
1. YHVH spoke to Moses… The full verse reads: YHVH

spoke to Moses, saying, “Send for yourself men, that they

may scout the land of Canaan, which I am giving to the

Children of Israel. One man each for his father’s tribe, you

are to send, every one of them a chieftain.”

2. Have you ever in your life… The quotation is from

God’s speech to Job out of the whirlwind (38:12–13): Have

you ever in your life commanded morning, ידעת  השחר (yiddata

ha-shaḥar), assigned the dawn, its place, to seize the corners

of the earth, so that the wicked will be shaken from it? The

wording ידעת  השחר (yiddata ha-shaḥar), assigned the dawn,

represents the Masoretic text as it is read (known as qere,

“[that which is] read”). The alternative wording—ידעתה  שחר
(yiddatah shaḥar), assigned dawn—represents the text as it is

written (known as ketiv, “[that which is] written”).

Here Rabbi Ḥiyya first quotes the former wording—

assigned the dawn—and then ,(yiddata ha-shaḥar) ידעת  השחר

asks why in the latter wording—ידעתה  שחר (yiddatah shaḥar),

assigned dawn—the letter ה (he) is separated from שחר
(shaḥar), dawn. His answer appears eventually, below at note

13.

3. When evening extends… The sun symbolizes Tif’eret,

and as sunlight begins to fade, powers of Judgment on the

left begin to dominate. Then is the time to recite minḥah (the

afternoon prayer) in order to assuage Judgment.

On the quality of the time of minḥah and the

assuagement of Judgment, see Zohar 1:95b, 132b, 182b,

230a; 2:21a (MhN), 36b, 88b, 156a; 3:64b, 129a (IR), 226b,

288b (IZ), 293a (IZ); Moses de León, Sefer ha-Rimmon, 87;

Tishby, Wisdom of the Zohar, 3:963–64.

4. Isaac digs a well below This patriarch symbolizes

Gevurah, whose flow of emanation reaches Shekhinah,

symbolized by a well.

On Isaac digging a well, see Genesis 26:18–19, 25.

According to rabbinic tradition, Isaac instituted minḥah. See

BT Berakhot 26b: “Rabbi Yose son of Rabbi Ḥanina said,



‘The patriarchs instituted the prayers.’… Abraham

instituted the morning prayer…. Isaac instituted the

afternoon prayer.… Jacob instituted the evening prayer.”

See JT Berakhot 4:1, 7a–b; Bereshit Rabbah 68:9.

5. As night enters… Judgment prevails, and a decree

(“slip”) appears in the heavenly ledger, authorizing harsh

forces to “pluck” the wicked. These “ravaging bands”

convey false information via dreams, interspersed with

occasional accurate messages. Any person who ventures

out alone at night becomes vulnerable.

The expression “toying with souls of the wicked” likely

alludes to sexual arousal. See Or Yaqar; Miqdash Melekh;

Vol. 5, p. 213, n. 68.

According to BT Berakhot 55b, angels convey prophetic

dreams, whereas demons convey false ones. In the Zohar,

demonic forces often convey false information through

deceitful dreams, while if the information is accurate, it

usually concerns only events that are soon to unfold.

See Zohar 1:83a, 130a–b, 150b, 183a, 199b–200a,

238a; 2:130a, 195b, 251b (Heikh), 264a (Heikh), 267a

(Heikh); 3:25a, 48b, 52b, 76b; Tishby, Wisdom of the Zohar,

2:809–14. On the demons’ limited knowledge of the future,

see BT Berakhot 18b, Ḥagigah 16a; Avot de-Rabbi Natan A,

3; Pirqei de-Rabbi Eli’ezer 7; Naḥmanides on Leviticus

17:7; Zohar 1:83a, 130a, 200a; 2:195b, 251b (Heikh);

3:25a.

On sleep as a taste of death, see BT Berakhot 57b:

“Sleep is one-sixtieth of death.” See Zohar 1:36a–b, 53b,

169b, 184b, 207a; 2:173a, 195b, 215b; 3:119a, 120b–121a,

178a, 234b, 260a; Moses de León, Sefer ha-Rimmon, 52–

53.

The phrase “a slip of plucking” renders פתקא  דקוטפא (pitqa

de-qutpa). Pitqa (note, slip, memorandum, name slip carried by

the Angel of Death) derives from Greek pittakion, “tablet,

written message, note.” See Qohelet Rabbah on 3:2; Zohar

1:220a (standard editions); 3:15a (Vol. 7, p. 92, n. 280), 99a



(Piq), 149b; Bei’ur ha-Millim ha-Zarot, 185, s.v. pitqa; Ta-

Shma, Ha-Nigleh she-ba-Nistar, 120, n. 52.

The term “ledger” renders אחמתא (aḥmeta). This word

appears in Ezra 6:2 as the name of the ancient capital of

the Medes (modern Hamadan), but the context mentions

archives and treasures: Thereupon, at the order of King

Darius, they searched the archives [literally: house of the

books] where the treasures were stored in Babylon. And in

the citadel of Aḥmeta in the province of Media, a scroll was

found in which a memorandum was written. Rashi and Ibn

Ezra, ad loc., quote an interpretation of aḥmeta as “a vessel”

for letters and scrolls. (Cf. Hebrew חמת [ḥemet], “[goat’s]

skin,” containing water or wine.) In Targum to Esther 1:4,

.means “vessels” containing gold and gems (aḥmitin) אחמיתין

In the Zohar, aḥmeta can refer to a treasure-house, treasury,

archive, or ledger.

See Pirqei de-Rabbi Eli’ezer (ed. Friedlander) 50; Zohar

1:220a (standard editions); 2:97a; 3:149b, 154b, 166b,

172a; Bei’ur ha-Millim ha-Zarot, 173, s.v. aḥmeta; Derekh

Emet; Nitsotsei Orot; Liebes, “Shimmushan shel Millim,”

17–18; idem, Peraqim, 346.

6. When a north wind is aroused… At midnight,

when the divine couple begins to unite. Shekhinah (known as

Assembly of Israel) is embraced by Gevurah (the divine left

arm), symbolized by the direction north, and the blessed

Holy One delights with the souls of the righteous in the

Garden of Eden. This is an auspicious time for devotees to

rise from sleep and engage in Torah, thereby participating

with Shekhinah in praising the Divine King.

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 Psalms

119:62.



In the Zohar this legendary custom is expanded into a

ritual, which parallels the midnight vigil common among

Christian monks from early medieval times. In Zohar

3:119a, Rabbi Yehudah may be alluding to the Christian

practice: “… the nations of the world, whom I have seen in

the same manner.” See Zohar 1:92b; Vol. 2, pp. 82–83, nn.

632–35.

On the passage in Berakhot and the midnight ritual, see

also JT Berakhot 1:1, 2d; Sifra, Beḥuqqotai 3:3, 111b;

Tanḥuma (Buber), Beha’alotekha 19; Aggadat Bereshit

23:5; BT Sanhedrin 102a; 2 Enoch 8:3; Zohar 1:10b, 72a,

77a–b, 82b, 92a–b, 136a–b, 178a–b, 194b, 206b–207b,

231a–232a, 242b; 2:26b–27a, 30a, 36b, 46a, 56b–57a, 67b,

130a–b, 136a, 173b, 195b–196a, 209a; 3:11a, 12b–13a,

21b–22b, 23b, 44a–b, 49b, 52b, 65a, 67b–68a, 81a, 90a,

107b–108a, 113a–b, 119a, 166b, 171b, 193a–b, 213a–b,

260a; ZḤ 13b–c (MhN), 86c (MhN, Rut); Moses de León,

Sefer ha-Rimmon, 54; [idem?], Seder Gan Eden, 294 (138);

Scholem, On the Kabbalah, 146–50; Hellner-Eshed, A River

Flows from Eden, 121–45. See also the comment by Sherira

Gaon in Teshuvot Ge’onei Mizraḥ u-Ma’arav, 141: “It was a

custom of חסידות (ḥasidut), piety (or devotion), to rise at

midnight and utter songs and praises.” Cf. BT Tamid 32b, in

the name of Rabbi Ḥiyya: “Whoever engages in Torah at

night—Shekhinah faces him.”

The concluding clause (“and these are distinguished

during the day”) may allude to the tradition recorded in BT

Ḥagigah 12b, in the name of Resh Lakish: “To one who

engages in Torah by night, the blessed Holy One extends a

thread of love by day, as is said: By day YHVH directs His

love. Why? Because in the night His song is with me

(Psalms 42:9).” His song is the song of Torah. See below,

pp. 501–2, n. 5.

In rabbinic literature the phrase כנסת  ישראל (Keneset

Yisra’el), “Assembly of Israel,” usually denotes the people of

Israel. The Midrash on the Song of Songs describes an



allegorical love affair between the maiden (the earthly

community of Israel) and her lover (the Holy One, blessed

be He). In the Zohar, Keneset Yisra’el can refer to the earthly

community but also (often primarily) to Shekhinah, the divine

feminine counterpart of the people, the aspect of God most

intimately connected with them. The lovers in the Song of

Songs are pictured as a divine couple, Tif’eret and Shekhinah.

For rabbinic roots of this mythical view of Assembly of

Israel, see BT Berakhot 35b; Pesaḥim 118b; Liebes, Studies

in Jewish Myth, 42–54.

7. There is one Holy Name… Rabbi Ḥiyya spells out

this name below (at note 12). Here he simply says that it is

associated with the letters מ  נ  צ  פ  כ (mem, nun, tsadi, pe, kaf).

These five letters are distinguished by the fact that in

addition to their normal forms they also have special final

forms appearing at the end of a word. Once in the entire

Bible, the final form of the letter מ (mem)—which is ם—

appears out of place, before the end of a word, in the verse

from Isaiah: לםרבה (le-marbeh), of the increase of, dominion.

On the five final letters, see BT Shabbat 104a: “[The

final forms of the letters] מ  נ  צ  פ  כ (mem, nun, tsadi, pe, kaf) were

declared by צופים (tsofim), the Seers.” See JT Megillah 1:9,

71d; Bereshit Rabbah 1:11 (and Theodor’s note, ad loc.);

BT Megillah 2b; Pirqei de-Rabbi Eli’ezer 48; Tanḥuma,

Qoraḥ 12; Bemidbar Rabbah 18:21; Zohar 1:101a (ST); ZḤ

66c–d (ShS).

In the Zohar the final ם (mem) often symbolizes Binah. See

Zohar 1:34b; 2:127a–b, 135a, 180a; 3:66b, 236b, 285b; ZḤ

5c (SO), 38c, 41d, 72b–d (ShS). On the esoteric nature of

the final ם (mem), see BT Shabbat 104a: “The Rabbis told

Rabbi Yehoshu’a son of Levi: ‘Children have now come to

the house of study and said things unparalleled even in the

days of Joshua son of Nun:… Open מ (mem) and closed ם
(mem): open saying and sealed saying.’” See also Rashi, ad

loc., s.v. ma’amar patuaḥ; Bahir 57–58 (84–86); Liebes, Studies

in the Zohar, 148–50.



Regarding the strange form לםרבה (le-marbeh), according

to a Masoretic list, this word is written as two words (רבה
,.and read as one. See Minḥat Shai, ad loc.; Weil, ed (לם

Massorah Gedolah, 26, § 214. For modern scholarly

discussion, see Driver, “Problems of the Hebrew Text and

Language,” 49; Wildberger, Isaiah, 387, 405. For rabbinic

and kabbalistic interpretations, see BT Sanhedrin 94a;

Soferim 7:3; Rut Rabbah 7:2; Midrash Ḥaserot vi-Yterot,

185 (Battei Midrashot 2:302); Zohar 1:34b; 3:285b; ZḤ 5c

(SO), 72c (ShS); Liebes, Studies in the Zohar, 149–50.

For various interpretations of this difficult passage

(extending below to note 12), see Or Yaqar; Miqdash

Melekh; Ateret Tsevi; Sullam; Matoq mi-Devash.

 …was concealed (Mem) ם .8 Binah was concealed,

including Ḥokhmah within Herself. Ḥokhmah, the primordial

point, is symbolized by the letter י (yod). Binah, the Divine

Mother, gave birth to all the lower sefirot, following which

She was symbolized by the partially open form of the letter

.(mem) מ

9. When the Temple was destroyed… When this

catastrophe occurred, the springs of emanation issuing

from Binah were sealed.

The seven “other letters” may correspond to the seven

lower sefirot emerging from Binah. Three of these—כ  ל  ך (kaf,

lamed, final kaf)—immediately precede the letter מ (mem) in

the alphabet. The other four are specified below. The

letters כ  ל  ך (kaf, lamed, final kaf) constitute the opening word

of the verse in Song of Songs.

(nun) ן male and female… The final—(Nun) ן .10

symbolizes the union of male and female.

For various interpretations of the concluding sentence,

see the sources listed above, end of note 7. On the straight

as symbolizing the union of male and female, see (nun) ן

Bahir 56 (83); Zohar 1:18b–19a, 147a (Tos); 3:155a, 285b;

ZḤ 70a (ShS).



11. In these two letters… The two final letters ם (mem)

and ן (nun) somehow include twelve letters, namely the

twelve letters of the name that follows. For other

references to a Divine Name consisting of twelve letters,

see below, p. 142, n. 275. For various interpretations of the

concluding sentence, see the sources listed above, end of

note 7.

This particular spelling of the … בל״ך  סעפ״א  אענצ״ה .12

Holy Name follows the reading in Es3, which differs (after

the first six letters) from the spelling in other manuscripts

and in the printed editions. As mentioned above (note 9),

the first three letters—כ  ל  ך (kaf, lamed, final kaf)—immediately

precede the letter מ (mem) in the alphabet. The next three

letters—ס  ע  פ (samekh, ayin, pe)—immediately follow the letter נ
(nun) in the alphabet. (These “words” include the Hebrew

punctuation mark that signals an acronym.) For various

interpretations of the last letter of the middle “word” and

of the significance of the entire name, see the sources

listed above, end of note 7.

As mentioned above (note 7), this mysterious Name is

somehow related to the letters מ  נ  צ  פ  כ (mem, nun, tsadi, pe, kaf);

and it rules from midnight on, assuaging the element of

harsh Judgment that affects Shekhinah during the first half of

the night.

The final sentence refers to a peculiarity in the spelling

of the biblical word נערה (na’arah), a girl Numerous times in

Genesis and Deuteronomy, this word is spelled נער (na’ara),

without the concluding ה (he). Here Rabbi Ḥiyya quotes one

such occurrence in the Torah portion Ki Tetse la-Milḥamah, When

You Go Out to War (Deuteronomy 21:10–25:19). For him,

the incomplete spelling alludes to the incomplete condition

of Shekhinah, the Divine Female, who is symbolized by the

letter ה (he). The fuller spelling—נערה (na’arah)—represents

Her fulfilled state, which She attains after midnight.

The unusual spelling נער (na’ara) can also be read as נער
(na’ar), “boy, youth,” which often refers to the chief angel,



Metatron. Sometimes Metatron appears as an embodiment

or manifestation of Shekhinah, so here Rabbi Ḥiyya may be

contrasting this lower manifestation—נער (na’ar)—with

Shekhinah’s higher manifestation as נערה (na’arah).

On נער (na’ara) and נערה (na’arah), see BT Ketubbot 40b;

Zohar 1:51a; 2:38b; Moses de León, Sefer ha-Rimmon, 115;

Minḥat Shai on Deuteronomy 22:19. On Metatron as na’ar

(youth, lad, [heavenly] servant), see 3 Enoch 4:10; Schäfer,

Synopse zur Hekhalot-Literatur, § 4; BT Yevamot 16b;

Tosafot, ad loc., s.v. pasuq zeh; Bemidbar Rabbah 12:12; Vol.

4, p. 359, n. 563; Vol. 5, p. 350, n. 453; Tishby, Wisdom of

the Zohar, 2:628–29; Idel, Ben, 130–36. On Shekhinah

appearing as Metatron, see Vol. 3, pp. 86–87, n. 9; Vol. 5, p.

348, n. 450.

13. After night departs… Then Shekhinah, symbolized

by the letter ה (he), ascends and is absorbed in the light of

Ḥesed, symbolized by the dawn. The phrase ידעת  השחר (yiddata

ha-shaḥar), assigned the dawn, alludes to this unified state,

when Shekhinah—symbolized by ה (he), which in this phrase

represents the definite article ַה (ha), the—is included with

,dawn. In the alternative wording of the phrase ,(shaḥar) שחר

the letter ה (he) is separated from שחר (shaḥar), dawn, and

instead joined to the preceding word: ידעתה  שחר (yiddatah

shaḥar), assigned dawn. See above, note 2.

14. Moses was the sun… Moses attained the rung of

Tif’eret, symbolized by the sun. He wanted to enter the

Promised Land, associated with Shekhinah, who is symbolized

by the moon. However, the blessed Holy One reminded him

that the light of the sun is so powerful that it absorbs and

overwhelms the light of the moon. If Moses were to enter

the Land, the potency of Tif’eret would overwhelm Shekhinah

and prevent Her from manifesting Her light there. See

Moses de León, She’elot u-Tshuvot, 54.

Although Moses cannot enter the Land, God tells him

that he can find out about it by sending scouts (or spies).



The biblical wording שחר  לך (Shelaḥ lekha), Send for yourself,

now implies: “Send for your own sake.”

On the significance of for yourself in this verse, see BT

Sotah 34b; Seder Eliyyahu Rabbah 27, p. 144; Tanḥuma,

Shelaḥ 1, 4, 5; Tanḥuma (Buber), Shelaḥ 1, 4, 8; Bemidbar

Rabbah 16:1, 4, 8; Rashi, ad loc. Cf. Rashi on Genesis 12:1;

Zohar 1:77b–78a; 254b (Hash); 2:32a, 219a–b; 3:17b (Vol.

7, p. 107, n. 326); ZḤ 71b (ShS). For the full verse, see

above, note 1.

On the light of the sun as obscuring the light of the

moon, see Bereshit Rabbah 6:3; BT Ḥullin 60b; Pesiqta de-

Rav Kahana 5:14; Pesiqta Rabbati 15, 78a; Moses de León,

She’elot u-Tshuvot, 54; Liebes, Pulḥan ha-Shaḥar, 149.

15. If you say that Moses didn’t know… Rather, he

did know—even prior to sending out the scouts—that he

would die before entering the Promised Land.

According to the verses quoted here, God showed

Moses the Land from Mount Abarim (probably the

mountain range east of the Dead Sea) or Mount Nebo (one

of the range’s prominent peaks). Cf. Deuteronomy 32:49. In

midrashic sources, Moses’ view expands into a vision of all

generations.

See Sifrei, Numbers 139; Sifrei, Deuteronomy 357;

Midrash Tanna’im, Deuteronomy 32:52; Tanḥuma, Mas’ei 4;

Tanḥuma (Buber), Mas’ei 3; Bemidbar Rabbah 23:5; Zohar

1:227b; Moses de León, Sefer ha-Rimmon, 352. Cf.

Mekhilta, Beshallaḥ 2; Sifrei, Numbers 136; Sifrei,

Deuteronomy 138; Vayiqra Rabbah 26:7; Seder Eliyyahu

Zuta 6, p. 183; Tanḥuma, Emor 2; Tanḥuma (Buber), Emor

4; Shemot Rabbah 40:2; Midrash ha-Gadol, Exodus 4:13.

On Moses’ knowing that he was going to die, see Vol. 8, p.

540, n. 160.

…?Is there a tree in it ,(Ha-yesh bah ets) היש  בה  עץ .16

Moses certainly knew that there were trees in the land of

Canaan, so his question must refer to a more lofty tree,

namely the Tree of Life.



The clause “further on this matter will be discussed”

refers to Zohar 3:158b (below at notes 54–57). The full

verse in Numbers reads: “What is the land like, is it fat or

lean? היש  בה  עץ (Ha-yesh bah ets), Are there trees in it [literally:

Is there a tree in it], or not? Exert yourselves [or: Summon

your strength; Be courageous] and take some of the fruit of

the land.” And the season was the season of the first ripe

grapes.

17. They found a man gathering עצים (etsim), wood…

The simple sense of etsim in this verse is obviously wood, but

here Rabbi Ḥiyya plays on its other meaning: “trees.”

The Bible does not record the name of the Sabbath

wood-gatherer, but according to rabbinic tradition it was

Zelophehad son of Hepher, who died without sons and

whose five daughters then approached Moses, asking that

their father’s inheritance be granted to them. See Numbers

27:1–11.

Here Rabbi Ḥiyya is playing on מקשש (meqoshesh),

gathering, and מקיש (maqqish), “comparing.” Zelophehad was

thus comparing two sefirotic trees: the Tree of Life

(symbolizing Tif’eret) and the Tree of Knowledge

(symbolizing Shekhinah). Tif’eret is identified with the Sabbath

day, while Shekhinah represents Sabbath eve. Zelophehad’s

sin was that he “switched one Sabbath for the other,”

apparently meaning that he elevated the status of Shekhinah

above Tif’eret, thereby blemishing the latter. The description

of Zelophehad by his daughters in Numbers 27—בחטאו (ve-

ḥet’o), for his own sin, he died—now implies that he died ו
for the sin of vav, that is, for sinning against ,(ve-ḥet vav) בחטא

Tif’eret, who is symbolized by the letter ו (vav).

Zelophehad’s sin resembles the sin of Adam, who ate

from the Tree of Knowledge, whereas according to the

Zohar he should have united this Tree (Shekhinah) with the

Tree of Life (Tif’eret). Through his tragic error, Adam

separated Shekhinah from Her partner and brought death into

the world. This type of sin is sometimes referred to as qitsuts



ba-neti’ot, “severing the saplings.” See Vol. 1, pp. 222–23, n.

937; below, note 22.

The grave and mysterious nature of Zelophehad’s sin

explains why “his judgment was concealed” and his

punishment was not stated earlier in the Torah—as

indicated by Numbers 15:34: They placed him under guard,

for it had not been specified what should be done to him.

On Zelophehad as the Sabbath wood-gatherer, see

Sifrei, Numbers 105, 113, 133; Sifrei Zuta 15:32; 27:3; BT

Shabbat 96b; Zohar 3:176b, 205b. On the nature of Adam’s

sin, see Zohar 1:12b, 35b–36a, 51a–52a, 53b, 221a–b;

2:194a–b; 3:86b, 107a–b, 122a; Scholem, Major Trends,

231–32, 236, 404–5, n. 105; Tishby, Wisdom of the Zohar,

1:373–76; Vol. 1, p. 298, n. 1438.

Numbers 15:32 reads in full: The Children of Israel

were in the desert, and they found a man gathering  עצים
(etsim), wood, on the Sabbath day. The full verse in

Numbers 27, spoken by Zelophehad’s daughters, reads:

Our father died in the desert, and he was not part of the

group that banded together against YHVH along with Korah’s

group; rather, for his own sin he died, and he had no sons.

18. He was gathering other trees… Rabbi Yose offers

a different interpretation: that Zelophehad was gathering

(or comparing) other trees—namely other forces—with the

sefirotic Sabbath. These “other trees” are angelic or

demonic forces that rule on the weekdays (empowered by

Shekhinah), while the sefirotic Sabbath is either Tif’eret or

Shekhinah. Zelophehad compared or confused the “other

trees” with the divine Sabbath. See Zohar 3:176b. For

various interpretations, see Or Yaqar; Miqdash Melekh;

Sullam; Matoq mi-Devash.

According to Numbers 27:5, since Moses didn’t know

how to respond to Zelophehad’s daughters’ plea to receive

their father’s inheritance, he brought forward their case

before YHVH. Rabbi Yose explains that Moses did so because

he didn’t know whether Zelophehad’s sefirotic sin had been



purged by his being stoned to death (see Numbers 15:35–

36). Only such purging would allow for his hereditary

holding to be granted to his daughters. Once God

mentioned Zelophehad’s name, Moses realized that his sin

had been purged, since God mentions the names of only the

righteous. See Numbers 27:6–7: YHVH said to Moses,

“Rightly do the daughters of Zelophehad speak. You shall

surely give them a hereditary holding among their father’s

brothers and you shall transfer their father’s estate to

them.”

19. There are two Trees…  Tif’eret is the Tree of Life,

while Shekhinah is the Tree of Knowledge. This second tree 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.

Whoever switches the two sefirotic trees, elevating

Shekhinah above Tif’eret, commits a fatal sin and loses his share

in the world that is coming.

The verse in Proverbs appears in the famous story

about four sages who entered the pardes (the mystical

“orchard”). One of them, Ben Zoma (or according to other

sources, Ben Azzai), “glimpsed and was stricken [perhaps

mentally]. Of him is written If you find honey, eat just

enough, lest you have your fill and vomit it up.” See Tosefta

Ḥagigah 2:3; JT Ḥagigah 2:1, 77b; BT Ḥagigah 14b; Shir

ha-Shirim Rabbah on 1:4; Midrash Mishlei 25:16.

On the Tree of Death, see Seder Eliyyahu Rabbah 5, p.

24; Tishby, Wisdom of the Zohar, 1:375–76. 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. According to Miqdash Melekh, this paragraph

represents the continuation of Rabbi Ḥiyya’s remarks

(above at note 17).



20. The Ark and Torah exist as one… The Ark

symbolizes Shekhinah, who receives or contains Tif’eret, the

core of the lower sefirot, symbolized by Torah. The

“deficient” spelling ארן (aron), without a ו (vav), indicates that

by Herself Shekhinah lacks Tif’eret, who is symbolized by the

letter vav.

Actually, according to the Masoretic text, in the phrase

the Ark of the Covenant the word ארון (aron), the Ark of, is

always spelled with a vav. As for the phrase the Ark of the

Testimony, the “defective” spelling ארן (aron), the Ark of,

appears three times, whereas the full spelling ארון (aron), the

Ark of, appears nine times. When the expression the Ark

appears on its own (not in a construct state), it is always

spelled defectively—הארן (ha-aron)—in the Torah itself,

whereas throughout the rest of the Bible it is always

spelled in full: הארון (ha-aron). See Midrash Ḥaserot vi-Yterot,

73, 88 (Battei Midrashot, 2:262, 268); Minḥat Shai on

Exodus 25:22.

…Aaron, is always the right arm ,(Aharon) אהרן .21

Aaron symbolizes Ḥesed, the divine right arm, except for one

verse relating to the census. Here Aaron symbolizes

Shekhinah, and Moses symbolizes Tif’eret. This special instance

is marked by an unusual feature in the Masoretic text: all

the letters of the word ואהרן (ve-aharon), and Aaron, are

dotted above—implying that here אהרן (aharon), Aaron,

functions differently, as ארן (aron), Ark, symbolizing Shekhinah.

Actually, the dotted word ואהרן (ve-aharon), and Aaron,

appears in Numbers 3:39, which reads in full: All the

reckonings of the Levites that Moses and Aaron reckoned

according to the word of YHVH by their clans, every male

from a month old and up—twenty-two thousand. Here, the

Zohar quotes instead Numbers 1:44, which reads in full:

These are the reckonings that Moses and Aaron and the

chieftains of Israel made, twelve men, one man for each

father’s house they were.



On the ten instances of dotted letters in the Torah, see

Sifrei, Numbers 69; Bereshit Rabbah 78:9; Shir ha-Shirim

Rabbah on 7:5; BT Bava Metsi’a 87a; Soferim 6:3; Avot de-

Rabbi Natan A, 34; B, 37; Pirqei de-Rabbi Eli’ezer (ed.

Friedlander), 37; Tanḥuma, Vayishlaḥ 4; Midrash Mishlei

26:24; Bemidbar Rabbah 3:13; Sekhel Tov, Genesis 33:4;

Zohar 1:171b; 2:124b. On the dotted he of reḥoqah, see also

M Pesaḥim 9:2; Tosefta Pesaḥim 8:3; JT Pesaḥim 9:2, 36d.

On the significance of dotted letters, see Lieberman,

Hellenism in Jewish Palestine, 43–46.

22. Moses grasped the Tree of Life… He attained the

rung of Tif’eret, symbolized by this Tree. However, the scouts

brought back fruit from another Tree, corresponding to the

Tree of Knowledge, symbolizing Shekhinah. Their act

resembles the sin of Adam, who ate from the Tree of

Knowledge, whereas according to the Zohar he should have

united this Tree (Shekhinah) with the Tree of Life (Tif’eret).

Through his tragic error, Adam separated Shekhinah from Her

partner and brought death into the world, just as the scouts

brought death upon the Israelites. See above, note 17.

On the clause “for the Tree of Life is desirable to all,”

see the description of the Tree of Knowledge in Genesis

3:6: The woman saw that the tree was good for eating and

attractive to the eyes and the tree was desirable to look at

[or: to contemplate; to bring wisdom], and she took of its

fruit and ate, and she also gave to her man with her, and he

ate. Cf. the description of all the trees in the Garden in

Genesis 2:9: YHVH Elohim caused to sprout from the soil every

tree desirable to look at and good for food, and the Tree of

Life in the midst of the garden, and the Tree of Knowledge

of good and evil.

On Moses wanting to know whether the Tree of Life

was located in the Land, see above at note 16. On the fruit

brought back by the scouts, see Numbers 13:23, 27. On the

nature of Adam’s sin, see above, note 17. For the full verse

in Numbers, see above, note 16.



23. for your own sake To find out which Tree is in the

Land. See above, notes 14, 16.

24. Caleb and Phinehas… The two spies sent later by

Joshua to scout out Jericho are not named in the Bible

(Joshua 2:1), but according to midrashic tradition they were

Caleb and Phinehas. See Tanḥuma, Shelaḥ 1; Tanḥuma

(Buber), Shelaḥ 1; Bemidbar Rabbah 16:1.

25. He restores his master’s soul… One of Shekhinah’s

many names is soul. In this verse, according to Rabbi

Yehudah, She appears as the soul of Tif’eret, Her master. By

fulfilling their mission, Joshua’s two faithful spies restored

Shekhinah to Her people.

26. Those whom Moses sent… Of the twelve tribal

chieftains sent by Moses to scout out the land of Canaan,

only Caleb and Joshua returned with a favorable report,

insisting that God would enable the Israelites to prevail

against the Canaanites. The other ten came back terrified

and convinced the people that they could not succeed in

conquering the land. The people wept and then complained

bitterly to Moses and Aaron: If only we had died in the land

of Egypt, or if only we had died in this desert! Why is YHVH

bringing us to this land to fall by the sword? … Isn’t it

better for us to go back to Egypt? (Numbers 14:2–3). When

Joshua and Caleb insisted that God would ensure victory,

the angry people threatened to kill them. Then God

decreed that all the Israelites above the age of twenty

would indeed die in the desert, except for the two virtuous

scouts.

The phrase “weeping for later generations” derives

from a midrashic interpretation of the verse describing how

the people wept when they heard the negative report of the

scouts: The whole community lifted their voice and put it

forth, and the people wept on that night (Numbers 14:1).

See BT Ta’anit 29a, in the name of Rabbi Yoḥanan: “That

night was the night of the ninth of Ab. The blessed Holy

One said to them, ‘You have wept for nothing [since I will



help to conquer the land of Canaan], but I designate for you

a weeping for generations.’” The ninth of Ab is traditionally

considered the date on which both the First and Second

Temples were later destroyed.

See JT Ta’anit 4:6, 68d; Eikhah Rabbah (Buber) 1:1; BT

Sotah 35a, Sanhedrin 104b; Seder Eliyyahu Rabbah 27, p.

145; 28, pp. 154–55; Tanḥuma, Shelaḥ 12; Tanḥuma

(Buber), Shelaḥ 21; Bemidbar Rabbah 16:20. Cf. Psalms

106:24–27.

27. I see by your face… For similar statements, see

Zohar 1:96b, 127b (MhN); 3:6a, 298a; ZḤ 72a (ShS), 89c

(MhN, Rut).

28. For the fate of human beings… This verse

undermines traditional belief by implying that chance

determines everything, and that there is no divine

providence, reward and punishment, or immortality of the

soul. If Solomon’s words are supposedly profound, how can

this verse be explained when it seems to promote heretical

notions?

It was precisely verses such as this one that caused the

rabbinic sages to question the sanctity or full canonical

status of Ecclesiastes, or to consider withdrawing it from

public use because “they found within it words tending

toward heresy.”

See M Eduyyot 5:3, Yadayim 3:5; Tosefta Yadayim 2:14;

Vayiqra Rabbah 28:1; BT Shabbat 30b, Megillah 7a; Pesiqta

de-Rav Kahana 8:1; 24:14; Qohelet Rabbah on 1:3; 11:9;

Pesiqta Rabbati 18, 90b; Midrash Mishlei 25:1. Cf. BT

Shabbat 30a; Zohar 1:195a, 196b, 223a–b; 2:29a, 39a, 59a,

145a; 3:64a–b, 155b–156a, 177b–178a, 182a–b. For a close

parallel to this Zohar passage, see Moses de León, Mishkan

ha-Edut, 123–25; Bar-Asher, “Sama’el u-Nqevato,” 561–64.

The book of Ecclesiastes is traditionally ascribed to the

wise King Solomon. (Cf. Ecclesiastes 1:1, 12.) The full verse

here reads: For מקרה (miqreh), the fate of, human beings and

the fate of the beast is a single fate. As one dies, so dies the



other, and all have a single spirit, and the human’s

advantage over the beast is nothing, for all is  ,(havel) הבל

mere breath.

The term מקרה (miqreh), means “what happens, what

befalls someone, incident, accident, chance, fate (though

not something preordained).” In Ecclesiastes, miqreh refers

to the universal fate of death. The sense of “chance” figures

significantly below. (Cf. 1 Samuel 6:9; Ruth 2:3.)

The phrase mere breath renders הבל (havel), which

means “breath, vapor,” and (especially in Ecclesiastes)

“futility; that which is meaningless, trivial, empty, and

fleeting.” Instead of is a single fate, the Zohar here reads is

all a single fate. For a mystical reinterpretation of the

human’s advantage over the beast is nothing, see Moses de

León, Sheqel ha-Qodesh, 20 (24); Matt, Essential Kabbalah,

69.

29. a canteen…  ,a Zoharic neologism ,(Zafira) זפירא

apparently a metathesis of Arabic ẓarifa, “container,

receptacle” (a cognate of ẓarf, “container”). Perhaps, zafira

also reflects the Arabic root sfr, “to travel.” See Bei’ur ha-

Millim ha-Zarot, 177, s.v. zafira; Derekh Emet; Liebes,

Peraqim, 349–50.

30. waterskin…  another Zoharic ,(Qatpora) קטפורא

neologism, which embraces several meanings, including

“waterskin, wineskin.” See Zohar 1:33a, 72a, 197b; 2:31a;

Derekh Emet; Liebes, Peraqim, 349–50. Cf. Psalms 119:83.

31. If it’s through your son… Rabbi Ḥizkiyah offers

mild praise for the fact that the anonymous Jew has picked

up a bit of Torah from his boy, but he concludes that he and

Rabbi Yeisa will have to find someone far more learned in

order to resolve the problematical verse in Ecclesiastes.

32. sometimes in a poor man’s undergarment…

Wisdom may be found in unexpected places and people.

See [Moses de León?], Orḥot Ḥayyim, par. 20: “Do not

scorn any person, for several pearls may be found in a poor

man’s undergarment.” Cf. Zohar 2:95a: “That donkey-



driver, is he here? For sometimes in those empty ones, you

may discover bells of gold!” See also BT Nedarim 81a;

Shemot Rabbah 23:10; and M Avot 4:1, in the name of Ben

Zoma: “Who is wise? One who learns from every person.”

The word “undergarment” renders אפרקסית (apparaqsit),

based on the rabbinic terms אפרקסות (apparaqsut) or אפיקרסין
(appiqarsin), which derive either from Greek epikarsion,

“transversely woven garment,” or (via metathesis) from

episarkion, “underwear, shirt.” See Tosefta Berakhot 2:15;

JT Berakhot 2:2, 4c; Pesiqta de-Rav Kahana 2:7; BT

Berakhot 23b, 24b; Arukh ha-Shalem, s.v. appiqarsiyan; Rashi

on BT Berakhot 23b, s.v. be-apparaqsuteih; Maimonides,

Mishneh Torah, Hilkhot Avel 8:3; Nitsotsei Orot;

Lieberman, “Roman Legal Institutions in Early Rabbinics,”

2; idem, Tosefta ki-Fshutah, 1:23.

33. told him about it About how problematical it

sounded. See above, note 28.

34. So how? That is, “So how are we distinguished?”

Or, “So how, then, do you interpret the verse?”

35. He wasn’t saying this on his own… Whereas

most of Ecclesiastes conveys Solomon’s own words, here he

was quoting fools. Cf. Ibn Ezra, ad loc.

As mentioned above (note 28), the term מקרה (miqreh),

fate, can also mean “chance.” Instead of is a single fate, the

Zohar here reads is all a single fate.

36. he called them beast… As implied by the

preceding verse in Ecclesiastes, which reads in full: I said

in my heart על  דברת (al divrat), in regard to, human beings,

“God has sifted them out [or: has tested them] to show that

they themselves are nothing but beasts.” Here, the

traveling Jew construes al divrat as concerning the speech of

(foolish human beings).

37. so that they won’t join with other people…

Whom they might corrupt with their foolishness.

38. What is their opinion?… That is, “What,

according to Solomon, was the opinion of the fools?” See



above, note 35.

Here the anonymous Jew is polemicizing against the

heretical view that chance determines everything, and that

there is no divine providence, reward and punishment, or

immortality of the soul. Such radical views were current in

thirteenth-century Spain. See above, note 28; Tishby,

Wisdom of the Zohar, 1:423.

The curse תיפח  רוחיה (tippaḥ ruḥeih), “May his spirit expire!”

(appearing often in rabbinic literature) is equivalent to

“May he breathe his last!” “May he drop dead!” See Zohar

1:238b; 3:105a, 106a, 149b, 152a, 199b; Moses de León,

Mishkan ha-Edut, 101–2.

On the concluding sentence, see M Ḥagigah 2:1:

“Whoever shows no concern for the glory of his Maker,

better for him if he had never come into the world!”

39. If the human spirit rises upward… After death,

the soul of a righteous person returns to her divine source.

See Qohelet Rabbah on 3:21.

The anonymous Jew associates the verbal participle in

the clause העולה  היא  למעלה (ha-olah hi le-ma’lah), if she rises

upward, with the noun עולה (olah), “ascent offering.” He is

alluding to the tradition that the archangel Michael offers

up the souls of the righteous to God.

See Araqim, in Otsar Midrashim, ed. Eisenstein, 1:70a

(cf. Otsar Midrashim, 1:104a; Beit ha-Midrash, 5:63);

Tosafot, Menaḥot 110a, s.v. u-Mikhael; Zohar 1:80a (ST), 81a

(ST); 2:37b, 211b, 247a (Heikh); 3:33a (RM), 53a; ZḤ 21a

(MhN), 24b (MhN), 25a (MhN); [Moses de León?], Seder

Gan Eden, 292 (137); Margaliot, Mal’akhei Elyon, 114–16.

Cf. Zohar 2:119b (RM), 213b, 229a; 3:29b (RM). See also

BT Ḥagigah 12b, Zevaḥim 62a, Menaḥot 110a; Midrash

Tehillim 134:1.

The phrase “Bundle of Life” derives from 1 Samuel

25:29 (recording Abigail’s blessing to David), which reads:

If a person rises to pursue you, to seek your life, the soul of

my lord will be bound in the bundle of life with YHVH your



God, and the soul of your enemies He will sling from the

hollow of a sling. In the Zohar, Shekhinah is often called

Bundle of Life. See 1:65b, 209a, 224b; 2:11a, 36b, 59a,

142b; 3:24b, 70b, 71b, 90b, 92a, 139a (IR), 159b, 182b;

Moses de León, Sefer ha-Rimmon, 123; idem, Sefer ha-

Mishqal, 57; idem, Sheqel ha-Qodesh, 60–61 (75–76).

The full verse in Leviticus reads: Command Aaron and

his sons, saying, “This is the teaching of העולה (ha-olah), the

ascent offering. It [or: She] is the very ascent offering [or:

It is that which ascends] upon its hearth on the altar all

night till morning, and the fire of the altar shall keep

burning on it.” The ascent offering was totally consumed by

fire. On the phrase “a pure עולה (olah),” cf. Leviticus 1:10;

23:12; Numbers 6:14.

40. to that certain place… Namely, to Hell, the

destination of the beast’s spirit, that is, the soul of a fool or

a wicked person—as opposed to “the (righteous) human

being.” See Qohelet Rabbah on 3:21.

The full verse in Proverbs reads: The breath [or: life-

breath, spirit, soul] of a human is the lamp of YHVH,

searching all the inward chambers [literally: the chambers

of the belly]. The verse in Ecclesiastes reads: and all have a

single spirit. Here the Zohar reads: they have a single

spirit. For the full verse, see above at note 28.

41. in another place he spoke similarly Of a single

fate awaiting all.

42. This is evil… The full verse reads: This is evil [or:

the evil] in all that is done under the sun: that a single fate

awaits all, and also the heart of human beings is full of evil,

and there is mad revelry [or: madness] in their hearts while

they live, and afterward—off to the dead!

The anonymous Jew interprets this to mean that the

fool who thinks that a single fate awaits all is considered

evil. Any such person cannot abide with God and forfeits

his share in the world that is coming, so of him Solomon

says This [one] is evil.



In rabbinic literature, the word evil in Psalm 5 is

associated specifically with sexual sin. See BT Niddah 13b,

in the name of Rabbi Ammi: “Whoever brings himself into

the grip of [lustful] fantasy is barred from the domain of the

blessed Holy One. Here is written [What he did] was evil in

the eyes of YHVH (Genesis 38:10), and there is written You

are not a God delighting in wickedness; evil cannot abide

with You (Psalms 5:5).” Rabbi Ammi bases his teaching on

an analogy between the word evil in the verse from Genesis

(referring to Onan’s sin of wasting seed) and the same

word in Psalm 5.

The version of this Zohar passage as it appears here

follows numerous manuscripts and the early printed

editions (Mantua and Cremona). The text in Or Yaqar

preserves a different reading, apparently introduced by a

scribal editor and based on the teaching of Rabbi Ammi in

Niddah (or its frequent parallels in the Zohar): “זה  רע (Zeh

ra), This is evil, surely! What is meant by zeh ra, this is evil?

This is one who spills זרעא (zar’a), seed, fruitlessly—

corrupting his ways, for such a person does not abide with

the blessed Holy One and has no share in the world that is

coming….” This reading appears in later printed editions of

the Zohar.

On the verse in Psalms, see also Mishnat Rabbi Eli’ezer

18, p. 331; Zohar 1:52a–b, 56b–57a, 62a, 188a, 219b;

2:103a, 193b, 214b; 3:90a, 105a.

43. That a single fate awaits all… Such is the view of

the evil fool. For the full verse, see the beginning of the

preceding note.

44. Those wicked faithless ones… As previously, the

traveling Jew indicates that Solomon is quoting the wicked

fools, not speaking for himself. See above, note 35; Ibn

Ezra on Ecclesiastes 9:4.

The foolish view is that one who “chooses that world”—

that is, one who lives his life virtuously in order to attain

the world that is coming—is wasting his time, because no



such world exists: “it is not life.” Such fools believe that all

the living have something to trust in—i.e., that life here and

now is all that matters.

For various interpretations, see Or Yaqar; Vital;

Miqdash Melekh; Soncino; Sullam; Matoq mi-Devash. The

full verse in Ecclesiastes reads: For he who יחבר (yeḥubbar), is

joined, to all the living has something to trust in, for surely

a live dog is better than a dead lion. The word יְחֻבַּר
(yeḥubbar), is joined, represents the Masoretic text as it is

read (known as qere, “[the] read”). The alternative version—

is chosen—represents the text as it is written ,(yibbaḥer) יִבָּחֵר

(known as ketiv, “[the] written”). Here, the anonymous Jew

selects the ketiv, which he construes as יִבְחַר (yivḥar), chooses.

He reads the following words as All the living have

something to trust in.

45. Although you may find… These verses are quoted

elsewhere to support different interpretations, but the

traveling Jew insists that his explanation matches the

original intent of King Solomon.

46. Because I am a messenger… Who must complete

his mission successfully. Otherwise, the failed messenger is

considered a fool and could even be liable to death—just as

ten of the twelve scouts were condemned to die (along with

the other adult Israelites) because they failed in their

mission by bringing back a negative report about prospects

of conquering the Promised Land.

On the fate of the scouts (called “spies” in rabbinic

literature, and so also in the Zohar), see Numbers 14:37; M

Sanhedrin 10:3. Midrashic literature applies the verse in

Proverbs to the scouts. See Tanḥuma, Shelaḥ 2, 4; Tanḥuma

(Buber), Shelaḥ 2; Bemidbar Rabbah 16:2, 5.

47. Rabbi Ḥaggai … A Palestinian amora who was

probably born in Babylon.

On his (initial or apparent) lack of knowledge, see BT

Avodah Zarah 68a; Zohar 1:89a (ST); ZḤ 25c (MhN);

Nitsotsei Zohar. On not showing off one’s learning, see BT



Bava Metsi’a 23b, and Rashi and Tosafot, ad loc., s.v. be-

massekhet; Nitsotsei Orot. Cf. BT Berakhot 4a: “Teach your

tongue to say, ‘I don’t know,’ lest you be led to falsehood.”

On Rabbi Ḥaggai’s learning from his son, see above at note

31.

48. Eliezer, the servant of Abraham… According to

rabbinic tradition, Abraham’s servant (or steward), Eliezer,

was a Canaanite, and the verse from Hosea is applied to

him.

Canaan was the son of Ham and grandson of Noah;

after Ham saw his father’s nakedness (Genesis 9:22), Noah

cursed Ham’s descendant(s): Cursed be Canaan, the

lowliest slave shall he be to his brothers (ibid., 25). Yet

although Canaan had been cursed, Eliezer escaped this fate

by serving Abraham loyally; so when Laban (Rebekah’s

brother) greeted Eliezer on his mission to find a wife for

Isaac, he said, Come in, blessed of YHVH.

Abraham’s servant Eliezer is mentioned by name only

once in the Bible (Genesis 15:2), though traditionally he is

identified with the servant who finds a wife for Isaac (in

Genesis 24). The verse in Hosea reads: כנען (Kena’an), A

merchant, in whose hands are false balances; he loves to

cheat. In midrashic sources, this reference to kena’an is

understood as A Canaanite and is applied to Eliezer,

Abraham’s (supposedly) Canaanite servant. See Bereshit

Rabbah 59:9; Pirqei de-Rabbi Eli’ezer 16; Zohar 3:103a. On

Eliezer as escaping Canaan’s curse, see Bereshit Rabbah

60:7; Vayiqra Rabbah 17:5; Zohar 3:103a.

49. Moses sent them… All of the scouts were virtuous

chieftains of their respective tribes, but ten of them

conspired selfishly to produce a negative report about the

prospects of conquering the land of Canaan. By following

their own bad advice, they doomed themselves along with

all the Israelites who were convinced by their report.

On the initial positive nature of the scouts, see

Tanḥuma, Shelaḥ 4; Tanḥuma (Buber), Shelaḥ 5; Bemidbar



Rabbah 16:5. The full verse reads: Moses sent them from

the Desert of Paran by YHVH’s word, all of them personages

[or: men], heads of the Children of Israel they were.

50. These are the names… According to midrashic

tradition, the names of the scouts indicated their character;

and concerning ten of them, “their names were ugly and

their deeds were ugly.” Moses discerned the character of

these ten scouts, so he knew that they would bring back a

negative report. He prayed that Joshua would be able to

withstand their pressure and speak favorably.

Moses attained the rung of Tif’eret (symbolized by the

sun), and he infused Joshua with the radiance of Shekhinah

(symbolized by the moon). Caleb, seeking similar

protection, separated from the other scouts and came alone

to Hebron, the burial site of the patriarchs, who symbolize

the sefirotic triad of Ḥesed, Gevurah, and Tif’eret. There he

prostrated himself on their graves, begging them to pray

that he be delivered from the influence of the other scouts.

See BT Sotah 34b: “Rava said, ‘… Caleb separated from

the plan of the spies and went and prostrated himself upon

the graves of the patriarchs, saying to them, “My fathers,

plead for mercy on my behalf, that I may be delivered from

the plan of the spies!” As for Joshua, Moses had already

pleaded for mercy on his behalf, as is said: Moses

called הושע (Hoshe’a), Hosea, the son of Nun יהושע (Yehoshu’a),

Joshua (Numbers 13:16)—יה  יושיעך (Yah yoshi’akha), May Yah

save you, from the spies’ plan.’” See Zohar 2:16b (MhN),

31a; below, note 59.

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 negative nature of the names of the ten scouts,

see Bereshit Rabbah 71:3; BT Sotah 34b; Tanḥuma, Shemot

2, Shelaḥ 2, 6, Ha’azinu 7; Tanḥuma (Buber), Shemot 1,

Shelaḥ 10; Bemidbar Rabbah 16:10; Midrash Aggadah,

Numbers 13:4–16.



51. There were Ahiman… The verse reads: They went

up through the Negeb and came to Hebron, and there were

Ahiman, Sheshai, and Talmai, ילידי  הענק (yelidei ha-anaq),

descendants of the Anakites [or: offspring of the giant]. The

noun anaq means “necklace” (related to its Arabic cognate,

which means “neck”), and the phrase yelidei ha-anaq may be

an epithet meaning “long-necked ones” or “giants,” and/or

an ethnic designation. See Numbers 13:28; Deuteronomy

1:28; 2:10–11, 21; 9:2; Joshua 14:12.

52. Moses called  Hosea… Rabbi ,(Hoshe’a) הושע

Yitsḥak wonders why Scripture implies here that יהושע
(Yehoshu’a), Joshua, was originally named הושע (Hoshe’a),

Hosea. After all, in previous biblical passages he is always

called Yehoshu’a. He explains that here Moses wasn’t naming

Joshua but rather praying that God would save Joshua from

the scouts’ scheme.

On the earlier references to the name יהושע (Yehoshu’a),

Joshua, see Leqaḥ Tov, Exodus 24:13; Naḥmanides on

Exodus 17:9. On the name יהושע (Yehoshu’a), Joshua, as

implying יה  יושיעך (Yah yoshi’akha), “May Yah save you, from

them,” see BT Sotah 34b (quoted above, note 50);

Tanḥuma, Shelaḥ 6; Tanḥuma (Buber), Shelaḥ 9; Bemidbar

Rabbah 16:9; 18:21.

Exodus 17:9 reads: Moses said to Joshua, “Choose men

for us and go out, battle against Amalek.” Exodus 17:13

reads in full: Joshua disabled Amalek and his people by the

edge of the sword. Exodus 33:11 reads: He [Moses]

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.

53. Since he sent him to enter there… Since Moses

was sending Joshua to enter the Promised Land (the abode

of Shekhinah), Joshua had to be complete, linked with

Shekhinah. Previously, Joshua was associated with the chief

angel, Metatron, who is known as נער (na’ar), a youth. Now,

Moses elevated him to the rung of Shekhinah by adding the



divine letter י (yod) to his name—the initial letter of both יה
(Yah) and יהוה (YHVH). Although his full name, יהושע (Yehoshu’a),

does appear in earlier biblical passages, there it simply

refers to his future status, which was achieved only here.

On Metatron as na’ar (youth, lad, [heavenly] servant),

see above, note 12. On the significance of the letter י (yod)

in יהושע (Yehoshu’a), see JT Sanhedrin 2:4, 20c; Bereshit

Rabbah 47:1; Vayiqra Rabbah 19:2; BT Sanhedrin 107a;

Shir ha-Shirim Rabbah on 5:11; Tanḥuma, Shelaḥ 6, Qoraḥ

12; Tanḥuma (Buber), Shelaḥ 9; Bemidbar Rabbah 16:9;

18:21; Shemot Rabbah 6:1. On the earlier instances of the

name Yehoshu’a as alluding to Joshua’s future name, see

Leqaḥ Tov, Exodus 24:13. Cf. Naḥmanides on Exodus 17:6;

Nitsotsei Orot.

The full …(Ha-yesh bah ets im ayin) היש  בה  עץ  אם  אין .54

verse reads: “What is the land like, is it fat or lean? בה  עץ
Are there trees in it [literally: Is there a ,(Ha-yesh bah ets) היש

tree in it], or not? Exert yourselves [or: Summon your

strength; Be courageous] and take some of the fruit of the

land.” And the season was the season of the first ripe

grapes.

55. Now, didn’t Moses know… See above, note 16.

56. There was a man in the land of עוץ (uts), Uz… By

asking היש  בה  עץ (Ha-yesh bah ets), Is there a tree? Moses was

implying: “Is Job still alive there?”—since עץ (ets), tree,

suggests עוץ (uts), Uz, the land in which Job lived. If Job (or

another such worthy person) were living in Canaan, his

virtue could protect the land from Israelite conquest.

See BT Bava Batra 15a: “Rava said, ‘Job lived in the

days of the spies. Here is written There was a man in the

land of  Uz, named Job (Job 1:1), and there is ,(uts) עוץ

written היש  בה  עץ (Ha-yesh bah ets), Is there a tree? (Numbers

13:20).’ Is there really a parallel? Here, uts (Uz); and there,

ets (a tree). Well, this is what Moses was saying to Israel: ‘Is

that man there whose years are as long as the years of a



tree, and who protects his generation like a tree?’” (The

scouts are referred to as “spies” in rabbinic literature.)

On Job’s longevity, see Job 42:16–17. On the passage in

Bava Batra, see Pitron Torah, 154; Rashi on Numbers

13:20; Zohar 3:236a (RM). Cf. Pitron Torah, 158; Midrash

Aggadah, Midrash ha-Gadol, and Rashi on Numbers 14:9;

Rashi on BT Sotah 35a, s.v. shekheiv iyyov.

57. He offered them a hint of wisdom… Moses was

really asking Is there a tree in it or  ?Nothingness ,(ayin) אין

In other words, he wanted the scouts to determine which

divine quality was conducting and influencing the land of

Canaan: was it Ze’eir Anpin (the configuration of sefirot from

Ḥokhmah to Yesod) or Arikh Anpin (the highest sefirotic

configuration, also known as the Holy Ancient One and

corresponding to Keter)? Whereas Ze’eir Anpin is symbolized by

the Tree of Life (a tree), Arikh Anpin is called Ayin (Nothingness

or No-thingness) because it is beyond comprehension.

Rabbi Shim’on links Moses’ question with the one

posed by the Israelites soon after crossing the Red Sea. The

simple sense of that earlier question expresses Israel’s

doubt: Is YHVH in our midst or  ,not? But here, too ,(ayin) אין

Rabbi Shim’on interprets ayin as nothingness, referring to

Arikh Anpin. Thus Israel sought to determine which

configuration was manifested in their midst: was it Ze’eir

Anpin (signified by the name YHVH) or Arikh Anpin (Ayin)?

Moses contrasts his question to the scouts with the

earlier question posed by the Israelites. The Israelites

wanted to determine the answer in relation to the manna

that had just been provided to them, which they were

digesting: Is YHVH   in our entrails, or ,(be-qirbenu) בקרבנו אין
(ayin), Nothingness? In other words, did the manna

originate from Ze’eir Anpin (YHVH) or from Arikh Anpin (Ayin)? Now,

the scouts are being asked to determine which divine

quality is manifested in the Promised Land.

In referring to the digestion of the manna, Rabbi

Shim’on may be alluding to the midrashic notion the manna



was “absorbed by the 248 limbs” of the body, so that none

of it was eliminated. See BT Yoma 75b; Midrash Tehillim

78:3. On the relation between manna and wisdom, see

Zohar 2:62b (Vol. 4, pp. 337–38, n. 493; pp. 338–39, n.

497).

The full verse in Exodus reads: He called the name of

the place מסה  ומריבה (Massah u-Mrivah), Testing-and-Quarreling,

for the quarrel of the Children of Israel, and for their

testing YHVH, saying, “Is YHVH  in our midst ,(be-qirbenu) בקרבנו

[or: among us], or  not?” Here, Rabbi Shim’on ,(ayin) אין

construes be-qirbenu as in our entrails.

On the reading Is YHVH in our midst or Ayin? see Zohar

2:64b; 3:129a (IR); Gikatilla, Sha’arei Orah, 93b; Baḥya ben

Asher on Exodus 17:7; Vital; Miqdash Melekh. On the

concept of Ayin, see Matt, “Ayin.” For the full verse in

Numbers, see above, note 54.

On the relation of the manna to both Arikh Anpin and Ze’eir

Anpin, see Zohar 2:61b (Vol. 4, pp. 331–32, nn. 470, 472).

The term אריך  אנפין (Arikh Anpin) means “slow to anger, long-

suffering, forbearing, patient,” taking a long time for one’s

nostrils to flare (deriving from Exodus 34:6). See Ibn Ezra

(short), ad loc. In Kabbalah this term is applied to the

highest sefirotic configuration, corresponding to Keter and

characterized by pure compassion.

The next configuration of sefirot, encompassing Ḥokhmah

through Yesod, is characterized by a tension between

opposites: right and left, loving-kindness and judgment.

Relative to Arikh Anpin, this configuration is described as אנפין
,meaning “short-tempered, irascible ,(Ze’eir Anpin) זעיר

impatient,” taking a short time for one’s nostrils to flare

(deriving from Proverbs 14:17). On Arikh Anpin and Ze’eir Anpin,

see below, pp. 773–74, n. 21.

58. And the days… Scripture specifies the days in

order to allude to the six cosmic days of Creation—namely

the six sefirot from Ḥesed to Yesod. This sextet was joined to



Shekhinah, symbolized by the Tree of Knowledge, from which

Adam ate the forbidden fruit.

According to a midrashic tradition (in the name of

Rabbi Yehudah son of Ila’i), the Tree of Knowledge was

actually a grapevine. See Bereshit Rabbah 15:7; Vayiqra

Rabbah 12:1; Ester Rabbah 5:1; Pesiqta de-Rav Kahana

20:6; Pesiqta Rabbati 42, 175a. See also Sifrei,

Deuteronomy 323; Bereshit Rabbah 19:5; BT Berakhot 40a,

Sanhedrin 70a–b; Pirqei de-Rabbi Eli’ezer 23; Bemidbar

Rabbah 10:2, 8; Zohar 1:36a–b, 192a; 2:144a, 267b

(Heikh); 3:127a.

On the nature of Adam’s sin, see above, notes 17, 22.

For the full verse in Numbers, see above, note 54.

And he came… Why do the verse’s ,(Va-yavo) ויבא .59

verbs switch from the plural (they went up) to the singular

(he came)? Because Caleb separated from the other scouts

and came alone to Hebron, the burial site of the patriarchs.

There he prostrated himself on their graves, begging them

to pray that he be delivered from the influence of the other

scouts, who conspired to issue a negative report on the

Land.

See BT Sotah 34b: “They went up through the

Negeb  and he came, to Hebron (Numbers ,(va-yavo) ויבא

13:22). The verse should read ויבאו (va-yavo’u), and they came.

Rava said, ‘This teaches that Caleb separated from the plan

of the spies and went and prostrated himself upon the

graves of the patriarchs, saying to them, “My fathers, plead

for mercy on my behalf, that I may be delivered from the

plan of the spies!” As for Joshua, Moses had already

pleaded for mercy on his behalf, as is said: Moses

called הושע (Hoshe’a), Hosea, the son of Nun יהושע (Yehoshu’a),

Joshua (Numbers 13:16)—יה  יושיעך (Yah yoshi’akha), May Yah

save you, from the spies’ plan.” (The scouts are referred to

as “spies” in rabbinic literature, and so also in the Zohar.)

See Rashi and Baḥya ben Asher on Numbers 13:22;

Zohar 2:16b (MhN), 31a; above, note 50. On the scouts’



conspiracy, see above at note 49.

60. The one who was more distinguished… Rabbi

Yitsḥak interprets the singular form ויבא (va-yavo), and he

came, to Hebron as referring not to Caleb but rather to

Shekhinah, “who was more distinguished than all” of the

tribal chieftains. She entered Caleb, empowering him to

enter the Cave of Machpelah, in Hebron, where the

patriarchs were buried.

See Baḥya ben Asher on Numbers 13:22. On the phrase

offspring of the giant, see above, note 51.

61. From whom did Ahiman, Sheshai, and Talmai

issue?… These sons of the giant (or Anakites) are

associated with the mythical Nephilim later in this biblical

chapter, when the scouts declare: There we saw the

Nephilim—sons of the giant [or: Anakites] are descended

from the Nephilim—and in our own eyes we were like

grasshoppers, and so we must have seemed in their eyes

(Numbers 13:33). See Pirqei de-Rabbi Eli’ezer 22.

The Nephilim (fallen angels) appear in the mythological

fragment preserved in Genesis 6:1–4: When humankind

began to increase on the face of the earth and daughters

were born to them, the sons of God saw that the daughters

of humankind were beautiful, and they took themselves

wives, whomever they chose. YHVH said, “My spirit [or:

breath] shall not abide in the human forever, for he too is

flesh [or: for he is but flesh]. Let his days be a hundred and

twenty years.” והנפילים (Ve-ha-Nefilim), The Nephilim [or: fallen

ones], were on earth in those days—and afterward as well—

when the sons of God came in to the daughters of

humankind, who bore them children. These are  אנשי  השם
the ,(ha-gibborim asher me-olam anshei ha-shem) הגבורים  אשר  מעולם

mighty ones of old, men of renown.

Here Rabbi Yitsḥak interprets מעולם (me-olam), of old, as

meaning of the world, based on the post-biblical sense of

olam. This now alludes to the three giants who dominated

the land of Canaan, “attending to the world.” He reads the



following phrase—אנשי  השם (anshei ha-shem), men of renown—

hyperliterally as men of the name, referring now to the

same giants, whose names were famous.

On the fallen angels (or Uzza and Aza’el), see below, p.

233, n. 3; 1 Enoch 6–11; Jubilees 5; Havdalah de-Rabbi

Aqiva, 175–76; BT Yoma 67b; Aggadat Bereshit, intro, 39;

Midrash Avkir, 7 (cited in Yalqut Shim’oni, Genesis 44);

Pirqei de-Rabbi Eli’ezer 22; Zohar 1:9b, 19b, 23a (TZ), 25a–

b (TZ), 37a, 37a (Tos), 55a, 58a, 126a, 133b; 2:112b, 178b–

179a (SdTs), 212b; 3:60b, 76b, 144a (IR), 184b, 194a,

207b–208b, 212a–b, 233a–b; ZḤ 81a–b (MhN, Rut);

Ginzberg, Legends, 1:147–51; Bamberger, Fallen Angels;

Scholem, Shedim Ruḥot u-Nshamot, 175–76, nn. 123–26;

Liebes, Pulḥan ha-Shaḥar, 50–65. Cf. Testament of Solomon

6:1–3.

62. They came to Wadi Eshcol… The full verse reads:

They came to Wadi אשכל (Eshkol), Eshcol, and they cut down

from there a branch with one  cluster, of ,(eshkol) אשכול

grapes—they carried it on a pole held by two—and some

pomegranates and some figs.

63. Thus says God, YHVH… Rabbi Yehudah is

apparently associating the earth and what emerges from it

with the fruit mentioned in the verse from Numbers quoted

in the preceding paragraph. The conclusion of the verse—

who gives נשמה (neshamah), breath, to the people upon it ורוח
(ve-ruaḥ), and spirit, to those who walk thereon—relates to

the discussion below at notes 73–79. On the association

between Eshcol and Torah, see below, note 95.

On Torah being equivalent to (or outweighing)

sacrifices, see BT Menaḥot 110a, in the name of Resh

Lakish: “What is the meaning of the verse This is the Torah

for the ascent offering, for the grain offering, for the

purification offering, and for the guilt offering (Leviticus

7:37)? Whoever engages in Torah is considered to have

offered an ascent offering, a grain offering, a purification

offering, and a guilt offering.”



See Devarim Rabbah (ed. Lieberman), p. 57; Zohar

1:100a (MhN), 191a–b; 3:32a, 35a, 80b, 164a. Cf. Ta’anit

27b; Megillah 31b.

64. Since the blessed Holy One knew… Rabbi

Yehudah wonders: Since God knew that humans would

inevitably sin and deserve death, why did He create them?

The fact that humans would die was obviously known to

God, since that fact is demonstrated repeatedly in the

Torah (which existed long before Creation). No matter how

a person spends his life—engaging in Torah or neglecting it

—he will die. All humans share this fate, although in the

afterlife (“that world”) a distinction is made between the

worthy and the unworthy.

On Rabbi Yehudah’s question, see Zohar 1:235a.

According to rabbinic tradition, Torah antedated the world

by two thousand years. See Bereshit Rabbah 8:2; Vayiqra

Rabbah 19:1; Pesiqta de-Rav Kahana 12:24; Shir ha-Shirim

Rabbah on 5:11; Midrash Shemu’el 5:2; Tanḥuma, Vayeshev

4; Tanḥuma (Buber), Yitro 16; Midrash Tehillim 90:12;

Bahir 4 (5); Zohar 1:2b; 2:49a, 84b, 99a, 161a; 3:91b, 128a

(IR). On the link between this theme and the verse When a

person dies in a tent, see Tanḥuma, Vayeshev 4.

The full verse in Ecclesiastes reads: All have a single

fate—the righteous and the wicked, the good and the pure

and the impure, he who offers sacrifice and he who does

not offer sacrifice; as for the good, so for the sinner, he who

vows and he who fears the vow.

65. Why do you trouble… Rabbi Yehudah’s question

touches on the most profound issues: God’s original intent

in Creation, and the paradox of divine foreknowledge and

human free will.

See the rhetorical question posed by Isaiah to King

Hezekiah in BT Berakhot 10a: “What business do you have

with the secrets of the Compassionate One?” See the

passage from Ben Sira (Ecclesiasticus) as quoted in BT

Ḥagigah 13a: “What is too wondrous for you, do not seek;



what is concealed from you, do not explore. What you have

been permitted, contemplate; you have no business with

secret things.” Cf. Ecclesiasticus 3:21–22; JT Ḥagigah 2:1,

77c; Bereshit Rabbah 8:2.

According to its simple sense, the verse in Ecclesiastes

refers to making rash vows. On this verse, see Tosefta

Ḥagigah 2:3; JT Ḥagigah 2:1, 77b; BT Ḥagigah 15a; Shir

ha-Shirim Rabbah on 1:4 (all pertaining to Elisha son of

Avuyah); Zohar 2:87a; 3:79a, 105b, 128a (IR); ZḤ 89d

(MhN, Rut).

66. If so, surely the entire Torah… If it is improper

to explore secrets, then how is it permitted to engage in

Torah, which is filled with secrets and represents God’s

Name?

On Torah as God’s Name, see Ezra of Gerona, Peirush

le-Shir ha-Shirim, 548; Azriel of Gerona, Peirush ha-

Aggadot, 37; Zohar 1:160a; 2:55b, 60a–b, 87a, 90b, 124a,

161b; 3:13b, 19a, 21a, 35b–36a, 61a, 71a–73a, 76a, 80b,

89b, 91b, 98b, 118a, 176a, 265b, 298b; Moses de León,

Sefer ha-Rimmon, 341–42; Scholem, On the Kabbalah, 37–

44; Tishby, Wisdom of the Zohar, 3:1085–86; Idel, “Tefisat

ha-Torah.” Cf. Naḥmanides, introduction to Commentary on

the Torah, 6–7; idem, Kitvei Ramban, 1:167–68.

67. The entire Torah is concealed and revealed…

Its simple, explicit sense hides deeper meaning. Similarly,

God’s Name is concealed and revealed. For example, the

name יהוה (YHVH) is “concealed” in the sense that it

represents a more hidden sefirah (Tif’eret), and in the sense

that it is not pronounced as it is written, but rather as the

more “revealed” name אדני (Adonai), “My Lord,” which refers

to a more revealed sefirah (Shekhinah).

On both Torah and God’s Name as being concealed and

revealed, see Zohar 2:230b; 3:71b, 75a, 98b. On God’s

name as being concealed and revealed, see also Zohar

1:39b (Heikh); 2:178a (SdTs); 3:65b, 71b–72b, 146b, 289a

(IZ); cf. 3:11a. On the Torah as being revealed and



concealed, see also Zohar 1:234b; 2:95a, 98b–99b; 3:72a–

73a, 152a; Scholem, On the Kabbalah and Its Symbolism,

50–65; Tishby, Wisdom of the Zohar, 3:1077–89.

The full verse in Deuteronomy reads: The hidden things

are for YHVH our God, and the revealed are for us and for

our children forever to fulfill all the words of this teaching.

68. except for the Holy Lamp… Only Rabbi Shim’on

son of Yoḥai is permitted to expound the secrets openly.

(Bosina Qaddisha) בוסינא  קדישא or—(Botsina Qaddisha) בוצינא  קדישא

—“the Holy Lamp,” is the honorific title of Rabbi Shim’on in

the Zohar. Cf. 2 Samuel 21:17; Bereshit Rabbah 85:4; BT

Ketubbot 17a, where Rabbi Abbahu is called: בוצינא  דנהורא
(Botsina di-Nhora), “Lamp of Light”; and Berakhot 28b, where

Rabban Yoḥanan son of Zakkai is called נר  ישראל (Ner Yisra’el),

“Lamp of Israel.”

According to rabbinic sources, Rabbi Shim’on claimed

that he could protect the world until the Messiah arrives.

(See Bereshit Rabbah 35:2; JT Berakhot 9:2, 13d; Pesiqta

de-Rav Kahana 11:15. Cf. BT Sukkah 45b.) According to the

Zohar, Rabbi Shim’on’s generation is the greatest until the

Messiah will appear. See Zohar 2:9a, 147a; 3:58a, 105b,

132b (IR), 206a, 236b, 241b. On Rabbi Shim’on’s messianic

status in the Zohar, see Liebes, Studies in the Zohar, 1–84.

On Rabbi Shim’on alone being permitted to reveal

secrets, see Zohar 3:179b. On the unique status of Rabbi

Shim’on’s generation, see also Bereshit Rabbah 35:2;

Zohar 1:225a; 2:149a, 156a; 3:79a, 287a; Hellner-Eshed, A

River Flows from Eden, 62–104; Vol. 8, p. 191, n. 398.

69. But come and see!… Although the deepest secrets

must be safeguarded, Rabbi Abba proceeds to respond to

Rabbi Yehudah’s profound question regarding human

mortality. See above at note 64.

The full verse in Genesis reads: God created the human

in His image; in the image of God He created him, male and

female He created them.



70. The blessed Holy One has three worlds… The

divine essence is concealed within three realms. The first

such realm is the highest sefirah, Keter.

The notion that Keter is unfathomed even by the other

sefirot parallels the statement in the Gnostic Gospel of Truth

(22:27–29), according to which the aeons (divine

emanations) below Nous (Intellect) are unaware of the

hidden divinity: “It was quite amazing that they were in the

Father without knowing Him.” Cf. Zohar 1:30a, 49a;

2:239a; 3:129b (IR).

On this passage describing the three worlds, see

Tishby, Wisdom of the Zohar, 1:440–41. On various Zoharic

depictions of the worlds, see ibid. 2:555–58.

71. Second world… Encompassing the sefirot from

Ḥokhmah through Shekhinah. The last sefirah is also called Tsedeq

(Righteousness), through whose gates one can enter to

encounter YHVH (which can refer to Ze’eir Anpin, namely

Ḥokhmah through Yesod).

See Zohar 3:95a, 175b; cf. 1:103a–b. The two verses in

Psalms read in full: Open for me the gates of righteousness;

I will enter them and praise Yah. This is the gate  -la) ליהוה

YHVH), of YHVH [or: to YHVH]; the righteous will enter it.

72. Third world… The world of the Divine Chariot and

the angels, which is separated from the divine realm of

unity and is characterized by duality. God’s presence

(which fills the world) is certainly there, yet the angels

cannot constantly see or fully perceive Him, so in a sense

He is not there.

In the context in Ezekiel, the declaration Blessed be the

glory of YHVH from His [or: its] place! is spoken by the

angels. According to a rabbinic interpretation, this

demonstrates that even the angels cannot determine the

exact location of God (or of the Divine Glory). See BT

Ḥagigah 13b: “Look at what is written: Blessed be the glory

of YHVH from His place!—implying that no one knows His

place!” The angels’ question, “Where is the place of His



glory?” appears in the musaf service for Sabbath and

festivals, introducing the line from Ezekiel.

See Sifra, Vayiqra, dibbura di-ndavah 2:12, 4a–b; Pirqei

de-Rabbi Eli’ezer 4; Zohar 1:103a; 2:100b; 3:209a. Cf.

Bahir 90 (131): “Blessed be the glory of YHVH from its place!

What is the glory of YHVH? A parable. To what can this be

compared? To a king who had a matron in his chamber,

with whom all his soldiers delighted. She had children who

came each day to see the king and praise him. They asked

him, ‘Where is our mother?’ He replied, ‘You cannot see her

now.’ They said, ‘May she be blessed wherever she is!’”

The word פירודא (peiruda), “separation,” applied to the

angels, reflects the medieval philosophical term שכלים  נפרדים
(sekhalim niphradim), “separate intelligences,” which the

philosophers identified with angels. In the philosophical

context, “separate” refers to separation from matter,

whereas here “separation” refers to duality and the

separation from divine oneness. See the following note. On

the statement “the blessed Holy One exists there and does

not,” cf. Zohar 3:128a–b (IR); Vol. 8, p. 327, n. 22.

73. Similarly, In the image of God… Corresponding

to the three divine worlds are three worlds inhabited or

visited by the human being. The first of these is the earthly

world, in which the human exists but only fleetingly; his

fellow mortals cannot see him for long,

The expression עלמא  דפירודא (alma de-pheiruda), “world of

separation,” reflects the philosophical notion of the realm

of השכלים  הנפרדים (ha-sekhalim ha-niphradim), “the separate

intelligences.” As mentioned in the preceding note, in the

philosophical context “separate” refers to separation from

matter, whereas here “separation” refers to duality and the

separation from divine oneness. In this paragraph, “the

World of Separation” refers specifically to the realm of

mundane existence.

See Zohar 1:22a (TZ), 29b, 34b, 155a–b, 158a; 2:24b,

35a, 234a; Scholem, Le-Ḥeqer Qabbalat R. Yitsḥaq ben



Ya’aqov ha-Kohen, 62–65; idem, Kabbalah, 117–18; Tishby,

Wisdom of the Zohar, 2:556–57.

74. Second world… The earthly Garden of Eden,

where the virtuous ruaḥ (spirit) dwells after death. In the

middle of this Garden is an immense column rising to the

celestial Garden of Eden (“another, higher world”).

On this column, see Zohar 1:39a–b (Heikh), 81a (ST),

219a; 2:95b, 130b, 184b, 210a, 211a; 3:185b; Moses de

León, Mishkan ha-Edut, 149–50; [idem?], Seder Gan Eden,

270–84, 298–99 (132–35, 139–40); Idel, Ascensions on

High, 101–42. Cf. Midrash Konen (Beit ha-Midrash, 2:28).

75. Third world… The celestial Garden of Eden, in

which the virtuous neshamah (soul) dwells after death,

experiencing indescribable bliss.

On the verse in Isaiah, see BT Berakhot 34b, in the

name of Rabbi Yoḥanan: “All the prophets prophesied only

concerning the days of the Messiah, but as for the world

that is coming, No eye has seen, O God, but You, [what You

will do for one who awaits You].”

76. All corresponds… These three worlds correspond

to “the supernal original pattern,” namely the three divine

worlds described previously (at notes 70–72). Just as God

inhabits those three worlds, the human being should

inhabit his own three worlds, thereby fulfilling the purpose

of existence: resembling the divine paradigm.

In this and the following paragraphs, Rabbi Abba

concludes his response to the profound questions posed by

Rabbi Yehudah (above at note 64): “Since the blessed Holy

One knew that the human being would eventually sin

before Him and be condemned to death, why did He create

him?… Why does the blessed Holy One want a human in

this world?” On the purpose of embodied human existence,

see Moses de León, Sefer ha-Mishqal, 46–47; Matt, The

Essential Kabbalah, 148.

77. You are children of YHVH your God… Since all

Jews are children of God, they inherit a divine soul, which



does not perish when the person dies, but endures forever.

See Zohar 1:245b; Moses de León, Sefer ha-Rimmon,

299. For other interpretations of this paragraph, see

Sullam; Matoq mi-Devash. The full verse in Deuteronomy,

forbidding certain mourning rites, reads: You are children

of YHVH your God! You shall not gash yourselves nor shall

you make a bald spot between your eyes for the dead.

78. If a human did not sin… Then he would

experience no pain or trauma when his physical life ended;

rather, his spirit would move easily into other realms. But

due to human sin, death is bitter, as the ruaḥ (spirit)—

Aramaic ruḥa—is stripped of its bodily garment. It is bathed

and cleansed in the River of Fire, and then enters the

terrestrial Garden of Eden.

Before entering a human body, each soul exists in the

Garden of Eden, where it is clothed in an ethereal body

resembling the physical body it will inhabit on earth. As the

soul leaves the Garden, it removes the ethereal body and

prepares to put on an earthly body. Eventually, when the

soul returns to the Garden upon death, it regains the

ethereal body.

On the ethereal body, see Sidrei de-Shimmusha Rabba,

124–25; Naḥmanides on Genesis 49:33; Zohar 1:7a, 38b

(Heikh), 81a (ST), 90b–91a, 115b (MhN), 131a, 217b, 219a,

220a, 224a–b, 227a–b, 233b; 2:11a, 13a–b, 96b, 141b,

150a, 156b–157a, 161b; 3:13a–b, 43a–b, 61b, 70b, 104a–b,

167b–168a, 171b; ZḤ 10b–c (MhN), 68d–69a (ShS), 90b

(MhN, Rut); Moses de León, Sefer ha-Rimmon, 390;

[idem?], Seder Gan Eden, 275–76 (133); Scholem, Shedim

Ruḥot u-Nshamot, 215–45; idem, Kabbalah, 158–59; idem,

On the Mystical Shape of the Godhead, 251–73; Tishby,

Wisdom of the Zohar, 2:770–73. Cf. Rashi on BT Ḥagigah

12b, s.v. ve-ruḥot u-nshamot; Vol. 8, p. 170, n. 328.

The River of Fire (mentioned in the first paragraph of

this note) is formed from the sweat of the angelic beings

carrying the Throne. See Bereshit Rabbah 78:1; Eikhah



Rabbah 3:8; BT Ḥagigah 13b; Pirqei de-Rabbi Eli’ezer 4. Cf.

Vol. 5, p. 319, n. 361.

On purification in the River of Fire, see Zohar 1:201a,

217b; 2:211b, 247a (Heikh); 3:205a; Moses de León, Sefer

ha-Rimmon, 373–74; idem, Sefer ha-Mishqal, 54–55, 68–70;

idem, Sheqel ha-Qodesh, 60 (74–75). Cf. below, p. 317, n.

64.

The clause “If a human did not sin” renders לא  חב  אדם
If Adam did not sin.” Since the rest“ ,(ilmale la ḥav adam) אלמלא

of the paragraph applies more generally, I have chosen the

translation “a human” rather than “Adam.” On the question

of whether Adam would have lived forever if he hadn’t

sinned, see Genesis 2:17; Mekhilta, Beshallaḥ 6; Mekhilta

de-Rashbi, Exodus 14:29; Bereshit Rabbah 21:5; Shir ha-

Shirim Rabbah on 1:9; Tanḥuma, Emor 9; Tanḥuma

(Buber), Emor 12; Shemot Rabbah 4:4; Zohar 2:55a; ZḤ

18c (MhN); Nitsotsei Zohar.

79. There is its abode continually… The virtuous

spirit dwells in the terrestrial Garden of Eden, but on new

moons and Sabbaths it ascends to the celestial Garden of

Eden, where it joins the neshamah (soul)—Aramaic nishmeta.

On the crowns of the righteous in the afterlife, see BT

Berakhot 17a: “A pearl in the mouth of Rav: ‘In the world

that is coming, there is no eating or drinking or procreation

or business or jealousy or hatred or competition; rather, the

righteous sit with their crowns on their heads, basking in

the radiance of Shekhinah.’”

On souls of the righteous being crowned (or ascending)

on new moons, festivals, and Sabbaths, see Zohar 1:81a

(ST), 134b (MhN); 2:97b, 136a–b, 141b–142a, 156b–157a,

212a; 3:70b, 144b–145a (IR), 163a, 164b, 168a, 173a,

213b; ZḤ 18b (MhN), 82d–83a (MhN, Rut); Moses de León,

Sheqel ha-Qodesh, 30 (36). Cf. Pesiqta Rabbati, add., 198a;

Beit ha-Midrash, 5:43; [Moses de León?], Seder Gan Eden,

294 (138). The verse from Isaiah figures in a number of



these passages; see also Zohar 1:41a (Heikh), 62b (Tos),

115b–116a (MhN); 3:182b; ZḤ 18b (MhN).

80. Why from new moon to new moon?… Because

the moon symbolizes Shekhinah, who is renewed at each new

moon, when She is illumined by Tif’eret (symbolized by the

sun).

Similarly, each Sabbath is a celebration of their union.

Sabbath eve symbolizes Shekhinah, whereas Sabbath day

symbolizes Tif’eret. The concluding sentence apparently

means that both phrases (from new moon to new moon and

from Sabbath to Sabbath) allude to the divine union.

81. except for the wicked… Unless they turn back to

God in teshuvah. On the image of being “cut off,” see, e.g.,

Numbers 15:31: For he has spurned the word of YHVH and

His commandment he has violated. That soul shall surely

be cut off; her iniquity [or: guilt] is upon her.

82. From this portion… Describing the mission of the

scouts. The land of Canaan (the Promised Land) represents

the future realm of bliss awaiting those who devote

themselves to the study of Torah and serving God.

On the expression “world of… yearning,” see Zohar

1:123b (Tos), 124b (MhN); 2:115a (RM); 3:106b, 132a (IR),

288a (IZ); ZḤ 64a (ShS); TZ 32, 76b.

83. Go up this way into the Negeb… Through Torah,

symbolized by the Negeb, a person can gain a glimpse of

the future world and its rewards.

On the connection between the Negeb and Torah, see

Rashi on Judges 1:15: “ארץ  הנגב (Erets ha-Negev), The Negeb

land—a person whose house is מנוגב (menuggav), bare [or

devoid; literally: dried, wiped], of all good [material] things,

containing only Torah.” See idem on Joshua 15:19. Both

comments by Rashi are based on BT Temurah 16a.

The context in Numbers (13:17–20) reads: Moses sent

them to scout the land of Canaan, and he said to them, “Go

up this way into [or: through] the Negeb, and go up into the

hill country. Observe the land: what is it like? And the



people inhabiting it, are they strong or slack, are they few

or many? And what is the land they inhabit, is it good or

bad? And what are the cities in which they dwell, are they

in open settlements or in fortresses? And what is the land

like, is it fat or lean? Are there trees [literally: Is there a

tree] in it or not? Exert yourselves and take some of the

fruit of the land.” And the season was the season of the first

ripe grapes.

84. Observe the land… For the full verse in Numbers,

see the preceding note. “Through her” means “through

Torah.”

85. Through her… Through studying Torah. The term

“impulse” refers to the evil impulse.

86. And what is the land like… For the full verse, see

above, note 83. Again, “that world” refers to the future

world awaiting the righteous.

87. Is there a tree in it… In its simple sense, the

verse begins: היש  בה  עץ (Ha-yesh bah ets), Are there trees in it?

Reading it hyperliterally—Is there a tree in it?—Rabbi

Shim’on interprets a tree as referring to the Tree of Life,

namely Ze’eir Anpin (whose core is Tif’eret). The term Bundle of

Life alludes to Shekhinah.

On the reading Is there a tree in it or not? see above,

notes 16, 57. On Ze’eir Anpin, see above, note 57. On “the

Bundle of Life,” see above, note 39.

88. They went up into the Negeb… The name נגב
(Negev) means literally “arid land” and refers to the

southern part of Judea (between Beer-sheba and the Sinai

Peninsula).

Those who proceed in Torah lazily and listlessly cannot

imagine its reward, and they conclude that by spending

their time on Torah they sacrifice financial gain.

The concluding quotation (from Targum Onqelos on the

verse in Genesis) demonstrates that the root נגב (ngv) means

“to be dry.” See Rashi and David Kimḥi on Joshua 15:19;



Rashi on BT Ta’anit 8b, s.v. ba-negev; Ibn Ezra on Psalms

126:4. Cf. above, note 83.

The full verse in Numbers reads: They went up בנגב (va-

negev), through [literally: into] the Negeb, and came

[literally: and he came] to Hebron, and there were Ahiman,

Sheshai, and Talmai, בני  הענק (benei ha-anaq), descendants of

the Anakites [or: offspring of the giant]. And Hebron was

built seven years before Zoan in Egypt.

89. Afterward, ויבא  עד  חברון (va-yavo ad ḥevron), and he

came to Hebron… The devoted individual who perseveres

in Torah unites with her.

The phrase “reading and rereading” renders קארי  ושאני
(qarei ve-shanei), “reading and repeating.” In rabbinic

literature, the Hebrew equivalent—קורא  ושונה (qore ve-shoneh)—

often means “reading Bible and Mishnah.” On the

hyperliteral reading and he came to Hebron, see above,

notes 59–60.

90. There were Ahiman… These three giants

represent the huge challenges of studying and applying

Torah: determining what is pure and impure, permitted and

forbidden.

“Divisions” renders פליגן (peligan), which may imply

conflicting opinions.” For the full verse in“ ,(pelugata) פלוגאתא

Numbers, see above, note 88.

91. Offspring of the giant… Such divisions within the

realm of Torah stem from Gevurah, which is characterized by

boundaries, distinctions, and duality.

For the full verse in Numbers, see above, note 88. On

the phrase offspring of the giant, see above, note 51.

92. Hebron was built seven years… The verse reads:

Hebron was built seven years before Zoan in Egypt. See

above, note 88.

These seven years symbolize the seven sefirot from Ḥesed

to Shekhinah, whose core is Tif’eret, often identified as Written

Torah. Seven multiplied by ten equals seventy, alluding to

the seventy branches or faces of Torah. The phrase



“seventy ענפין (anfin), branches,” is a play on “seventy אנפין
(anpin), faces,” although here the Zohar employs the Hebrew

word פנים (panim) for “faces.”

Hebron, symbolizes Shekhinah, who is often ,(Ḥevron) חברון

referred to as Oral Torah, so one who delves into Oral

Torah is appropriately called חבר (ḥaver), “companion.”

On the seventy faces (or facets) of Torah, see Bemidbar

Rabbah 13:16, where Torah is compared to wine: “Just as יין
(yayin), wine, is numerically equivalent to seventy, so Torah

assumes seventy faces.” See Otiyyot de-Rabbi Aqiva (Battei

Midrashot, 2:354); Schäfer, Synopse zur Hekhalot-

Literatur, §§77, 388; Ibn Ezra, introduction to Commentary

on the Torah (short); Azriel of Gerona, Peirush ha-Aggadot,

74–75, 79; Zohar 1:26a (TZ), 47b, 54a; 2:83b (Vol. 4, pp.

462–63, n. 343); 3:202a; Moses de León, Sefer ha-Rimmon,

366–67. Cf. BT Shabbat 88b; Zohar 1:4b. On the seventy

branches, see Zohar 2:83b, 89a, 92b (Piq), 133b.

The number seventy appears in the context of

revelation in BT Shabbat 88b, in the name of Rabbi

Yoḥanan: “Every utterance emerging from the mouth of

Power branched into seventy languages [of humanity].” See

Sefer Ḥanokh (Beit ha-Midrash, 2:116).

The sense of ḥaver (companion) as one who delves into

Torah (or Oral Torah) betrays medieval usage. In rabbinic

literature, ḥaver refers to one who observes specific

restrictions, mostly concerning food (tithing and purity).

See, e.g., M Demai 2:3; 6:6, 9, 12; Scholem.

93. Torah corresponding to Torah… Written Torah

symbolizes Tif’eret, whereas Oral Torah symbolizes Shekhinah,

who is also represented by Hebron. Oral Torah (or Shekhinah)

issues from Written Torah (or Tif’eret), and She is also

pictured as Lower Wisdom, the daughter of Ḥokhmah

(Wisdom). The verse in Proverbs now implies that Tif’eret

(the son of Ḥokhmah) calls Shekhinah my sister.

Shekhinah (symbolized by Hebron) was built seven years

—that is, She was fashioned from the seven sefirot from Binah



to Yesod, or She includes all seven sefirot from Ḥesed through

Shekhinah Herself. Therefore, She is called בת  שבע (Bat Sheva),

Bathsheba, meaning “Daughter of Seven.”

The full verse in Proverbs reads: Say to Wisdom, “You

are my sister,” and call Understanding a friend. See JT

Sotah 1:9, 17b; BT Sotah 11a; Shemot Rabbah 1:22; Azriel

of Gerona, Peirush ha-Aggadot, 20; Zohar 1:81b, 111b–

112a, 140b; 2:12a; 3:296a (IZ); ZḤ 35a; 80d (MhN, Rut).

94. Before Zoan in Egypt—as is said… Zoan (known

as Tanis in Hellenistic sources) is located on a branch of

the Nile and became the capital of Egypt in about 1000

B.C.E.

Shekhinah is known both as Hebron and the wisdom of

Solomon. The historical fact that Hebron preceded the

Egyptian capital, Zoan, implies that Shekhinah surpasses the

wisdom of Egypt (along with all foreign varieties of

wisdom).

On Shekhinah as the wisdom of Solomon, see Bahir, 3 (3),

44 (65), 51 (77); Zohar 1:150a, 223a–b, 238a, 248b; 3:61a,

74b, 176b, 297a; Moses de León, Shushan Edut, 342. For

the full verse in Numbers, see above, note 88.

95. They came to Wadi  Eshcol… The ,(Eshkol) אשכול

word eshkol means “cluster,” alluding to haggadah (or aggadah)

—homiletic interpretations of Torah, which derive (or

“hang”) from faith in the divine nature of Torah.

On the association between אשכול (eshkol), cluster, and

haggadah, see Shir ha-Shirim Rabbah on 1:14, in the name of

Rabbi Berekhiah: “אשכל (Eshkol), A cluster of, henna (Song of

Songs 1:14). What is mean by אשכל (eshkol), a cluster? שהכל  בו
:A person in whom is everything ,(Ish she-ha-kol bo) איש

Scripture, Mishnah, Talmud, toseftot, and aggadot.” Cf. BT

Sotah 47b, Temurah 15b.

The full verse in Numbers reads: They came to

Wadi אשכל (Eshkol), Eshcol, and they cut down from there a

branch with one  cluster, of grapes—they ,(eshkol) אשכול



carried it on a pole held by two—and some pomegranates

and some figs.

96. with one  cluster… The single ,(eshkol) אשכול

cluster of grapes represents “chapter headings and initial

words” of the secret teachings of Torah. No more than this

is revealed to the initiate.

The single cluster also represents the unified nature of

Torah and its secrets, all of which derive from a single

source and whose teachings do not conflict with one

another.

On the term “chapter headings” in the context of

mystical study, see BT Ḥagigah 13a, discussing Ezekiel’s

vision of the Chariot: “‘The Chariot may not [be expounded

even] before one person alone [unless he is a sage who

understands on his own].’ Rabbi Ḥiyya taught, ‘But chapter

headings may be transmitted to him.’” In this context,

“chapter headings” apparently refers to the opening words

of each section or subject within the full Account of the

Chariot.

On delighting in the words of Torah, see Vayiqra

Rabbah 16:4: “Ben Azzai was sitting and expounding, and

fire was blazing around him. They [his disciples] came and

told Rabbi Akiva.… He went to him and said, ‘Perhaps you

are engaged in the chambers of the Chariot!’ He replied,

‘No, I am stringing words of Torah to the Prophets, and

words of the Prophets to the Writings—and the words of

Torah are as joyous as on the day they were given from

Sinai.’”

See JT Ḥagigah 2:1, 77b; Shir ha-Shirim Rabbah on

1:10; Rut Rabbah 6:4; Qohelet Rabbah on 7:8. On the

words being “blessed,” cf. Azriel of Gerona, Peirush ha-

Aggadot, 40.

97. Those who are not scions of faith…

Nonbelievers (corresponding to the ten scouts who lacked

faith) fail to perceive the unity of Torah, claiming that its

teachings contradict one another. Or, they divide the



Written Torah (symbolizing Tif’eret) from the Oral Torah

(symbolizing Shekhinah).

The clause in Numbers—they carried it במוט  בשנים (ba-mot

bi-shnayim), on a pole by two—now implies that such

nonbelievers “stumble” in Torah, splitting it bi-shnayim, in

two. For the full verse in Numbers, see above, note 95.

98. And some  …pomegranates ,(rimmonim) רמונים

These nonbelievers misinterpret Torah, reading (or

reacting to) it heretically, in accord with the demonic Other

Side.

Rabbi Shim’on plays with רמונים (rimmonim),

pomegranates, and מינאי (mina’ei), “heretics.” He may be

associating תאנים (te’enim), figs, with תואנה (to’anah), “pretext,

excuse,” alluding to heretical interpretations of Torah

based on the pretext of false readings. For the full verse in

Numbers, see above, note 95.

99. They returned from scouting the land… Having

failing to understand Torah properly, the skeptics return to

their evil ways, claiming that study provides no material

benefits in this world, and that it is impossible to attain

“that world,” the future realm of bliss.

100. They recounted to him… Those who abandon

the study of Torah insist that they really tried to glimpse

the reward of the future world. They acknowledge how fine

it is—“but who can ever attain it?”

The context in Numbers (13:27–28) reads: They

recounted to him and said, “We came to the land you sent

us to, and it is truly flowing with milk and honey, and this is

its fruit. But mighty [or: fierce] are the people inhabiting

the land, and the cities are fortified and huge, and also the

offspring of the giant we saw there!” On the phrase the

offspring of the giant, see above, note 51.

101. But mighty are the people… Those who devote

themselves to Torah must be so strongly dedicated that

they disregard material benefits. By not expending their

resources on anything beyond the bare essentials, they



accumulate enough wealth that they can study endlessly,

without wasting time and energy on material pursuits.

For various interpretations, see Or Yaqar; Miqdash

Melekh; Nitsotsei Orot; Soncino; Matoq mi-Devash. The

verse in Proverbs demonstrates the link between might and

wealth. It reads in full: Imploringly speaks the poor person,

and the rich one answers  :harshly [literally ,(azzot) עזות

mightily].

102. And the cities are fortified and huge…

Dedicated scholars must have adequate resources. Yet they

must also be physically strong—as mighty as a giant or a

lion—in order to endure the strain of intense study and of

making fine distinctions.

On the effects of prolonged study, see BT Sanhedrin

26b, in the name of Rabbi Ḥanan: “Why is [Torah] called

,saps ,(matteshet) מתשת Prudence? Because it ,(tushiyyah) תושיה

a person’s strength.” See Midrash Tehillim 7:3; Kallah

Rabbati 5:2. On tushiyyah (prudence) in the context of

“wisdom” (often identified with Torah), see Proverbs 2:7;

8:14; Job 11:6.

On being “mighty as a lion” in serving God, see M Avot

5:20, in the name of Yehudah son of Teima: “Be bold as a

leopard, swift as an eagle, fleet as a gazelle, and mighty as

a lion, to do the will of your Father in Heaven.” See Zohar

1:190b.

The phrase “houses filled with all good” derives from

Deuteronomy 6:11, and Targum Onqelos, ad loc. For the

full verse in Numbers, see above, note 100.

103. Amalek inhabits the Negeb land… The

Amalekites had attacked the Israelites soon after they

crossed the Red Sea. (See Exodus 17:8–16 and

Deuteronomy 25:17–18.) In the Zohar, Amalek is an

embodiment of the demonic serpent, and here represents

the evil impulse. Even if a person intends to devote himself

to Torah and thereby merit the future world of bliss, the

evil impulse constantly tries to thwart him. Similarly, other



demonic accusers (represented by the Hittite, the Jebusite,

and the Amorite) block his way.

On the demonic nature of Amalek, see Zohar 2:65b–

66a, 194b–195a; ZḤ 50b. Cf. Justin Martyr, Dialogue with

Trypho, 131; Ginzberg, Legends of the Jews, 6:24, n. 141.

On Amalek as representing the evil impulse, cf. Zohar

2:235b–236a; Vol. 6, p. 360, n. 290.

104. With these words… The scouts dissuaded the

Israelites from entering the Promised Land—which here

implies “from engaging in Torah, whereby a person merits

the promised future world of bliss.”

The verse in Numbers 32 reads: They disheartened the

Children of Israel from entering the land that YHVH had

given them. The full verse in Numbers 13 reads: They put

forth an evil report to the Children of Israel of the land that

they had scouted, saying, “The land we traversed to scout

is a land that devours its inhabitants, and all the people

whom we saw in it are of huge measure.”

105. What did those scions of faith say?… The

response of Caleb and Joshua demonstrates how a faithful

devotee of Torah counters the nonbelievers. Despite the

difficulties, God will assist those who delve into Torah with

all their heart, as long as they also “guard that holy

insignia.” This means that they must preserve and honor

the covenantal sign of circumcision by engaging in sexual

relations in holiness.

The full verse in Isaiah reads: Your people, all of them

righteous, will inherit the land forever—sprout of My

planting, work of My hands, that I may be glorified. Here,

the term righteous alludes to Yesod, the divine phallus, who

is called Righteous One. Those who imitate Yesod by

practicing sexual purity will inherit the land forever—that

is, they will attain the future realm of bliss, symbolized by

the Promised Land.

Yesod is known as Righteous One, based on Proverbs

Although the simple .(Ve-tsaddiq yesod olam) וצדיק  יסוד  עולם :10:25



sense of the verse is The righteous one is an everlasting

foundation, it is understood midrashically as The righteous

one is the foundation of the world. See BT Yoma 38b,

Ḥagigah 12b; Bahir 71 (102); Azriel of Gerona, Peirush ha-

Aggadot, 34.

The statement “surely He desires from us only the

heart” reflects the wording in BT Sanhedrin 106b: “The

blessed Holy One desires the heart,” or its alternative

version: “The Compassionate One desires the heart.” See

Rashi, ad loc., s.v. revuta; Ibn Ezra (long) on Exodus 31:18;

idem on Ecclesiastes 5:1; idem, Yesod Mora 7; Sefer

Ḥasidim (ed. Margaliot), pars. 530, 590, 1013; Zohar

2:162b; 3:281b (RM).

The full verse in Numbers reads: If YHVH delights in us,

He will bring us to this land and give it to us, a land that is

flowing with milk and honey.

106. Only do not rebel against YHVH… As opposed to

what the nonbelievers claimed (above at notes 101–2), the

pursuit of Torah does not require wealth.

Torah is conceived as God’s Name, so rebelling against

Torah is tantamount to rebelling against God. See above,

note 66. The full verse in Numbers reads: Only do not rebel

against YHVH! And you, do not fear the people of the land,

for they are our prey [literally: bread]: their shade [or:

shadow, protection] has abandoned [or: turned away from]

them and YHVH is with us. Do not fear them!

107. if a broken body engages in Torah… See BT

Eruvin 54a, in the name of Rabbi Yehoshu’a son of Levi: “If

a person feels pain in his head, let him engage in Torah….

If he feels pain in his throat, let him engage in Torah.… If

he feels pain in his entrails, let him engage in Torah, as is

said: It will be healing for your navel (Proverbs 3:8). If he

feels pain in his bones, let him engage in Torah, as is said:

and moistening for your bones (ibid.). If he feels pain

throughout his body, let him engage in Torah, as is said:

and healing to all his flesh (ibid. 4:22).”



The demonic or threatening forces who had thwarted

the person’s progress (as described above at note 103) now

pave his way. Cf. Zohar 3:52b.

The full verse in Proverbs 3 reads: There will be [or: It

will be; Let it be] healing for your navel [or: your flesh] and

moistening for your bones. The verse in Proverbs 4

(describing a father’s words of wisdom) reads in full: For

they are life to those who find them, and healing to all their

flesh.

108. For they are our bread… The verse reads: And

you, do not fear the people of the land, for they are our

prey [literally: bread]. Rabbi Shim’on adopts the literal

sense—our bread—which now implies that the threatening

forces themselves sustain those who delve into Torah.

Similarly, the ravens (an impure species) provided food for

Elijah after he fled from King Ahab and went into hiding.

For the full verse in Numbers, see above, note 106.

109. Their shadow has abandoned them… The verse

reads: Their shade [or: shadow, protection] has abandoned

them and YHVH is with us. Do not fear them! This shadow

signifies the power of harsh Judgment, which abandons the

threatening forces, so that they now become helpful and

supportive.

110. they are… called His brothers and

companions… The full verse in Psalm 122 reads: For the

sake of my brothers and my companions, let me say, “Peace

be within you.” This verse is addressed by the Psalmist to

Jerusalem; but according to a midrashic interpretation, it is

sung by God, who refers to the Israelites as my brothers

and my companions.

See Mekhilta, Beshallaḥ 3; Mekhilta de-Rashbi, Exodus

14:15; JT Berakhot 9:1, 13b; Qohelet Rabbah on 4:8;

Tanḥuma, Yitro 5; Shemot Rabbah 27:9; 52:1; Midrash

Tehillim 4:3; 15:4; Zohar 2:55b, 122a; 3:7b, 22a, 59b, 77b.

111. They came to Wadi Eshcol… The full verse

reads: They came to Wadi אשכל (Eshkol), Eshcol, and they cut



down from there a branch with one אשכול (eshkol), cluster, of

grapes—they carried it on a pole held by two—and some

pomegranates and some figs.

112. They cut down that cluster… Ten of the scouts

cut it down, but it was so heavy that they couldn’t lift it or

even move it. The phrase by two alludes specifically to

Caleb and Joshua, the only two who were virtuous among

all twelve scouts. See Baḥya ben Asher on Numbers 13:23.

113. Why did they need a branch?… The scouts were

told to take some of the fruit of the land (Numbers 13:20),

so all they really needed was the cluster, not the branch.

The wording במוט (va-mot), on the pole, with the definite

article, indicates this pole’s prominence: “that well-known

one, the one they cut down.” On the distinction between

branch and pole, see Baḥya ben Asher on Numbers 13:23.

Cf. Midrash Aggadah and Rashi on the verse.

114. From here Caleb and Joshua knew… When they

realized that only they could lift the heavy branch, they

realized that they were worthy of entering the Promised

Land. The ten other scouts were jealous of their

supernatural ability, so they conspired to kill Caleb and

Joshua.

115. They didn’t give it to the others… Rabbi El’azar

insists that Caleb and Joshua carried the cluster themselves

all the way back to the Israelites’ camp, where they then

“gave it to them,” namely to the ten other scouts.

From his experience here, Joshua concluded that it was

best to send only two scouts, which he later did. In its

simple sense, the verse in Joshua reads: Joshua son of Nun

sent from Shittim two men as spies secretly, saying, “Go,

observe the land and Jericho.”

The two spies sent by Joshua are not named in the

Bible, but according to midrashic tradition they were Caleb

and Phinehas. See Tanḥuma, Shelaḥ 1; Tanḥuma (Buber),

Shelaḥ 1; Bemidbar Rabbah 16:1.



Here, however, Rabbi El’azar is apparently referring to

an esoteric tradition that identifies these two later spies as

Uzza and Aza’el, the two angels who fell from heaven after

opposing the creation of Adam and Eve. Their role as spies

may be based on the image of angels “spying” on human

beings, or on the ambiguous meaning of the term מלאכים
(mal’akhim), which can mean both “angels” and

“messengers.”

On Uzza and Aza’el as Joshua’s two spies, see Zohar

2:178b (SdTs); 3:60b, 62b. On the fallen angels, see above,

note 61. Cf. Tanḥuma, Shelaḥ 1; Tanḥuma (Buber), Shelaḥ

1; Bemidbar Rabbah 16:1, according to all of which

Phinehas (one of Joshua’s spies) had an angelic nature.

The idiomatic phrase “making themselves remnants”

derives from the Talmud, where it means “to be self-

effacing, humble.” See BT Rosh ha-Shanah 17a–b, Megillah

15b, Sanhedrin 111b.

116. When they reached those giants… The scouts

saved themselves by displaying Moses’ staff, with which he

had performed miracles before Pharaoh, split the Red Sea,

and struck the rock to produce water.

Rabbi Yitsḥak demonstrates this through verbal

analogy. Since the word זה (zeh), this, appears both in

Moses’ directive to the scouts and in God’s directive to

Moses about the staff, this “proves” that Moses gave them

his staff. See Baḥya ben Asher on Numbers 13:17.

On the unique nature of Moses’ staff, see M Avot 5:6,

which lists it as one of the ten things created in the last

moments of the week of Creation, on Sabbath eve at

twilight.

On the giants, see above, note 51. For the full verse in

Numbers 13, see above, note 83. The full verse in Exodus

reads: This staff you shall take in your hand, with which

you shall do the signs.

117. Moses transmitted to them the tradition of a

Holy Name… According to numerous sources, Moses’ staff



was engraved with the Divine Name.

See Targum Yerushalmi, Exodus 2:21; 4:20; 14:21;

Devarim Rabbah 3:8; 11:10; Devarim Rabbah (ed.

Lieberman), p. 87; Avot de-Rabbi Natan A, add. 2, 78b;

Pirqei de-Rabbi Eli’ezer 42; Midrash Tehillim 114:9; Sefer

ha-Yashar, Shemot, 307; Zohar 1:6b, 9a; 2:28a, 48a, 60b,

64a; ZḤ 30b (MhN). Cf. Ibn Ezra (short), Exodus 3:13.

According to the midrashim listed above, the staff was

engraved with the name YHVH. Baḥya ben Asher on

Numbers 13:17 records a tradition that God’s twelve-letter

name was engraved on the staff, since the numerical value

of זה (zeh), this, is twelve. He quotes Exodus 3:15: זה (Zeh),

This, is My name forever. On the twelve-letter name, see

below, p. 142, n. 275.

118. [The giants] were called by three names… The

name נפילים (Nephilim), “Fallen Ones,” refers to the fallen

angels. When they united with human females, their

offspring were called ענקים (Anaqim), “Giants.” Gradually,

through intermingling with humans, the descendants lost

their heavenly powers and were called רפאים (Repha’im),

“Slack (or Weak) Ones.”

On the fallen angels, see above, note 61. For the term

see Genesis 6:4; Numbers 13:33. For the ,(Nephilim) נפילים

term ענקים (Anaqim), see Deuteronomy 1:28; 2:10–11, 21; 9:2;

Joshua 11:21–22; 14:12, 15. Cf. Numbers 13:22, 28, 33;

Joshua 15:13–14; Judges 1:20. For the term רפאים (Repha’im),

see Genesis 14:5; 15:20; Deuteronomy 2:11, 20; 3:11;

Joshua 12:4; 13:12; 17:15.

119. But look at what is written… Rabbi Ḥiyya

claimed that the Repha’im were weaker than their ancestors,

but Rabbi Yehudah quotes a verse indicating that they

resembled the Anaqim.

120. So it is… Rabbi Ḥiyya explains that the Anaqim and

the Repha’im shared a great despair on earth, having both

derived from angelic and human ancestors (“from both this

side and that”). As the Repha’im aged, their human halves



weakened and eventually became paralyzed, until, in

desperation, they poisoned themselves and died. So

another sense of the name Repha’im applies to them as well:

“Shades of the Dead.”

121. If Israel had entered the Land… If they had

entered Canaan immediately after the scouts’ slanderous

report, they would have contaminated the Promised Land

with the residue of such evil speech, and the whole world

would have been doomed.

On the serpent as “artisan of the evil tongue,” cf.

Bereshit Rabbah 19:4, in the name of Rabbi Levi: “He [the

serpent] began speaking slander against his Creator,

saying, ‘He ate of this tree and created the world. And He

told you, “You shall not eat from it” (Genesis 3:3), so that

you would not create other worlds.’ For everyone hates his

fellow artisan.”

On the serpent copulating with Eve, see BT Yevamot

103b, in the name of Rabbi Yoḥanan: “When the serpent

copulated with Eve, he injected her with זוהמא (zohama), filth

[or: slime, lust].” The point here, apparently, is that

sinfulness—including “the evil tongue” (evil speech)—

infected Eve’s descendants.

On the scouts’ slander of the Land, see Numbers 13:32:

They put forth an evil report to the Children of Israel of the

land that they had scouted, saying, “The land we traversed

to scout is a land that devours its inhabitants, and all the

people whom we saw in it are of huge measure.”

On the passage in Bereshit Rabbah, see Targum

Yerushalmi, Genesis 3:4; Bereshit Rabbah 20:1; Pirqei de-

Rabbi Eli’ezer 13; Devarim Rabbah 5:10; Tanḥuma,

Bereshit 8, Shemot 23, Tazri’a 9, Metsora 2; Tanḥuma

(Buber), Shemot 20, Metsora 7, Ḥuqqat 45; Bemidbar

Rabbah 19:22; Midrash Tehillim 1:9; Shemot Rabbah 3:12;

Zohar 3:52b.

On the passage in Yevamot, see Targum Yerushalmi,

Genesis 4:1 (per British Library MS 27031, ed. Clark); BT



Shabbat 145b–146a, Avodah Zarah 22b; Pirqei de-Rabbi

Eli’ezer 21 (and Luria’s nn. 7–8); Midrash Aggadah,

Genesis 3:12; Zohar 1:36b–37a, 52a–b, 54a–55a, 63b, 70b,

122b, 126a–b, 145b, 228a; 2:94a, 167b–168a, 193b, 231a,

236b; 3:14b, 19b, 24a, 76b, 79a, 87a, 97b, 125a, 143a (IR),

189a; ZḤ 1d, 8c–9b, 58d, 63c (ShS), 83b (MhN, Rut); Moses

de León, Sefer ha-Rimmon, 139; Stroumsa, Another Seed,

38–53; Koren, Forsaken, 89–92.

122. The blessed Holy One forgives everything…

Cf. BT Arakhin 15b: “Rabbi Yoḥanan said in the name of

Rabbi Yose son of Zimra, ‘Whoever utters evil speech

[literally: the evil tongue] is as if he denies the Root [i.e.,

God], as is said: Those who say, “By our tongue we will

prevail; our own lips are with us—who is master over us?”

(Psalms 12:5).’ … Rabbi Aḥa son of Rabbi Ḥanina said, ‘If

he has uttered [evil speech], there is no remedy for him,

since [King] David, by the Holy Spirit, has already cut him

off, as is said: YHVH will cut off all smooth-talking lips, the

tongue that speaks boastfully (ibid., 4).’”

See JT Pe’ah 1:1, 16a; Mishnat Rabbi Eli’ezer 9, p. 170;

Qohelet Rabbah on 9:12; Devarim Rabbah 6:14; Tanḥuma,

Bereshit 8; Metsora 2; Tanḥuma (Buber), Metsora 5;

Midrash Tehillim 12:2; 52:2.

The context in Psalms (12:4–5) reads: YHVH will cut off

all smooth-talking lips, the tongue that speaks boastfully,

those who say, “By our tongue we will prevail; our own lips

are with us—who is master over us?”

123. how much was inflicted by that evil tongue…

Once the Israelites were convinced by the slanderous

report of the scouts, they were doomed to die in the desert.

As for the scouts themselves (except for Caleb and Joshua),

they perished right then in a plague (Numbers 14:37).

The reference to the decree of weeping is based on a

midrashic interpretation of the verse describing the

people’s reaction to the scouts’ report: The whole

community lifted their voice and put it forth, and the people



wept on that night (Numbers 14:1). See BT Ta’anit 29a, in

the name of Rabbi Yoḥanan: “That night was the night of

the ninth of Ab. The blessed Holy One said to them, ‘You

have wept for nothing [since I will help to conquer the land

of Canaan], but I designate for you a weeping for

generations.’” The ninth of Ab is traditionally considered

the date on which both the First and Second Temples were

later destroyed. See above, note 26.

By slandering the Promised Land, the scouts, as it

were, slandered God—since Shekhinah is associated with the

Land and dwells there. She is also pictured as God’s Name.

God threatened to annihilate the entire people immediately,

but Moses assuaged His wrath, and God then decreed that

all Israelites above the age of twenty would eventually die

in the desert before they could enter Canaan, except for

the two virtuous scouts. See Numbers 14:11–35.

They recounted… Rabbi Ḥiyya ,(Va-ysapperu) ויספרו .124

distinguishes between the three similar verbs.

The verb הגיד (higgid), “to tell,” implies a word of wisdom,

as opposed to the root אמר ('mr), “to say,” which often

pertains to normal or profane speech. On the sense of higgid

as revealing something concealed or mysterious, see

Genesis 3:11; 41:25; Judges 14:12, 15–16; 1 Kings 10:3; Job

11:6; Daniel 2:2. On the significance of higgid, see Mekhilta,

Baḥodesh 2; BT Shabbat 87a; Zohar 1:86b, 234b, 249a;

2:79b–80a; 3:50b, 292b–293a (IZ). On haggadah as referring

to the allegorical method of interpretation, see Zohar

2:99a; ZḤ 83a (MhN, Rut); Scholem, On the Kabbalah, 55;

Tishby, Wisdom of the Zohar, 3:1083–85; Talmage, “Ha-

Munnah ‘Haggadah,’” 271–73.

On the verb אמר ('mr), “to say,” as implying thought or

intention, see, e.g., Genesis 20:11; 21:16; 26:9, 28; 31:31; 1

Samuel 20:4; 1 Kings 8:12; Zohar 1:234b; 2:17a (MhN),

25b; 3:17b, 147a. On 'mr as meaning “to command,” see,

e.g., Jonah 2:11; Psalms 105:31, 34; Job 9:7; Esther 1:17;

9:14; Daniel 1:3; 1 Chronicles 21:17.



The context in Numbers (13:27–28) reads: They

recounted to him and said, “We came to the land you sent

us to, and it is truly flowing with milk and honey, and this is

its fruit. But mighty [or: fierce] are the people inhabiting

the land, and the cities are fortified and huge, and also the

offspring of the giant we saw there!” On the phrase the

offspring of the giant, see above, note 51.

We came, to the land… Rabbi Ḥiyya ,(Banu) באנו .125

notes that the verb בא (bo) more literally means “to enter.”

That is, the scouts not only arrived at the border but also

crossed it.

126. Whoever wants to tell a lie… In order to

convince the people of their slanderous lie—that the Land

could not be conquered and that it devours its inhabitants

(Numbers 13:32)—the scouts began with a pleasantly true

statement about the Land’s fertility: it is truly flowing with

milk and honey.

See the statement (related to the scouts’ report) in BT

Sotah 35a, in the name of Rabbi Me’ir: “Any evil speech [or:

slander] without some truth in the beginning does not

endure in the end.”

Rabbi Yitsḥak’s reference here to “a lie” rather than

“evil speech” matches Rashi’s paraphrase of the Talmudic

passage in his comment on Numbers 13:27: “Is flowing

with milk and honey—any lie that is not spoken with a little

truth in the beginning does not endure in the end.”

See Tanḥuma, Shelaḥ 9; Tanḥuma (Buber), 17;

Bemidbar Rabbah 16:17; Zohar 1:2b; 2:215b, 264a (Heikh).

For the full text of Numbers 13:27–28, see above, note 124.

For the full text of Numbers 13:32, see above, note 121.

127. Rather, they said… According to Rabbi Ḥiyya,

the statement and it is truly flowing with milk and honey

does not reflect the view of the scouts; rather, they are

quoting Moses, who was always praising the Land. The

following clause represents their opposing view: This is its

fruit—which they said disdainfully as they plucked off a tiny



cluster of grapes (perhaps shriveled) and displayed it to the

people. For the full verse, see above, note 124.

128. But mighty are the people dwelling in the

land… Rabbi Ḥiyya is focusing on the wording היושב  בארץ
(ha-yoshev baarets), dwelling in [or: inhabiting] the land. Even

those dwelling in the cities are mighty warriors.

129. The harshest of all… By mentioning Amalek, the

spies intended to frighten the Israelites, who had been

mercilessly attacked by that nation soon after crossing the

Red Sea.

See Tanḥuma, Shelaḥ 9; Tanḥuma (Buber), Shelaḥ 18;

Bemidbar Rabbah 16:18; Rashi on Numbers 13:29; Zohar

3:103a.

On the memory of being bitten by a snake, see the

saying quoted by Rabbi Yehoshu’a son of Levi in Qohelet

Rabbah on 7:1: “One who has been bitten by a snake is

frightened by a rope.” Cf. Zohar 2:45a: “One who has been

bitten by a dog trembles from his bark.”

The full verse in Numbers reads: Amalek inhabits the

Negeb land; and the Hittite, the Jebusite, and the Amorite

inhabit the hill country; and the Canaanite dwells by the

sea and by the Jordan.

130. The one who wages war against all… Not only

against vulnerable humans but against God Himself. When

Amalek attacked Israel, above in the sefirotic realm

Judgment was empowered to overwhelm Compassion,

threatening the divine balance. Furthermore, according to

rabbinic tradition, the Amalekites mutilated some of the

Israelites by cutting off the covenantal sign of circumcision

(or the phallus) and throwing it mockingly toward heaven.

See Vol. 4, pp. 357–58, nn. 556, 558. Cf. Exodus 17:16: For

hand upon Yah’s throne: War for YHVH against Amalek from

generation to generation.

Amalek, who attacks everyone, inhabited the Negeb,

which was the gateway to the land of Canaan—as indicated



by Moses’ directive: Go up this way through the Negeb,

and go up into the hill country (Numbers 13:17).

When the people heard this, they wept—dooming their

descendants to weep annually forever, since according to a

midrashic tradition that night was the ninth of Ab, on which

both the First and Second Temples were later destroyed.

See above, notes 26, 123.

131. They conspired… The subject is the ten scouts.

132. the people, precisely… The definite article

implies “the most dangerous people,” namely Amalek, who

the scouts assume can defeat even God. The scouts’

statement thus defames the blessed Holy One. Rabbi Yose

interprets Amalek inhabits the Negeb land as identifying

who the people is.

On Amalek as attacking or threatening God, see above,

note 130. On the scouts’ claim that the inhabitants of

Canaan can overpower God, see BT Sotah 35a: “But the

men who had gone up with him [i.e., with Caleb] said, ‘We

cannot [mount an attack against the people, for they are

stronger  than we’] (Numbers 13:31). Rabbi ,(mi-mennu) ממנו

Ḥanina son of Papa said, ‘A grave statement did the spies

utter at that moment: for they are stronger mi-mennu. Do not

read ּמִמֵּנו mi-menu, than we, but rather ּמִמֶּנּו mi-mennu, than He.

As it were, even the Master of the house cannot remove His

utensils from there [i.e., even God, who owns the land of

Canaan (and the whole world), cannot remove its

inhabitants].’”

See JT Ta’anit 4:6, 68b; BT Menaḥot 53b, Arakhin 15a;

Tanḥuma, Shelaḥ 7; Tanḥuma (Buber), Shelaḥ 11;

Bemidbar Rabbah 16:11; Rashi on Numbers 13:31. In the

standard (Tiberian) Masoretic tradition, the word mi-mennu

can mean either than we or than he, whereas the

Babylonian scribal tradition distinguished between those

two forms. See Arukh ha-Shalem, s.v. ba’al (1); Tosafot,

Arakhin 15b, s.v. al tiqrei; Ibn Ezra (long) on Exodus 1:9;

She’elot u-Tshuvot ha-Rashba ha-Meyuḥasot la-Ramban,



232; Minḥat Shai on Numbers 13:31; Gesenius, Hebrew

Grammar, §103m, n. 1.

133. Thereby they caused all this… The scouts’

slanderous report had devastating consequences, and God

would have immediately wiped out the entire people of

Israel, had not Moses assuaged His wrath.

See Numbers 14:11–35; above, note 123. The full verse

in Psalms reads: He said that He would annihilate them—

had not Moses, His chosen one, stood in the breach before

Him to turn back His wrath from destroying them. The

divine threat to annihilate them and Moses’ valiant

intervention to turn back His wrath relate specifically to

the incident of the Golden Calf (Exodus 32:9–14), which is

referred to earlier in this psalm (vv. 19–20). Here, however,

Rabbi Yose applies the verse to the incident of the scouts,

which is referred to in the following verses of the psalm

(24–27).

134. Now, please, let YHVH’s power be great… The

context in Numbers (14:17–19) reads: “Now, please, let my

Lord’s power be great, as You have spoken, saying, ‘YHVH!

Slow to anger [or: long-suffering] and abounding in

kindness, removing iniquity and transgression; yet He does

not wholly acquit, inflicting the guilt of fathers upon sons,

to the third and fourth generations.’ Forgive, please, the

iniquity of this people through Your great kindness, and as

You have borne with this people from Egypt until now.”

135. the blessed Holy One… is named for them…

As in the title God of Israel, which appears frequently, e.g.,

Genesis 33:20. On God “glorying” in Israel, see Isaiah 49:3:

You are My servant, Israel, in whom I glory.

The clause “for one is linked with the other” means that

Israel is linked with Torah. Cf. Vol. 7, pp. 490–91, n. 431,

referring to the supposed Zoharic formula “The blessed

Holy One, Torah, and Israel are one.”

The phrase “is its sustenance” means “is the world’s

sustenance.” On the world being created for the sake of



Israel, see Bereshit Rabbah 12:2; Tanḥuma (Buber),

Bereshit 3, 10; Pesiqta Rabbati 3, 10b; 4, 14a; Otiyyot de-

Rabbi Aqiva (Battei Midrashot, 2:357); Shemot Rabbah

48:2; Leqaḥ Tov, Rashi, and Naḥmanides on Genesis 1:1;

Moses de León, Sefer ha-Rimmon, 356–57; Kasher, Torah

Shelemah, Genesis 1:1, n. 77. Cf. Vayiqra Rabbah 36:4. On

Israel sustaining the world, see Leqaḥ Tov, Genesis 28:14;

Moses de León, Sefer ha-Rimmon, 356–57. Cf. BT Ta’anit

3b, Avodah Zarah 10b; Mishnat Rabbi Eli’ezer 5, p. 104;

Midrash Tehillim 21:6; Ester Rabbah 7:12; Zohar 2:5b

(MhN); 3:221b.

136. He designed him according to the supernal

precious pattern… In the divine image, embodying the

various aspects of the sefirot.

On the centrality of the heart, see JT Terumot 8:11,

46b; Midrash Mishlei 1:1; Zohar 3:221b, 232b. On the

heart and the brain, see Vol. 5, p. 393, n. 585. The words

“power” and “potency” render תוקפא (tuqpa), which in the

Zohar also occasionally signifies “bosom, breast, chest.”

See below, pp. 423–24, n. 418.

“Members” renders שייפי (shaiphei)—singular, שייפא
(shaipha)—a frequent Zoharic neologism that may be based

playfully on the Talmudic line (BT Sotah 7b): על  איבריה  לשפא
(al eivreih la-shappa), “His arm [or: limb] entered the casket.”

Or, the Zoharic sense of shaipha may derive from BT Ḥullin

42b: “This joint of the thighbone דשף (de-shaph), that slipped

[i.e., was dislocated], from its place [i.e., out of its socket].”

Note also the expression in Job 33:21: ושפו  עצמותיו (Ve-shuppu

atsmotav), And his bones are rubbed away. See below, p. 120,

n. 203.

137. the blessed Holy One arranged the world…

The heart of the world is located in the Holy of Holies,

while the seventy nations represent the limbs of the world’s

body. The heart is linked with the divine mind. Cf. Judah

Halevi’s depiction of Israel and the nations as respectively



the heart and the limbs of the body. See his Kuzari 2:35–44;

Zohar 3:221b.

Technically, not every section of the Temple listed here

“surrounds” the next one. Rather, each subsequent location

is more central, vital, and holy.

See Tanḥuma, Qedoshim 10: “The land of Israel sits in

the center of the world, Jerusalem in the center of the land

of Israel, the Temple in the center of Jerusalem, the

Sanctuary in the center of the Temple, the Ark in the center

of the Sanctuary; and in front of the Ark, the Foundation

Stone—from which the world was founded.”

See BT Yoma 54b, Sanhedrin 37a; Tanḥuma (Buber),

Qedoshim 10; Ibn Ezra on Genesis 1:2; Naḥmanides on

Leviticus 18:25; Zohar 1:78a, 84b, 226a; 2:157a, 184b,

193a; 3:65b–66a, 221b; Moses de León, Shushan Edut, 346;

TZ 21, 49b, 50b. Cf. Ezekiel 5:5; Eikhah Rabbah, Petiḥta

16.

On sitting in the Temple Court, see BT Yoma 25a: “No

one may sit in the Temple Court except kings of the House

of David.” See Zohar 1:130a. The term “purging cover”

renders כפרת (kapporet), whose precise meaning is unclear. In

the Torah it refers to a slab of pure gold, placed atop the

ark. Atop each end of this gold cover stood the figure of a

cherub, made of hammered gold. The two cherubim faced

each other, with their heads bent slightly downward and

their fully outstretched wings turned upward, sheltering

the rest of the kapporet and the Ark beneath. The divine voice

was said to issue from the space above the kapporet and

between the two cherubim. On Yom Kippur, the kapporet was

the focal point of the annual purgation rite. See Exodus

25:17–22; Leviticus 16:13–15; Sarna, Exodus, 161;

Milgrom, Leviticus, 1:1014.

138. Here is the heart of the whole world… Within

the Holy of Holies. This cosmic heart is nourished by the

divine mind.



In quoting the verse in Exodus, the Zohar is playing on

,(mekhuvvan) מכוון a firm place, and ,(makhon) מכון

“corresponding to, aligned with, directly opposite.” Seen in

this light, the verse implies that God fashioned an earthly

throne (or dwelling) perfectly aligned with the throne on

high: mekhuvvan, that which is aligned with, Your sitting

enthroned [or: Your dwelling], You fashioned, O YHVH.

See Mekhilta, Shirta 10; Mekhilta de-Rashbi, Exodus

15:17; JT Berakhot 4:5, 8c; Shir ha-Shirim Rabbah on 3:9;

4:3; Tanḥuma, Vayaqhel 7, Pequdei 1–3; Tanḥuma (Buber),

Vayera 45; Midrash Tehillim 30:1; Bemidbar Rabbah 4:13.

Cf. Tanḥuma, Pequdei 1: “There is a Jerusalem above

aligned with Jerusalem below. Out of His love for the one

below, He fashioned another above…. He has sworn that

His presence will not enter the heavenly Jerusalem until

the earthly Jerusalem is rebuilt.”

See BT Ta’anit 5a, and Rashi, ad loc., s.v. lo avo and

Yerushalayim; Midrash Tehillim 122:4; Zohar 1:1b, 231a;

2:224b; 3:15b, 68b, 147b–148a, 262b. Cf. Revelation 21:2;

Targum Yonatan, Psalms 122:3.

139. Similarly above… Corresponding to the ocean

surrounding the world, in the divine realm there is the Sea

of Shekhinah, and above Her the higher Sea of Binah.

140. The River of Fire… This river is formed from the

sweat of the angelic beings carrying the Throne. (See

above, note 78.) Here it is described as surrounding many

camps of angels.

The “seventy (angelic) aspects” represent the seventy

angelic princes assigned respectively to the seventy nations

of the world. These surround holier ministering angels, who

themselves surround the four archangels (each with his

own chariot), who in turn surround Shekhinah, pictured as

Heavenly Jerusalem.

On the seventy heavenly princes, see Daniel 10:13, 20–

21; Septuagint, Deuteronomy 32:8–9; Jubilees 15:31–32;

Targum Yerushalmi, Genesis 11:8, Deuteronomy 32:8–9;



Pirqei de-Rabbi Eli’ezer 24; Tanḥuma, Re’eh 8; Leqaḥ Tov,

Genesis 9:19; Ginzberg, Legends, 5:204–5, n. 91. On

Heavenly Jerusalem, see above, toward the end of note

138.

141. There, courts within courts… In the Heavenly

Temple are numerous courtyards, in which are seated the

souls of the Davidic kings. A heavenly Sanhedrin also

presides there, and above them a Divine Court serving

Shekhinah. From this Court, judgment is delivered to supernal

angels, eventually reaching the heavenly Holy of Holies.

Here dwells Shekhinah (the divine heart), nourished by the

brain of Ze’eir Anpin.

On Ze’eir Anpin, see above, note 57. For various

interpretations of this paragraph, see Or Yaqar; Haggahot

Maharḥu; Miqdash Melekh; Sullam; Matoq mi-Devash.

142. Similarly, high above… In the highest sefirotic

realms, all is nourished by the brain of Arikh Anpin. Ultimately,

all of the various realms (divine, angelic, and earthly)

constitute an immense chain of being.

On Arikh Anpin, see above, note 57. On the concluding

sentence, see Zohar 1:241a; 3:6b, 108a. Cf. 2:125a; 3:291b

(IZ).

143. When the concealed Ancient One illumines

the Brain… When Arikh Anpin illumines Ḥokhmah, the latter

illumines Tif’eret (or alternatively Shekhinah) by way of Binah

(who is known as the beauty of YHVH).

The full verse in Psalms reads: One thing I ask of YHVH,

this is what I seek: that I may dwell in the house of YHVH all

the days of my life, to gaze בנעם  יהוה (be-no’am YHVH), upon the

beauty [or: delightfulness, loveliness] of YHVH, ולבקר (ul-

vaqqer), and to reflect [or: search, seek, inquire,

contemplate], in His temple. In the Zohar, no’am designates

Binah. See Zohar 1:197b, 218a, 219a; 2:31a–b, 57b, 127a,

170b; 3:79b, 171b, 182b, 267b; ZḤ 85b (MhN, Rut). Cf.

Maimonides, Mishneh Torah, Hilkhot Teshuvah 8:4.



The verse in Numbers reads: Now, please, let my Lord’s

power be great, as You have spoken, saying. For the

context, see above, note 134.

144. As You have spoken… Implying that God’s power

of restraint ensures that He will be slow to anger even

toward the wicked.

See BT Sanhedrin 111a–b: “When Moses ascended on

high, he found the blessed Holy One sitting and writing

slow to anger (Exodus 34:6, in the list of divine attributes).

He said to Him, ‘Master of the Universe! Slow to anger

toward the righteous?’ He replied, ‘Even toward the

wicked.’ He said, ‘Let the wicked perish!’ He said to him,

‘See now what you desire.’ When Israel sinned [in the

incident of the scouts], He said to him, ‘Didn’t you say to

Me: Slow to anger [only] toward the righteous?’ He said to

him, ‘And didn’t You reply to me: Even toward the wicked?’

This corresponds to what is written: Now, please, let YHVH’s

power be great, as You have spoken, saying (Numbers

14:17).”

See Midrash Tehillim 93:8; Midrash Aggadah, Numbers

14:17; Rashi on Numbers 14:18. Cf. BT Eruvin 22a; Bava

Qamma 50a–b; Bemidbar Rabbah 16:22; Tanḥuma, Shelaḥ

13; Tanḥuma (Buber), Shelaḥ 24, add. 14. For the context

in Numbers, see above, note 134.

145. Saying… Implying that future generations should

recite (“say”) the list of divine attributes—actually, the list

of thirteen attributes recorded in Exodus 34:6–7.

See BT Rosh ha-Shanah 17b: “YHVH passed before him

and He called out [‘YHVH! YHVH! A compassionate and

gracious God, slow to anger…] (Exodus 34:6). Rabbi

Yoḥanan said, ‘Were it not written in Scripture, it would be

impossible to say this. This teaches that the blessed Holy

One enwrapped himself like a cantor [literally: an emissary

of the congregation] and showed Moses the order of prayer.

He said to him, “Whenever the people of Israel sin, let them

perform this service before Me [reciting the thirteen



attributes] and I will forgive them.”…’ Rav Yehudah said, ‘A

covenant has been enacted concerning the thirteen

attributes that they are not turned away empty-handed.’”

On the recitation of the thirteen attributes, see

Elbogen, Jewish Liturgy, 68–69, 107, 160, 177–78. For the

context in Numbers, see above, note 134. The context in

Exodus (34:6–7) reads: YHVH passed before him and He

called out, “YHVH! YHVH! A compassionate and gracious God,

slow to anger [or: long-suffering, long-tempered], and

abounding in kindness [or: love] and truth [or: faithfulness],

keeping kindness for the thousandth generation, removing

iniquity, transgression, and sin; yet He does not wholly

acquit, inflicting the guilt of fathers upon sons and upon

sons of sons, to the third and fourth generations.” For

various views on how the wording of these two verses

yields thirteen attributes, see Vol. 8, p. 353, n. 110.

146. Why did truth depart from here? Why is the

attribute of (abounding in) truth (which is included in the

list in Exodus) missing from the list here in Numbers?

For the two lists, see the preceding note and above,

note 134. On the missing attribute of truth, see

Naḥmanides on Numbers 14:17.

147. They caused it to depart… The ten unfaithful

scouts had spoken falsely about the Promised Land,

claiming that it could not be conquered and that it devours

its inhabitants (Numbers 13:31–32). Consequently, Moses

could not include the attribute of (abounding in) truth.

Similarly, three other attributes were omitted from the total

of thirteen, leaving only nine attributes in the list in

Numbers 14.

On the two sets of attributes, see Zohar 3:140a–b (IR),

146b–147a, 295b (IZ). The principle “With the very

measure by which a person measures…” appears

frequently in rabbinic literature; it underscores the meting

out of poetic justice. See, e.g., M Sotah 1:7.



148. according to your word, exactly!… See BT

Berakhot 32a: “It was taught in the school of Rabbi

Yishma’el: According to your word—the nations of the

world will one day say so. Happy is the disciple to whom his

master concedes!” The phrase “will one day say so” alludes

to Moses’ argument as to why God should forgive Israel: If

You put this people to death, as a single man, the nations

who have heard of Your fame will say, “Because of YHVH’s

inability to bring this people to the land that He swore to

them, He slaughtered them in the desert” (Numbers 14:15–

16).


