the Jews in Christian Spain,

1:205: “Besides the house or a small plot of ground

remaining to the family, the only asset generally mentioned

is the bed, the only permanent item, apparently, of all their

property.”

42. I will place My bed in your house…  Shekhinah is

called “bed,” indicating Her intimate relationship with the

blessed Holy One.



On Shekhinah as “bed,” see Zohar 1:37a, 225b, 226b,

248b, 250b; 2:5a (MhN), 30a–b, 48b, 51a, 133a, 226a;

3:60a, 118b, 119b, 120b, 148b, 210b, 269b; Moses de León,

Sefer ha-Rimmon, 370; idem, Sheqel ha-Qodesh, 62–64 (78–

79). Cf. BT Shabbat 55b, where it is said that Jacob kept a

bed in his tent for Shekhinah. See Rashi, ad loc., s.v. aḥat shel

Shekhinah and ḥillalta, and on Genesis 49:4.

According to the eleventh-century Catholic reformer

Peter Damian, Mary is the golden couch upon which God,

tired out by the actions of humanity and the angels, lies

down to rest. See Patai, The Hebrew Goddess, 280.

43. They rose at midnight… An opportune time to

engage in Torah. See above, pp. 10–11, n. 32.

In Proverbs 3:18, Wisdom is described as a tree of life,

and this image is frequently applied to Torah. For various

interpretations of the wording “for although we are in this

place…,” see Vital; Nefesh David; Matoq mi-Devash.

44. Moses took the Tent… Following the grave sin of

the Golden Calf, when Israel betrayed God and exchanged

His Glory for that of an idol, Moses removed the Tent of

Meeting and pitched it for himself outside the camp. The

Tent was the dwelling place of Shekhinah (who is pictured as

the divine pledge), and Moses was uncertain whether

Shekhinah would remain with Israel on earth or depart above.

On Shekhinah as God’s pledge, see above, note 40. The

expression “exchanged His Glory” derives from Psalms

106:20: They exchanged their glory for the image of a bull

eating grass. See Zohar 2:191a, 237a. On the verse in

Exodus, see BT Shabbat 88a; Tanḥuma, Ki Tissa 27;

Tanḥuma (Buber), Ki Tissa 15; Shemot Rabbah 45:2–3;

Midrash Tehillim 25:6; Zohar 1:52b, 239a–b; 2:194a–b,

236a.

45. Why Joshua?… Appropriately, he served as the

trustee of Shekhinah (the divine pledge) because Shekhinah is

symbolized by the moon, and according to rabbinic



tradition, “The face of Moses was like the face of the sun;

the face of Joshua was like the face of the moon.”

See Sifrei, Numbers 140; BT Bava Batra 75a. On the

significance of Joshua not departing from within the Tent,

see Zohar 1:53a; 2:65b–66a, 164a, 194b. The verse in

Exodus reads: He returned to the camp, and his attendant,

Joshua son of Nun, נער (na’ar), a deputy [or: attendant,

servant, lad, youth], did not depart from within the Tent.

46. wherever Israel goes in exile, Shekhinah is with

them… On this theme, see above, pp. 71–72, n. 49. On

Shekhinah as being symbolized by Dwelling, see above, note

39.

47. My beloved resembles a gazelle… According to

midrashic tradition, this verse is spoken by Israel about the

blessed Holy One, who comes to gaze upon His people.

Here, Rabbi Yitsḥak indicates that the blessed Holy One

comes to gaze not only upon them but also upon Shekhinah,

His pledge.

On the verse, see Sifrei, Numbers 115; Shir ha-Shirim

Rabbah on 2:9; Pesiqta de-Rav Kahana 5:8; Pesiqta Rabbati

15, 71b–72a; Bemidbar Rabbah 11:2. The concluding word

in the verse, החרכים (ha-ḥarakim), can be rendered the lattices

or the crevices.

48. This may be compared to a king… For related

parables, see Bahir 51 (76); Zohar 2:189a–b; 3:6a–b, 74a–b,

297b; Moses de León, Sefer ha-Mishqal, 122–23. For

midrashic parables of God divorcing (or intending to

divorce) Israel, see Sifra, Millu’im (Shemini) 1:5, 43d;

Sifrei, Numbers 131; Midrash Tanna’im, Deuteronomy

32:1; Devarim Rabbah 1:2; Bemidbar Rabbah 2:15.

On the term matronita, see the Glossary. “Chinks” renders

the neologism קוסטי (qustei), whose precise meaning is

uncertain. See Derekh Emet; Luria, Va-Ye’esof David, s.v.

qusta kutlei.

49. So with Israel… Actually, the parable and its

analogy do not correspond directly. In the parable the



pledge is the son, who guarantees the king’s faithfulness

and love for his queen (matronita). In the analogy the pledge

is Shekhinah (Matronita), who guarantees the blessed Holy One’s

love for Israel, the son. The reader is left wondering: Who

is a pledge for whom? What is the relationship between

Israel and Shekhinah (who is known as Assembly of Israel)?

See Or Yaqar; Miqdash Melekh; Matoq mi-Devash. Cf.

Vol. 5, pp. 291–92, n. 284; and Maimonides’ remarks on the

design of esoteric parables in Guide of the Perplexed (ed.

Pines), 1, Introduction, p. 8.

Song of Songs 2:8 reads in full: The voice of my

beloved! [Or: Hark! My beloved!] Here he comes, leaping

over mountains, bounding over hills. This verse

immediately precedes My beloved resembles a gazelle, etc.,

on which see above, note 47.

50. behind our wall—in synagogues… See Shir ha-

Shirim Rabbah on 2:9; Pesiqta de-Rav Kahana 5:8; Pesiqta

Rabbati 15, 72a; Bemidbar Rabbah 11:2.

On the need for windows in a house of prayer, see BT

Berakhot 34b, in the name of Rabbi Yoḥanan: “A person

should only pray in a house with windows, as is said: There

were windows in the upper chamber open toward

Jerusalem [and three times a day he knelt on his knees and

prayed and offered praise before his God] (Daniel 6:11).”

See Rashi, ad loc., s.v. ḥallonot; Zohar 2:59b (Piq), 251a

(Heikh).

51. on that day… When the blessed Holy One comes to

gaze upon Israel, namely on the new moon and Sabbath

and festivals. (See above at note 47.) The verse from

Psalms is included in Hallel, recited on new moons and

festivals.

52. YHVH’s discipline, my son, do not spurn… The

verse concludes: and do not despise His reproof. See

Proverbs 13:24; Midrash Mishlei 13; Tanḥuma, Shemot 1;

Shemot Rabbah 1:1. Cf. Deuteronomy 8:5; Sifrei,

Deuteronomy 32; BT Berakhot 5a.



53. I have loved you… The passage reads: “I have

loved you,” says YHVH. And you ask, “How have You loved

us?” “Is not Esau Jacob’s brother,” declares YHVH, “yet I

have loved Jacob, and Esau I have hated, and I have made

his hills a desolation.”

Rabbi Yose explains that because God loves Jacob (that

is, Israel), He disciplines them, guiding them toward

goodness; whereas He hates Esau and therefore abandons

him to his own wickedness. In rabbinic literature Edom

often represents the Roman Empire, and in medieval

literature it often represents Christian dominion. See Zohar

2:17b (MhN).

and do not despise… Rabbi ,(ve-al taqots) ואל  תקוץ .54

Yose associates תקוץ (taqots) with קוץ (qots), “thorn.”

See Zohar 3:8a, 42b; Baḥya ben Asher on Deuteronomy

21:23. Cf. JT Megillah 3:6, 74b; Devarim Rabbah 4:1;

Soferim 12:1; Zohar 3:114b.

“Thorns” renders גובין (gubbin), “pits,” here apparently a

misspelling of כובין (kubbin), “thorns,” resulting from either

scribal error, a phonetic interchange of כ (kaf) and ג (gimel),

or playful variation. See Zohar 2:103b; 3:24b, 42b.

55. When Righteousness is aroused… When Shekhinah

(known as Tsedeq, “Righteousness”) is aroused by human sin,

numerous forces issue from Her to punish those below.

“Dazzling aspects” renders סטרי  טהירין (sitrei tehirin). Tehirin

derives from the Aramaic root טהר (thr), meaning

“brightness, noon.” One class of demons is named טיהרי
(tiharei), “noonday demons.”

See Psalms 91:6 and Rashi, ad loc.; Targum, Song of

Songs 4:6; Targum Yerushalmi, Numbers 6:24,

Deuteronomy 32:24; Zohar 1:125a–b, 130b, 198b, 200a,

232b (Tos), 237b; 2:130a, 195b, 205a, 207a; 3:62b, 73b

(Mat), 266a; Liebes, Peraqim, 320. The Hebrew root טהר
(thr), “pure,” lends this demonic name a euphemistic tone.

56. Beneath them are other chieftains… These

demonic subordinate forces strike below and then return



above to obtain authorization to punish further. Then they

enter their abode to be recharged with the redness of

Judgment.

The number thirty-nine (“forty-minus- one”)

corresponds to the total number of lashes that a rabbinical

court is authorized to inflict. See Deuteronomy 25:3; M

Makkot 3:10; Zohar 1:148a (ST); 3:194a; ZḤ 55a.

On the progression “descend,… ascend, and obtain

authorization,” cf. the account of Satan’s activity in BT

Bava Batra 16a: “He descends and leads astray, ascends

and arouses wrath, obtains authorization and seizes the

soul.”

“Fiery sparks” and “their sparks” render טפסין (tifsin) and

sometimes (tifsa) טפסא respectively. In the Zohar (tifsei) טפסי

means “glowing ember, burning coal.” See above, p. 218, n.

28.

The verse in Genesis records God’s promise after the

Flood to never again destroy the world. See Zohar 1:70a;

3:54a. The full verse in Leviticus reads: If even with these

you do not heed Me, I will go on to chastise you sevenfold

for your sins.

Sevenfold… Even one full measure of ,(Sheva) שבע .57

punishment would be unbearable. On the verse in Psalms,

see Zohar 3:185b.

58. Rather, what does Scripture mean… Rabbi Yose

reads the word sheva hyperliterally as seven—referring to

Shekhinah, last of the seven lower sefirot. She is also known as

Shemittah, the Sabbatical year (literally “release”), when

debts are remitted and the land is “released” (that is, left

uncultivated). Shekhinah executes divine punishment but also

conveys forgiveness and “release” from guilt. On Shekhinah

as the Sabbatical year, see above, p. 208, n. 6.

59. She is called Sheva, Seven… This name refers to

Shekhinah when She functions independently. However, when

She is joined to Binah (the Divine Mother), She is called שבע
—”Bathsheba,” literally “Daughter of Seven“ ,(Bat Sheva) בת



alluding to Her Mother, Binah, who includes and generates

all seven lower sefirot. Empowered by Binah, Shekhinah—who is

called Malkhut (Kingdom)—reigns over the world below,

manitesting the Kingdom.

Shekhinah is also called באר  שבע (Be’er Sheva), “Beersheba,”

literally “Well of Seven”—apparently because She receives

the flow of emanation from seven sefirot (Binah through Yesod),

or because She is both a “well” and the “seventh” of the

lower sefirot. Furthermore, Shekhinah is known as Well of

Isaac, since She is influenced by Gevurah, symbolized by

Isaac.

The phrase “to liberate completely” alludes to the

liberation of Israelite slaves (or indentured servants), which

took place after six years of servitude (associated here with

the start of the Sabbatical year). See above, pp. 208–9, n. 6.

On Shekhinah as Be’er Sheva, see Zohar 1:147a–b, 152b;

3:22b, 52b; Gikatilla, Sha’arei Orah, 6a.

60. I will chastise you, I Myself… The first clause

refers to demonic forces, through whom God will deliver

punishment. The wording I Myself apparently alludes to the

blessed Holy One, while Sheva (Seven) designates Shekhinah.

Possibly, I Myself also alludes to Shekhinah, who is known as

,I, because through Her God reveals Himself ,(Ani) אני

declaring “I am.”

See Bahir 45 (66–67); Naḥmanides on Leviticus 26:16;

Zohar 3:115b. On Shekhinah as Ani, see Zohar 1:6a–b, 65b,

204b; 2:236b; 3:49b, 151a, 178b; Moses de León, Sefer ha-

Rimmon, 380 (and Wolfson’s notes 8–9). Cf. Vol. 4, p. 264,

n. 231.

For various interpretations, see Or Yaqar; Vital;

Miqdash Melekh; Matoq mi-Devash. On the other

chieftains, see above, note 56.

61. So I Myself… God decides to share in Israel’s exile.

On the exile of Shekhinah, see above, pp. 71–72, n. 49.

The full verse in Isaiah reads: Thus says YHVH: Where is your

mother’s bill of divorce by which I sent her away? Or which



of My creditors was it to whom I sold you off? Behold, it is

for your sins that you were sold, and for your crimes your

mother was sent away. On this verse, see Azriel of Gerona,

Peirush ha-Aggadot, 60; Zohar 1:237a; 2:189b; 3:8a, 74b–

75a, 102b. On the phrase “masters of fiery sparks,” see

above, note 56.

62. For a palace is not fit for a king… Cf. Eikhah

Rabbah 5:19: “Is there a king without a queen?” See Zohar

3:5a, 69a, 77b.

YHVH your God ,(Ve-shav YHVH Elohekha) ושב  יהוה  אלהיך .63

will return… See BT Megillah 29a, in the name of Rabbi

Shim’on son of Yohai: “Come and see how beloved are

Israel in the sight of the blessed Holy One! Wherever they

went in exile, Shekhinah accompanied them. When they were

exiled to Egypt, Shekhinah was with them…. When they were

exiled to Babylon, Shekhinah was with them…. And even when

they are destined to be redeemed, Shekhinah will be with

them, as is said: ושב  יהוה  אלהיך  את  שבותך (Ve-shav YHVH Elohekha et

shevutekha), YHVH your God will return with your captivity

(Deuteronomy 30:3). The verse does not read והשיב (ve-

heshiv), will restore, but rather ושב (ve-shav), will return. This

teaches that the blessed Holy One will return with them

from amidst the exile.”

The full verse in Deuteronomy reads: YHVH your God will

restore your fortunes [or: will return your captivity] and

have compassion on you [or: and take you back in love]. He

will return and gather you from all the nations where YHVH

your God has scattered you. According to the midrashic

reading, the word את (et) in the clause ושב  יהוה  אלהיך  את  שבותך
(Ve-shav YHVH Elohekha et shevutekha), YHVH your God will return

your captivity, is construed not as signaling the direct

object (your captivity), but rather as meaning with, thereby

yielding the radical reading YHVH your God will return with

your captivity. See above, pp. 71–72, n. 49.

64. These are the words of the covenant… The full

verse reads: These are the words of the covenant that YHVH



commanded Moses to seal with the Children of Israel in the

land of Moab, besides the covenant that He sealed with

them at Horeb.

Since the preceding verses in Deuteronomy (28:15–68)

—as well as the similar passage in Leviticus 26:14–43—

consist of curses for disobedience, Rabbi Ḥiyya wonders

why such threats are referred to as דברי  הברית (divrei ha-berit),

the words of the covenant, which seems to imply divine

protection and care. They should rather be called דברי  גבורה
(divrei gevurah), words of power, that is, words of discipline

and chastisement deriving from Gevurah (Power), on Din

(Judgment).

from the mouth of ,(mi-pi ha-gevurah) מפי  הגבורה .65

Power… In BT Megillah 31b, Abbaye distinguishes

between the list of curses in Leviticus 26 and the later list

in Deuteronomy 28: “The former [curses] are stated in the

plural [i.e., addressed to all Israel] and Moses uttered them

from the mouth of [Divine] Power ,(mi-pi ha-gevurah) מפי  הגבורה

[i.e., conveying God’s speech]; the latter are stated in the

singular and Moses uttered them מפי  עצמו (mi-pi atsmo), from

his own mouth [i.e., in his own formulation and in his own

name].” For example, the list in Leviticus reads: If you

[plural] do not heed Me (Leviticus 26:14), conveying divine

speech, whereas the list in Deuteronomy reads: It shall be,

if you [singular] do not heed the voice of YHVH your God…

(Deuteronomy 28:15).

On the passage in Megillah, see Zohar 3:7a, 261a,

265a. On the phrase mi-pi ha-gevurah, “from the mouth of

Power,” see Vol. 4, p. 439, n. 262; Vol. 7, pp. 27–28, n. 86.

66. Both these and those were words of the

covenant… Both series of divine threats (in Leviticus and

Deuteronomy) can be characterized as words of the

covenant. Even though the former derived mi-pi ha-gevurah,

“from the mouth of [Divine] Power,” they still reflect the

covenant—which symbolizes both Yesod (the divine phallus,



associated with the covenant of circumcision) and His

partner, Shekhinah.

Yesod is known as Righteous One, while Shekhinah is

referred to as Judgment, because She is influenced by the

sefirah of Din (Judgment). Divine goodness issues from Yesod,

whereas “evil” or punishment is conveyed by Shekhinah, who

is also called Tsedeq, “Righteousness.” The final clause refers

to the union of Yesod and Shekhinah, the two components of

Covenant.

On Yesod as Righteous One, see above, pp. 68–69, n. 43.

For various interpretations of this paragraph, see Or Yaqar;

Vital; Matoq mi-Devash.

…Remember and Keep ,(Zakhor ve-shamor) זכור  ושמור .67

In the first version of the Ten Commandments, the wording

is: זכור (Zakhor), Remember, the Sabbath day to hallow it

(Exodus 20:8). The second version reads: שמור (Shamor),

Keep, the Sabbath day to hallow it (Deuteronomy 5:12).

According to a rabbinic tradition, “Zakhor, Remember, and

shamor, keep, were both spoken in a single utterance.”

For the kabbalist, zakhor, remember, suggests זכר (zakhar),

“male,” signifying the male divine potency (Yesod or Tif’eret),

whereas the alternative formulation, shamor, keep, signifies

the female, Shekhinah. Here, Rabbi Yose indicates that these

male and female aspects are “bound as one.” The male

aspect is associated with day, the female with night. In the

closing sentence, “this place” refers to the joint site of Yesod

and Shekhinah.

On zakhor (remember) and shamor (observe) being spoken

simultaneously, see Mekhilta, Baḥodesh 7; Mekhilta de-

Rashbi, Exodus 20:8; Sifrei, Deuteronomy 233; Midrash

Tanna’im, Deuteronomy 5:12; JT Nedarim 3:2, 37d; BT

Rosh ha-Shanah 27a. On zakhor and shamor as respectively

male and female, see above, pp. 14–15, n. 42.

68. Therefore Sabbath… is called covenant…

Reflecting the union of the male and female aspects of

covenant.



The context in Exodus (31:16–17) reads: The Children

of Israel shall keep the Sabbath, observing the Sabbath

throughout their generations, an eternal covenant.

Between Me and the Children of Israel it is a sign that in

six days YHVH made heaven and earth and on the seventh

day He ceased and was refreshed.

69. I will grant peace… Alluding to Yesod, the divine

phallus, who gratifies and soothes Shekhinah (symbolized by

the land).

See BT Shabbat 152a, where Rabbi Shim’on son of

Ḥalafta refers to the phallus as “peacemaker of the home.”

Cf. Vayiqra Rabbah 18:1; Qohelet Rabbah on 12:5; Zohar

3:31a. See above, note 35. The full verse in Leviticus reads:

I will grant peace in the land, and you will lie down with

none to make you afraid; I will eliminate evil beasts from

the land, and no sword will traverse your land.

sevenfold… Alluding to Shekhinah, who is ,(sheva) שבע .70

called both Sheva (Seven) and Tsedeq (Righteousness). She

will convey the divine punishment and chastisement. She

shares with Yesod the designation Covenant. See above,

notes 58, 66.

…Yet even this, too (Ve-af gam zot) ואף  גם  זאת .71

According to Rabbi Yose, ve-af (yet even) includes Tif’eret,

who shares in Israel’s suffering. He is similarly referred to

earlier in this chapter of Leviticus by the phrase af ani (I

Myself, or even I).

See above, note 60. On the rabbinic interpretation of

af, see Mishnat Rabbi Eli’ezer 1, pp. 11, 13; Midrash

Aggadah, Leviticus 26:44.

72. Gam, Too—to include Assembly of Israel… Here

the word גם (gam), “also, too,” serves to include Shekhinah

(known as Assembly of Israel). Rabbi Yose underscores the

point by referring to Her kabbalistic name zot, this.

On the rabbinic interpretation of gam, see Mishnat

Rabbi Eli’ezer 1, pp. 11–13; Bereshit Rabbah 1:14; JT

Berakhot 9:5, 14b. On Assembly of Israel as a title of



Shekhinah, see above, p. 11, n. 32. On Shekhinah as zot, see

above, p. 211, n. 11. On Shekhinah accompanying Israel in

exile, see above, pp. 71–72, n. 49.

73. for if I do not redeem them… Until Israel is

redeemed, there can be no complete union between the

Yesod and Shekhinah, the two components of the divine

covenant. See above, note 66.

74. the verse should read I will not strike them or

kill them… The verbs strike and kill seem more

appropriate to the following Hebrew word: לְכַלּוֹתָם (le-

khallotam), so as to destroy them. However, Rabbi El’azar

focuses on the precise spelling of this word in the

Masoretic text: לְכַ�תָם (le-khallotam)—without the letter ו (vav)—

which enables him to read it as לְכַלָּתָם (le-khallatam), because

of their Bride. Shekhinah is the Bride of the blessed Holy One,

sharing in Israel’s exile and intimately linked with them.

Because He yearns for Her, He can never reject them or

loathe them.

On the spelling לְכַ�תָם (le-khallotam), see Minḥat Shai, ad

loc. Cf. Vol. 7, p. 8, n. 24.

75. the tanners’ street… Notorious for its foul odor.

See BT Qiddushin 82b: “The world cannot exist without

a perfume-maker and without a tanner. Happy is one who is

a perfume-maker by trade, and woe to him who is a tanner

by trade!” According to M Ketubbot 7:10, if a woman is

married to a tanner, she can demand a divorce.

76. just to hear this word… Of Torah. Similar

exclamations appear in rabbinic literature and often in the

Zohar. See above, p. 130, n. 223.

77. A son honors his father… Rabbi Yose expounds

this verse in honor of Rabbi El’azar (the devoted and

virtuous son of Rabbi Shim’on), whose profound teaching

he just heard from Rabbi Ḥiyya.

On the specific elements of honoring one’s parents, see

BT Qiddushin 31b: “What is meant by honoring [one’s



father and mother]?… Providing food and drink, clothing

and covering him, leading him in and out.”

In insisting that one should honor his father after he

has died, Rabbi Yose may be interpreting the word את (et) in

the command Honor את (et) your father. This tiny word is

usually an accusative particle with no clear independent

sense. However, already in rabbinic times, Nahum of Gimzo

and his disciple Rabbi Akiva taught that the presence of et

in a biblical verse amplifies the apparent meaning. Here,

Rabbi Yose may be indicating that et extends the obligation

to honor one’s father beyond his lifetime.

If a person continues to live virtuously after his father

has died, he thereby honors his father, and God watches

over his father’s soul in heaven and seats him upon a

throne of honor.

On the significance of et, see BT Pesaḥim 22b, Ḥagigah

12a–b. On a deceased father’s soul being rewarded for his

son’s virtuous conduct, see Zohar 3:171a; ZḤ 49b, 84c

(MhN, Rut). Cf. Zohar 3:144b (IR).

On the passage in Qiddushin, see Mekhilta, Baḥodesh

8; Mekhilta de-Rashbi, Exodus 20:12; Sifra, Qedoshim 1:10,

87a; Tosefta Qiddushin 1:11; JT Pe’ah 1:1, 15c; Qiddushin

1:7, 61b; Pesiqta Rabbati 23–24, 12a.

78. For example, Rabbi El’azar… Whose teaching

Rabbi Yose just heard.


