Chapter 1

In thirty-two:! The letter bet is an allusion to2

Hokhmah and HaskePB and it alludes to all that the

! Sefer Vezirah, (henceforth SP) in "A Preliminary
Critical Edition of Sefer Yezirah, ed. 1. Gruenwald,
Israel and Oriental Studfes, vol. 1 (Tel Aviv, 1971),
1:1 (sec. 1) 140. References to S¥ from this work
follow Gruenwald notational conventions. Bold type
signifies direct quotations from S¥Y. The order and
general text of R. Isaac's quotations from SV follow
what Gruenwald calls the "short recension.” This is
especially clear in his treatment of SV 1:5-8. Compare
secs. 7, 8, 6, 5 of the long recension, respectively.
See, too, G. Scholem's note, Hak-Kabbalah be-Provence,
16, n. 33, demonstrating that R. Isaac followed what
Gruenwald came to call the short recension.

0f the short recensions brought by Gruenwald, the
following match R. Isaac's citations frequently, but
not in all respects: Parma De Rossi 1390, foll. 36b-
38b; Leiden Warn. 24 (5) Cod. Or. 4762, foll. 140b-42a:
British Museum 600 (1), foll. 2a-3b; British Museun,
Gaster 415, foll. 29a-32a; Moscow Ginzburg collection
133, foll. 198a-99a. It should be noted that Gruewald
examined over one hundred manuscripts for his critical
edition of SV, but selected only nineteen for
publication in his apparatus, based on criteria he
explains, 134-35. It is not suprising that the text R.
Isaac followed is not precisely one of these. The
pivotal text variants in R. Isaac's Commentary are
found i{n lines 17, 40, 75, 136, 151-52, 163-64, 261 and
343. See the notes to those passages, below.

2 Note the abbreviated construct, without use of
-%. See M. Goshen-CGottstein, Takbirah u-Milonah Sel
hal-Lason ha-<Ivrit, (Jerusalem, 1951) 29-30, secs.
81.1,2, who considers this form a non-indigenous
development through Arablic influence, clting a similar
Maimonidean usage, Vesodes kat-Torah, 4:11. See, too,
Gen. R. 12:1, one of the source-texts for this passage
of the Coamamentary, cited below: 11in9 1°87TY y'mpEN
131*a%y . R. Isaac may have had this passage in mind
both explicitly and subliminally.

3 The sefl/rah Wisdom and semi-sefirotic hypostasis
Intellection. See discussion, swpra, ch. 8.3.

Henceforth, the term swpra signifies references to
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apprehension of thought+ apprehends® unto 25/2 Sof,® and all

the more so what is included within itself.” From those

volume one of this work, the historical analysis. The

terms "above" or "below" signify references to the
present volume.

4 The reference is to human thought. R. Isaac's
commentary has a decidedly psychological orientation.
He regards the sef/rot and letters not only as
categories of divine activity, but as categories of
human cognition. To be precise, they are those
categories of divine activity which human thought is
capable of discerning. See below, lines 47-60.

5 The term mapa |, apprehension, is a philosophic
standard, a favorite of Maimonides and the Tibbonites,
€. €., Yesodes hat-Toralk, 1:10;: Moreh Nevukhim 1:4, 5,
et a/. The redundancy of this expression, wagnny nabnw
nawvn , using a genitive construct with a predicate
echoing the construct itself, is a peculiar signature
of R. Isaac's style.

€ The Infinite, God's ownmost essence. See G.
Scholem, Origins, 265-72, Ha-Kabbalah be-Provence, 154-
62, on the development of this term. R. Isaac's usage
is transitional, shifting between the adverbial and the
developing nominal form.

7 R. Isaac is interpreting the letter bet,
prefixing the "thirty-two paths of wondrous wisdom,"
with which S¥ begins according to a number of long aa
shert recensions. See 1. Gruenwald, "A Preliminary
Critical Edition of Sefer Yez/irak, 140. According to R.
Isaac, the graphic form as well as the semantic sense
of the letter both signify "encompassing in," vet
"opening out."” For other traditional examples of such
graphic interpretation, compare "Midrash 20tiot de-
Rabbi Akiva ha-Shalem," recension B, in Pates Nidrasot,
ed. Wertheimer, vol. 2, 404: "...for bet resembles a
house whose doors are open to all." See, too, Sefer
hab-Bakir, secs. 14, 15, which emphasize the letter's
enclosure on three sides. In the case at hand, R. Isaac
adds a semantic dimension to the graphic: bet is open,
and also includes that which is "in" it. See, too, R.
Abraham Bar Hiyya, Neglllat ham-Negaleh, 6: pay»s *ymy
B39 8231 YY NIYDY Yy nIdEY ¥ npovy n"snm N 92
TIONY YNYI...BYYIT BY9%> vy p'pon: ana 8Yar330
1°TI3 »OBb IYPIY IRk D *PYY dvvEnY sw3 9373 Taw.

That AKokiwmah and Haskel/ and all that thought
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wonders which cause wonder® [come] the pathways [which] are

grasps are represented by the letter de¢, signifying
"encompassing in,"” alludes to the epistemological
notion of R. Moses Ibn Ezra, drawn from R. Solomon Ibn
Gabirol, that the mind "encompasses” its object. See M.
Ibn Ezra, C‘Arugat hab-Bosem, 123: %ap n1*a% R YTON
BIYE?Y HPAY POPY WEBR R DITOT YO Oy n'pnY wvI¥ ¥I1VN
nYan 1 y're 9n (!) Y» (knowledge means that the
knowing intellect masters and encompasses all that is
known, and {t is impossible for the intellect to
encompass and master that which has no limit). This is
a paraphrase of Ibn Gabirol, WNekor Hayyim, trans.
Blauvstein, 5§ (1:5). R. Isaac also alludes to this
conception in his doctrine of the double yod that
encompasses all things, lines 41-42 below. R. Isaac's
point is that the proper function of Kokiwmah, as
wisdom, represented by the letter Jet, is to
circumscribe its object. It also, together with XFaskel,
has the further ability to reach upwards, towards the
infinite. Compare lines 130-32, below.

8 R. Isaac defines the unusual term pIir'»s in SYV
1:1 (sec. 1) as conveying a more active and intensive
quality than nixvp3 : they are wonder-inducing:
nIik*YenN .

This phrase itself is syntactically difficult. It
is possiblie it belongs to the previous sentence, that
these wonders, the seffrot and letters in their most
recondite aspect, are also included among the allusions
included in the letter bdet, and considered within the
purview of thought that extends towards the Infinite.
The phrase "all the more so what is included within
itself"” would then be parenthetic, the "wonders®
referring directly back to the Jet, not to the argument
a8 fortiorfi. Scholem, however, punctuates this clause as
initiating the following sentence. In this, he follows
R. Isaac of Acre's paraphrase of R. Isaac the Blind's
Commentary, Kiryat Sefer, 31 (1956) 381:ynixny
NIZ'AI BRY1Y A/BINT FIND NIBYVIT NIDIYINT ( And from
those secrets hidden in XHokhmai come forth pathways).
This is essentially the reading used in this
translation: from the wonders come forth pathways.

A slightly different reading is found in other
MSS, such as Montefiore 313, fol. 1a, and Leiden 24/25
(Cod. Or. 4762), fol. 1a, which drop the first mention
of "pathways"™ altogether, and turn the "wonders which
cause wonder"” into the clear subject of the sentence:
"Regarding those wonders which cause wonder, they are
like strands of flame, which are the bodies of the
flames, that are pathways to the embers." For the



Chapter 1 4

like strands of flame that are pathways to embers:® by the
flames a person sees the ember as in the manner of a ball of
thread, for by the strand a person walks to the place of the
ball.1°9 So, too, with a tree, by the many leaves and twigs
and branches and boughs and trunks a person finds the veins
of the stock and the subtle existence of the root, which is

not visible because of its great subtlety!! and inperuness.i?

propriety of jinixms as an introductory prepositional
Phrase, see M. Goshen-Gottstein, Zakbirak, 96 (sec.
207.6.b), who considered such a usage to be influenced
by Arabic syntax.

9 The flame-and-ember image comes from SV, 1:7
(sec. 6).

10 Nidrash Genesils Rabbah, 12:1, applies this
Ariadne-and-Theseus image from Greek mythology to
approaching the difficulty of understanding the order
of the cosmos: »>¢ .m33% y'nnp 7% 1'a@ aviTa 1avcY Yen
NVPE PRI IR OPE WY D .AVIB AT ADINY SIdD3 N B
SAWVPET TIT XU NIPBT YIT DIBDIT NADT TAID WP By V¥
NAUPDT TIIT TWRBICY 1'02353 YO Ivnnn (It is compared to
a large palace with many doors: whoever would enter it
became lost. What did one clever fellow do? He took a
ball of string and tying one end to the entrance,
entered by way of the ball of string and left by way of
the ball of string. Then everyone began to enter and
leave by way of the ball of string.)

11 While pt in the sense of fine and refined is a
good biblical term (Ex. 16:14; Is. 29:5), it is also
used in Hebrew philosophical literature to convey
refined spiritual existence. See Saadiah b. Joseph,
Sefer ha->kmunot we-ha-Decot, trans. J. Ibn Tibbon, ed.
J. Fischel, (New York, 1947 reprint of Leipzig, 1859)
120: sp31 DR TDIITY. . .TIRINT YEIT D NHBRAT WD D
022727 1B P NI 2BV PAR...p*Pavan nr1'ps.

12 Compare G. B. Ladner, "Medieval and Modern
Understanding of Symbolism: A Comparison," Speculum,
54, no. 2 (April 1979) 223-256, regarding the prevalent
twelfth-century use of tree imagery. See Scholenm,
Origlns, 345, 447 n. 194-5 (the Tree of Porphyry). See,
also, Sefer hab-Bakir, secs. 118, 118/85, for the
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Every word which has a bet at its beginning indicates both
itself and what is within it.13 So, too, et of imn thirty-
two, in which He engraved, meaning: that which thought does

not apprehend.1¢ He engraved two letters,!?® which are

association of tree imagery with the Serffrot. With
these images of ball of thread and ramified tree, R.
Isaac sets out his central epistemological vision: the
possibility of a reliable continuity of inference from
the concrete world of multiplicity to the progressively
unified abstract world of the Sefrfrot, from the finite
to the infinite. See supra, ch. 7.1.

For the term py'pe3p in the sense of spiritual
innerness, see Maimonides, WNorel Nevukhi/m, trans. J.
Alharizi, intro., 16, in his rendering of the golden
apple with silver filigree image. The golden apple is
called s*pr3pn, and by extension: pre33:n ‘Yed Bn 131
'STIX 11PN BID INRT B3I BMNATI AV IB AON dCIIn 'Y
YL NBXRT NPT NIBOM DATNIBCIDT. . .BIR *IT NITNIAN
anz15n (Thus are the parables of the prophets: their
external sense is wisdom beneficial in many ways, one
of which is the rectification of the needs of human
society...while their innerness is wisdom concerning
the knowledge of truth according to its proper
disposition). The terx mipv3p and its permutations
was also used extensively by Solomon Ibn Gabirol, e.g.,
Keter Nalkhut, 52, sec. 25, line 4: ny*m*3py nyvaizn.
I. Twersky notes that Ibn Tibbon and Alharizi employed
the term pensa/, denoting "hidden" or "internal," to
describe the "internal senses,” and that R. Abraham b.
Nathan ha-Yarhi of Lunel, one of R. Abraham b. David's
students, was the first to use the term peniws/ to
characterize the genre of esoteric literature as a
whole. See 1. Twersky, Rabad, 243, n. 16.

13 See note 7, above.

14 "That which thought does not comprehend" is not
a description of the activity "engraved” or its object,
but an jdentification of its implied subject. Compare
R. Asher b. David, Sefer ha-Yidhud, Kabbalat R. Asher
b. David, 58: %"% ,ppinn b 1R XYY N0 1Y ppn 'BRY
BY»3n ppn (it says "engraved" in third person, but does
not say who is the engraver; which is to sav, the
Hidden One engraved). See R. Azriel, PSY, Kitves
Ramban, 453: X3/ PPN...MIG 1°K RIYLY A%y nd "I ppn
n3o n> (Engraved, etc.: the power of the Cause of
causes, °2£fn Sof...engraved and brought forth a causal
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thirty-two,1©¢ which are divided into three divisions.17

power).

13 g"w 2"ty . R. Isaac is reading the first line
of S$¥ 1:1 such that this divine Name is the object, not
the subject, of "engraved.” See Azriel of Gerona, APSY,
453: ®R"7 7"y nrapaw 30 N3 kO30 ppn ;. This reading
is corroborated by Nahmanides, APS¥, 403, lines 5-7, and
Isaac of Acre, PSY, KS 31 (1956) 381, line 28.
Nahmanides notes that these two letters designate the
seflrot Hokhmah and Blnah, and that according to this
interpretation, the sefirah Keter is skipped. He
explains that the engraving of which S¥ speaks is
already too coarse a creative process relative to
Keter, and that Aeter itself is alluded to in the
bringing forth of the thirty-two pathways, /» which the
two letters are engraved. This is consonant with R.
Isaac the Blind's systen.

On the cosmogonic function of the first two
letters of the Tetragrammaton, compare Jerusalem
Talmud, Hagigah, 2:1: ay';mwx *n@s J:n1’ '+ BEs 13 '"
7793 'RY R"O3 'R X3T BYINTY AT 2VINN NMIBYIY 'ng IRA33
(R. Abahu in the name of R. Yohanan: with two letters
two worlds were created: this world and the next world,
one with A4e/ and one with ypod).

18 R. Azriel of Gerona, PSY, Kitvel Ramban, vol.
2, 453, offers a gematria to bridge the relationship
between the two letters and the thirty-two paths:
according to the verse Is. 26:4, God formed the world
-3, two plus the letters x"3 7"1v added forwards and
backwards, feor = tctal of thirty-two. This particular
verse was a favorite of the Heikhalot mystics: see
Seder Rabbalh de-Beresit, Batef MIdrasot, vol. 1, 19. R.
Isaac of Acre, PSY, 382, lines 3-4, offers a variant
gematria to arrive at the sum thirty-two out of the
two-letter divine Name: x"% 9"1v equals fifteen,
permutated twice equals thirty, plus the Name itself
taken twice, read forwards and backwards, equals
thirty-two. R. Isaac the Blind, however, may not have
had such a formalistic approach in mind. Rather, the
thirty-two units of creative signs, ten seffrot and
twenty-two letters, are understood as unfolding by
emanation out of the two-letter divine Name. Nahmanides
is also satisfied to explain the relationship between
the two letters of the divine Name and the thirty-two
paths in this way, without resorting to extrinsic
arithmetical methods (APS¥ 403, lines ‘5-6).

17 These are the three sefar/s discussed in the
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In three sefari/m: these are three Namesl® which are in
three letters!® which receive from and are received by

them.2° The beginning?! of those essences22 that are given

passage immediately following. The MS Harvard Heb.
58/11 reads "He engraved in the letters, which are
twenty-two, whick are divided into three divisions."
The point would then be that the process of engraving
applies to the letters specifically, which are divided
into three letter categories of Sefer Yezirah:
matrices, doubled and simple letters. This is clearly a
later attempt at reworking this obscure passage into a
more readily coherent form by a scribe unacquajinted
with the kabbalistic interpretation under discussion.

18 According to R. Asher b. David, the three Names
are those three listed in the first section of Sefer
Yerirah, 1:1 (Kabbalat R. Asher b. David, 16, lines 32-
35; 58). These are a"Ixay ,3"3%° ,%"s . Scholem notes
that R. Isaac the Blind and R. Ezra of Gerona did not
use those recensions of Sefer Vez/rakh that include a
longer string of divine epithets (Nahmanides, PS¥Y, 404,
n. 1). Among the short recensions R. Isaac follows most
closely, Moscow Ginzburg collection 133, foll. 198a-99a
has just these three Names. Nahmanides also seems to
endorse this interpretation of the three sefarim,
associated with KHokhmah, Binah, and the lower seven
seflirot, respectively (PSY, 405, lines 1-5; and compare
403, lines 5-12, 404, lines 1-2).

R. Isaac of Acre identifies the three
corresponding Names with an overlapping sequence of
letters: m-1-n-s-a-x . He correlates this sequence
with the upper three sefirot, each successive pair of
letters standing as a "Name" corresponding to KXeter,
Hokimah, Binah, respectively (PSP, 382, lines 13-19).

18 These are the three comstituent letters of the
Tetragrammaton, 1"®Y ®"% "3+ . See Azriel of Gerona,
PSY, 1:1: "% "1 oo >® RN BHY S350 190 nll -
M0 1R TD 13 VI3 VoMW 1"RY. See also Nahmanides, Asy,

403, lines 7-11 and 405, lines 1-3; Isaac of Acre, PSV,
382, lines 17-19.

20 R. Isaac's usage of the reflexive yapnp is
varied throughout the Coamesntary. In some instances it
is reflexively self-referential, in others it has a
passive voice, both of which are frequent talmudic
usages. See E. Ben Yehudah, #///on bha-Lashon ha-<Ivrit,
vi, (New York, 1930) 5692a,b for examples. Instances of



Chapter 1 8

to think about are the wonders within Hokimah,23 for the

passive usage are: lines 37, 109, 133. Instances of
reflexive usage are: lines 34, 95, 103, 132. In line
280, R. Isaac uses p »apndny in a passive, reciprocal
sense, with the reciprocity made explicit through
prepositions. Here, paired and contrasted with the
plcel, arvapndnr 1s passive and reciprocal. pan
modifies myvapnny .

In R. Isaac's system, Yapn is tne receiving of
efflux by a lower ontological level from a higher
level. By contrast, Yapnn is usually reception of or
from the lower by the higher, or the preparation for
such reception. The idea here is that the three
constitutive letters of the divine Name represent the
ontological sequence and mutual relationship of the
sefirot themselves, which are signified by the three
sefarim and their representative divine Names.

Generally speaking, in R. Isaac's system, the
sefirot are conceived as J/» the letters. R. Isaac
explains this corcept of inclusion below, lines 264-65,
saying "Each of the ten sef/rot are in each and every
letter." This corresponds to Nahmanides explanation
that "even though we have said that the ten sef/rot are
included in the letters, they are not the letters
themselves, but their innerness (APSV 401, lines 2-3)."
In the present case, the three letters of the
Tetragrammaton have a unique relationship to the
seflrot they represent. According to R. Asher b. David,
who appears to be expounding R. Isaac's position, these
three letters reflect the three sefar/s in their
entirety, that is, the full set of sefsrot, but as they
appear engraved in the serfirair Hokhmah (Kabbslat R.
Asher b. David, 14, lines 27-28).

21 The term "beginning” as R. Isaac uses it, while
based on the passage in Sefer Yezirah, 1:7 (sec. 6)
“their beginning is fixed in their end,"” is employed
here specifically along lines developed by R. Judah b.
Barzilai in his theory of prophecy, described in his
PSY, 31. According to R. Judah, God "created light and
great fire for glory, that is ecalled holy spirit and is
also called Sekiinalk, as the dwelling of His glory.
Neither angel nor seraph nor prophet can gaze at all at
the beginning of that great light... But from the end
of that light the Creator, when He wishes, shows lights
and sparks to His angels, seraphs and prophets.
Sometimes from the end of the light there goes forth
sparks and lights to his angels, seraphs and prophets;
sometimes from the end of that light there is shown to
them certain forms and visions and dreams or a visual
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pathways are wonders within it.2¢ About this it is said "God

image to whomever God wishes." In R. Judah's schenme,
the inception of this light is too overwhelmingly
powerful for any creature to behold. R. Isaac the
Blind, in his emanation doctrine, plays off this notion
of the incomprehensibility of the beginning of the
emanative process, and its gradual attenuation, such
that the "beginning," or first opportunity to grasp any
aspect of this process is at the level of the "wonders
within Kokimal,” as he goes on to explain. "The
beginning of those essences that are given to think
about..." implies the process begins earlier, but
cannot be perceived. Por conceptions of the prophetic
process similar to R. Judah b. Barzilai's, see Judah
Halevi, Kuzars/, 4:3; R. Abraham Ibn Ezra, Peruser hat-

Toral, short recension, 33:18, ed. A. Weiser, vol. 2,
342-43.

22 For the term nv1n used in the plural, see
Solomon Ibn Gabirol, 7/kkun Nlddot han-Nefes, trans. J
Ibn Tibbon, (Jerusalenm, 1883) 3: myvaany nIpian Yo

Scholem suggests that nyvyn derives from the Latin
essentf/ae. The term was also in contemporaneous use
among the AHasfdesl Ashkenaz, though Scholem detects a
difference of nuance: for the Haslidel Ashkenaz it
denotes presences or immanences; for R. Isaac,
something closer to central, inner qualities of being.
See J. Dan, Zorat has-Sod, 94-103; M. Idel, Has-Sefirot
Se-me-<al has-Seflrot, 268, n. 153.

Scholem correlates R. Isaac's conception with that
of the Gerona kabbalists, who held that "the essences
were, but the emanation came into being (Sefer Bralik,
158; Kilryat Sefer, 9 (1932) 126)." See R. Meir b.
Solomon Abusahulah, Bey?ur le-Ferug ha-Ramban <al hat-
Torahk, Gen. 1:3, ed. J. Shapiro, (Warsaw, 1875,
reprinted Jerusalem, 1973) 3: mybigxay 1y LARR 61 -
¥3rinz . According to Scholem, these "essences" are the
inner root of the seffrot and letters, the very highest
ontological degree of differentiation, yet he notes
that on occasion, R. Isaac seems to use "essences"
interchangeably with both serfs/rot and letters (Hak-
Kabbalah be-Provence, 145-6; Origins, 279-281; "Tecudah
Hadashah," Kiryat Sefer, 158, n. 6.) By contrast, R.
Isaac of Acre defined these essences as the sefirot as
manifest clothed in letters, an ontological level one
step below the sefsirot themselves (Isaac of Acre, PSP,
384). See Idel, "Ha-Sefirot she-me-cal ha-Sefirot,"
241-2, n. 12, who also flags this discrepancy.

Ultimately, all these interpretations attempt to
Pin down the term as referring to a specific set of

-
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understands its byway (Job 28:23)," understands the byways

and pathways that are within it. By virtue of the permanent

entities on a specific ontological level. It seenms,
however, that R. Isaac the Blind uses this term as a
generic designation for entities of ontological
permanence, on whatever sefirotic level they may
appear. It can refer to serfsrot, to letters, to the
pathways and to the inner principles from which all
these originate. See lines 10-12, 15, 19, 23, 36-37,
64-66, 75-76, 79, 136, 218-20, 224-25, 233, 236, 267,
270-71, 289, 319. In the sentence under consideration,
it is only those essences within the serfirah Hokhmah
which are given over to contemplation, implying there
are other essences which are not. This implication is
explicit in lines 64-66, 79.

R. Isaac's definition of essences as entities of
permanent being comes close to the regnant twelfth-
century Latin use of the term essentfae, as Scholem
suspected. See R. LeMay, Adbu Ma<ashar and Latin
Aristotelianisma Ifn the Twelfth Century, (Beirut, 1962)
198-217, for a discussion of the definition of
essent/ae as formulated by Hermann of Carinthia, in his
De Essentis, written in 1147, through the influence of
Al-Kindi and Abu Mac<ashar on the one hand, and Boethius
on the other, as "those entities...which have a simple
and unchanging nature and are therefore unable to
receive any alteration" (Ibid, 199; Hermann de
Carinthia, De Essentiis, ed. P. Manuel Alonso,
(Santander, 1946), 25). According to LeMay, while there
was no limit to the varieties of such essent’ae,
Hermann focussed his discussion on certain permanent
genera whose role was to bring into existence entities
of intermittent being (Ibid.). It is this definition of
essentfae that is at the root of the maxim of R. Ezra
and the Gerona kabbalists: "the essences were, but the
emanation came into being." See swpra, ch. 8.1.

23 This restates the argument of line 1, that the
thirty-two paths are contained in the serfsras Hokhmal,
adding that these constitute the primary categories of
comprehension that are first perceived as
differentiated.

24 This seemingly redundant identification may
have been prompted by an understanding similar to
Nahmanides' definition of myx'>p as "separate and
distinct effects," based on Targum Onkelos, Dt. 17:8
(Nahmanides, PS8y, 402).

See, too, R. Azriel of Gerona, PSV, in K/tvel
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essences25 engraved in him there is within him power to
contemplate28 the subtle permanent essences which have no

1imit.27 The pathways are sources2® of the byways: for a

Ramban, vol. 2, 457: XIPI NIZA3 1WRT N33 RIPIW DY
NITNIR *P*PP NO3Y ,N1'90 3@ nd3 (That which is
called "pathways" in the first power is called seffrot
in the second power, and in the third power "letters").
This means that at the highest sefirotic level, Xeter,
the principles are called pathways; at the second
ontological level, XHokimal, these principles are called
seflrot, and at the third ontological level, ZF/nah,
they are called letters.

25 The term ninyap is found in SV, 1:13 (sec.
15), 2:3 (sec. 17), in the sense of "fixed" or "set."
In this phrase, however, nipiapn nysann , "the
permanent essences," appearing here and at the end of
this sentence, the term "permanent” is intended to
provide a definition, gwva modifying synonym, of the
nature of these essences themselves, as permanent
entities. See above, note 22. Compare line 207, below.

26 R. Isaac of Acre discusses the referent of the
pronouns “"him"” in this sentence. He asserts that R.
Isaac the Blind understood them to denote the
kabbalistic adept, which he interpreted midrashically
as the p'aYx of the verse Job 28:23. Scholem questions
how R. Isaac of Acre arrived at this reading (Isaac of
Acre, PSSV, 382, n. 12). R. Isaac of Acre himself,
however, criticizes this interpretation and suggests
that it is God who "understands its byway." Proijecting
his own opinion upon R. Isaac the Blind's words, he
claims it is the sefirah Binat in which the fixed
essences are engraved and that has within it the power
to comprehend Hokimal (PSY, 382, lines 22-29).

It seems, however, that the correct reading lies
between these two poles. Whiie the referent of "him" in
both instances in the sentence is clearly God imn the
aspect of the sef/ral Binah, consonant with the
kabbalistic reading of Job 28:23, as R. Isaac of Acre
suggests, the "power to comprehend” is a power
conferred upon, or accessible to, the adept, who can
participate in the activity of this serfsfras. Thus, it
is the term 1333mn», to comprehend or contemplate, that
refers to the action of the human adept. To paraphrase:
"By virtue of the permanent essences engraved in the
sefiralk Binah, there is power that enables man to
conteaplate the subtle, permanent essences that have no
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pathway is the "source of a byway (Ez. 21:26)." The pathway
is a generality and a principle, for the byways disperse and
separate and spread out from there.2® The pathways of the
wonders are like veins within the stock of a tree, and
Hoklhmah 1s the root. They are inner and subtle essences,
which no creature can contemplate except that which suckles

from it,3° a mode of contemplation by way of suckling, not

limit."

27 This is a restatement of R. Isaac's basic
epistemological argument, that the infinite can be
grasped in stages and levels from the finite. See
above, note 12, and swupra, ch. 7.1.

28 This is also an allusion to the term nidr,
matrices, as used by S¥ itself, chs. 2 and 3.

29 R. Isaac the Blind interprets the term 3°'n3 of
SY 1:1 as the general principle, the main road, frona
which specifics radiate like byways. While this runs
counter to usual Hebrew usage, it receives some support
from Yonah Ibn Jannah, Sefer Has-sorasiam, trans.
Yehudah Ibn Tibbon, ed. W. Bacher, (Berlin, 1896), p.
327, entry smix : "One speaks of a pathway (3'm3) with
regard to a byway (99%) in the general sense, when you
regard and speak of that which is customary, which is
the clear path." Compare, too, Maimonides, #rshneh
Torah, Sehitah, 14:16, who uses the term nizsn3 in
this general sense.

This definition of the term 3'n3 as general path
is necessary {n the conceptual context of R. Isaac's
system, where the more ontologically superior
principles are also the most general. Nahmanides, by
contrast, preserves the usual Hecbrew meaning of the
term as "narrow trail," focussing on its obscure
quality, consonant with the concept that the more
ontologically superior principles are also the more
recondite and difficult to perceive (PSY, 402, lines 2-
7). This is one instance of Nahmanides' divergence and
independence from R. Isaac the Blind's thought. See R.
Isaac of Acre, PS¥Y, 383, 3-5, who also noted this
disparity.

30 See Scholem, Provence, 221, who states "Of
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by way of knowing.31

course, it is most probable that the entire commentary
of R. Isaac the Blind does not refer at all to the
creature in the sense of the contemplative man, but to
the seflirot themselves...Therefore there is within
them, in these serirot, a contemplation, that their
suckling is from their root, and not for the kabbalists
below.” With all due respect, R. Isaac refers here very
plainiy to contemplation by the creature, and though he
is often ambiguous as to the subject of the mental
processes he describes, here the intent is
unmistakeable. The ambiguity may be partly intentional:
R. Isaac's mystical psychology is predicated on a

continuum and parallelism between the divine and human
mind.

31 R. Isaac's epistemology distinguishes between
conceptual knowledge and an intuitive, continuous
contemplative awareness which draws upon the already
abiding relationship between the knower and the known.
He contrusts these two modes through a play upon the
double-entendre in the biblical usage of the ternm
"knowing,"” in both the carnal and conceptual sense.
"Knowing," between man and woman, connotes a less
intimate relationship than "suckling” which refers to
the totally engaged and dependent relation of a nursing
child to its mother, which R. Isaac recruits to
metaphorically evoke a more intimate, direct,
continuous and intuitive form of awareness. See I.
Tishbi, Perus ha->Aggadot le-R. Azriel, 82, n. 5, 7.
The image of drawing liquid standing for intuitive
knowledge is used in the Bas/r, secs. 87, as arw ,
drawing water; and in Peruvs $ir Has-Sirim le-R. Ezra,
504, where wownn , "drawing"” is associated with the
concept of emanation. "Suckling" is the epistemological
counterpart of the ontological process and relationship
of emanation. See Scholem, Provence, 220-22.

C. W. Bynum, Jesus as Nother: Studies In the
Spirituallity of the High NMiddle Ages, (Berkeley, 1982),
notes that the image of suckling became extrenmely
popular in the twelfth century among French Christian
thinkers. For theam, the paradigm of the nursing child
was used variously to express the relation of the soul
to God, the individual to the Church or to
ecclesiastical authority, and of the worid as child to
God as mother (113-34). Bynum considers this an aspect
of the feminization of Christian spirituality and
symbolism and a sign of the higher social status of
womern in the twelfth century in general. (135-38) She
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also suggests an anti-Catharist polemical component in
the image of suckling in particular. Suckling conveys a
positive sense of the body, the inherent goodness of
Creation, and the continuity of the soul with Heaven,
all concepts running counter to Catharist dualism and
acosmism (134). It may well be that the image of
suckling served similar purposes for R. Isaac, and was
in part a reflection of its broad popularity in the
general culture at-large. See, too, C. W. Bynum, Holy
Feast and Holy Fast: the Religious Signifrcance of Food
to Nedleval Woamen, (Berkeley, 1987) 269-73.
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Sefer includes Ag-sefar and gefar includes da-sippur.33

Three matrices33 are sealed’t with [the letter] yod, and

32 The reading of the three psaps of SV 1:1 as
qI1D'91 999 g9 , that is, writing, counting and
speaking, is already explicit in R. Saadiah Gaon's
commentary, Sefer FVezlral, trans. J. Kafah, 35. How
these three are associated with the serfsfrot is not
stated outright in R. Isaac the Blind's Coamentary.
Nahmanides associates writing with Aokihmal, counting
with B/nal, and speaking with the lower sefsrrot (PSY,
405, lines 1-3). R. Isaac of Acre repeats this lineup,
but also offers a more interior series: writing is
Keter, counting is Hokhmalk, speaking is Brinak (PSY,
382, lines 17-19; 383, lines 9-11.

The statement that each term includes the
following term refers to the notion that in the process
of emanation, the higher includes the lower, which
issues forth from it and is thus included in it. See
below, line 268: "All that would in the future be hewn
from them was in them, jJjust as within a man are all his
offspring."” Compare Isaac of Acre, APSY, 383: =adIR iR
I°3BY TY I'INRE B YIS RIT NI ERa BTIPN P> 3 (1
say that all that comes first in emanation includes

that which comes after it, and this is sufficient for
the adept).

33 S¥, 1:2 (sec. 2). See 1. Gruenwald, "A
Preliminary Critical Edition of Sefer Vezi/rah," 140 n.
1, who observes that this reading, which mentions the
three matrices in S$§7V 1:2, appears only in the short
recension versions and one of the long recensions
(Pirenze Mediceo-Laurentiana Pluteo II, codex V (8),
fol. 227a).

R. Isaac's comment here is based on his reading of
SV 1:13 (sec. 15), which is interpolated at this point.
Compare S¥, 2:1 (sec. 23), where the three matrices are
identified with the letters wnn. R. Isaac associates
them with the three sefirot Binalh, Hesed, Pakbad, (line
152) and describes them as "things that emanate and are
emanated and received each from eachother (line 280)."
See, too, R. Azriel PSY, 456. R. 1Isaac of Acre, while
purporting to expound R. Isaac the Blind's Coawmentary,
associates these letters with the serfsfrot Binah,

Ti/feret and the pair Yesod-Nalkhut (PSY, 383, lines 14-
15).

34 "Sealing" is a metaphysical concept employed in
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those that are sealed are sealed in the zenith with yod.35

the cosmogony of the Helkhalot and related literature,
as well as in Sefer Vezirah itself (1:13, sec. 15; 3:2,
sec. 24; 3:5, sec. 31). See, e. g., Seder Rabbah de-
Beresit, ed. Wertheimer, vol. 1, 21, potes 10, 11; 23-
24, and OtJot de-R. Aklva, ed. Wertheimer, vol. 2, 363-
6, where sealing by letters of the divine Name
functions to secure and protect the created world froa
dissolution through contact with heavenly fire aroused
through the letter contemplations of the mystic.
Compare Berayta de-Macaseh Beresit, ed. N. Séd, REJ,
124 (1965) 28, 46, where it seems that only the mystic
himself is erndangered by the fire engendered in his
meditations. See, too, Sefer hab-Bakhir, secs. 107, 110.

R. Isaac the Blind in this passage is working off
S¥, 1:13 (sec. 15), see note 34, below. R. Asher b.
David, Sefer ba-¥Vihud, Kabbalat R. Asher b. David, 57,
explains this concept of sealing with the great Name as
a setting of limits of a created being and sustaining
that being in its form: %Yyvam 10w ¢ 19 NIAIR 'S
A3 WhHa TR P> BY'PARY B3 IR Y5 pnmaw NP T nr1293
TR 172 %2 YW BNIN RU3IDY 'ED BANR ‘DR T Y1 puaE
193 8 *'pPAdY TBY VP 3P YD 12 13 1AYY FYIDe a3 >
PR nI'nIR 'as® 93 (These three letters of His
great Name build six extremities. For each side is
sealed with them, and each side is sustained with the
efflux of blessing in thenm. Regarding this it is said
"1 shall seal,” like a person who carries the seal of
the king in his hand, such that no one can harm hinm.
So, too, each extremity stands and it sustained by the
power of the blessing that is in these three letters).
Here, as in the Heikhalot texts, sealing serves a
preservative function.

Developing this idea systematically, R. Isaac of
Acre explains the concept of sealing as analogous to
the clothing of a higher level of emanation in the
garment of a lower level (APSY, 383, lines 23-25).
Sealing in this sense represents the final step in the
creation of an entity or essence, granting limit,
permanence and endurance. In the present case, as R.
Isaac uses the concept with respect to the sersfrot,
sealing functions to stabilize a divinpe hypostasis at a
perzanent level in the process of descending emanation.

335 This comment, precipated by the introduction of
the term "matrices" in the context of the imbedding of
the emanated effect in the emanating cause, is based
upon R. Isaac's reading of SV 1:13 (15), following the
short recension versions found in Leiden Warn. 24 (5)
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When they are sealed with yod they are placed in His great
Name and compose a single structure, they within the Name

and the Name within them, faces within faces,38 essences

Cod. Or. 4762 and Moscow Ginzburg collection 133, foll.
198a-199a. See I. Gruenwald, "A Preliminary Critical
Edition of Sefer Vezirah," 146. The text reads: —- gan
NIdDR WP 7113 I pnn (Five -- the zenith sealed three
matrices with [the letter] yod). But see below, notes
to line 343, where it becomes clear that R. Isaac had
before him a text corresponding specifically to Leiden
Warn. 24 (5) Cod. Or. 4762. R. Isaac's comment at hand
is rephrased more explicitly in lines 151-52 below, in
his actual exposition of S¥ 1:13 (15). There, R. Isaac
explains this passage from Sefer Yeziralh as follows:
"Zenith is like "holy," and zenith beyond zenith.
Zenith sealed in yod, which is in Hokhmalh. In it were
sealed three matrices, which are &Z/nas, Hesed, Pahad."
In other words: the sef/rakh Keter, the Zenith,
delimited and sustained the three serf/rot Blnah, KHesed
Pahad in the sefrsirab Hoklhmalh represented by the letter
vod of the divine Nanme.

’

3¢ Compare line 152 below, on S¥ 1:13 (15): yusps
?37an nws (and He set them in His great Name). R.
Isaac explains that the letters and sefirot first
introduced in S¥ 1:2 (2) are not isolated and
independent entities. In his thoroughly hierarchic
system, letters represent a lower degrec of being
imbedded in the sef/rot, which are organized according
to the divine Names. The letters, sef/rot and divine
Names form one unified structure of multiple aspects,
which he calls "faces within faces, essences from
within essences. The structure is sustained by the
action of "sealing,"” which effects the delimiting and
nesting of one hierarchic set within another. In
general terms, the entire program of R. isaac's
Commentary is precisely to combine the sefiras and
letter system of Sefer Veziralh with the talmudic,
midrashic and Heikhalot lore of divine Names.

The concept of "faces" as used here and expounded
at greater length in lines 153-56, q. v., is8 derived
from R. Saadiah Gaon, PS¥Y, 72: %39 83D B*IY W Y
ninya (because [the bolts of angelic lightning] are
constituted as faces iIn all directions.) R. Saadiah
Gaon goes on to explain that in the world of angels,
one encounters only the faces of angelic entities,
never the backs. The context of the discussion is a
comparison of the recurring pattern of numbers in base
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from within essences.3? The sefirot are a foundation, and

ten to the nature of angelic entities. This was quoted
and developed by R. Judah b. Barzilai, PsS¥Y, 163: p=1
B3I 8033 23b pr3p3 ([the numbers and the letters]
are represented in faces from all directions and
sides). R. Judah makes the similarity between angelic
qualities and the numbers and letters of Sefer Yeziral
more explicit, but does not entirely spell onut the
application to the numbers and letters of the concept
of faces-only. R. Isaac develops and extends this
concept of faces to the sefirot, saying "He made faces
above, for a person finds them on all sides, for there
is nothing above but faces, for Hoklimalh surrounds from
all sides (lines 153-54)." This is to say that the
upper world is a realm composed entirely of multiple
faces or aspects of the same set of principles,
emanating and unfolding from multiple perspectives. See
Scholem Orisgins, 282.

37 R. Isaac uses this phrase pattern "x within
frequently enough that it is one of the signatures of
his style. See lines 105, 186, 190, 236-37, 247, 250-
51, 344. As such, it is recognizable in citations by
his students, such as R. Ezra, "Perus le-&ir has-
Sirim," introduction, in K/tve’/ Ramban, ed. H. D.
Chavel, vol. 2, 478: g'¢ ';w npT* RIN9 UTI1PpN Thuha Yap
[>"%3] nysany 83 yIn3 830 B0 MYnIR 37 nIdY 'a 13
ny*n qina ([Moses], at that holy convocation,
received knowledge of God as comprised in three divine
Names composed of twelve letters, which are faces
within faces and essences within essences). This phrase
pattern can be traced back directly to the
grandiloquent style of AHeskhalot literature. Compare,
e. g., Seder Rabbah de-Bereslt, Batel Nidrasot, vol. 1,
S7: ard B*ap? Ary Ard prap» wr (This within that and
this within that), and 60: yp3ar 9IN3 B2 BYaRY

B'P23 1INl 03D Y ¥y p3p 'y 7103 B3ID NV ¥r...pv3D
(Twenty faces within four faces...it has faces within
seven facees zud it has wings within wings) This
demonstrates not only that R. Isaac has internalized an
aspect of AHelkhalot rhetorical style, but precisely
that aspect and its underlying conception which
corresponds to his central epistemological and
ontological theory: the successive layers of being, one
nested within the other, mutually influential and
inferential. It would seem that R. Isaac recognized the
similarity between the Helkhalot descriptions of
multiple levels of heaven, and the Neoplatonic concept
of a layered existence. The confluence of both
conceptions, synthesized in his thought, represents the
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they are an innerness.3® The foundation of the structure2?®
made by them are the letters,4® like stones from the

mountain.4! In a mountain there are numerous veins 1like

foundation of his entire theology.

At the risk of overinterpretation, the phrase
"faces within faces, essences from within essences” may
be understood: faces within faces, when viewed fronm the
perspective of the adept contemplating upwards;
essences from within essences from the perspective of
the unfolding of creation downwards. In R. Isaac's
Neo-Platonic epistemology, that which is more inner and
spiritual is the basis for the more outer and material.

38 In S¥Y 1:2 (2), the letters are called a
foundation. Here it is stated that the sef/rot are also
a foundation in the general sense, one that is more
fundamental because, In R. Isaac's Neoplatonic
conception of the hierarchic continuum of emanation,
they are spiritually and ontologically more interior
than the letters. R. Isaac of Acre explains that R.
Issac the Blind was prompted to make this coament
because, while the letters are called a foundation,
"this is not to say that the letters are a foundation
for the ten sefsrot, for this cannot be, for the
sefirot are a cause and the letters are effects, and
how can an effect be the foundation of a cause? Rather,
according to that which was in the future to issue from
them they are called a foundation (R. Isaac of Acre,

PSY, 384, lines 12-14)." Compare R. Isaac the Blind,
PSY, lines 26-27.

39 See suypra, ch. 8.3, on the ternm "binyan." See,
too, Solomon Ibn Gabirol, Keter Nalkhut, 2:1, ed. D.
Yarden, 39: yv33 %3 710y , 1310 %5 ©r9 TR Nk (You are

one, the first of all number, the foundation of all
structure).

40 Sy 1:2 (2).

41 The letters are a foundation in the sense that
stones comprise the foundation of a building. The
stones themselves, however, are quarried from an even
more fundamental source, the mountain to which the
sefirot are likened. This comparison of letters to the
foundation stones of a building comes from R. Judah b.
Barzilai, PSY, 69: yn1'a% prianr IPRABY A2 N313 BIR
niTyos (a man builds a house and arranges stones to be
foundations). See, too, Abraham Bar Hiyyva, Hegyon han-
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tunnels in the earth, which is composed of tunnels upon
tunnels,42 and therefore "the pit cannot be filled from its
hollow,"43 for in the filling of the hollow places, the once

full places remain lacking dirt,s4 for deficiencies, by

Nefes, 37.

42 R. Issac's use of the term %'>yn for avny is
based on his interpretation of Berakhot 3b, 59a; see
following note. For the general idea of cavities in
the earth, compare Ketubot 111a, concerning how the
dead roll their way to the Land of Israel through the
underground tunnels: VPIPI B8Y N3 A (tunnels
are made for them in the ground). R. Isaac here seenms
to have in mind a permanent geological feature of
mountains and of the earth in general. See swupra, ch.
7.2, concerning the image of subterranean passages to
represent the recondite nature of truth as used by
William of Conches in his unpublished commentary on
Macrobius, cited in P. Dronke, Fabuia, 48-49.

43 Berakhot 3b, 59a.

44 Most medieval commentators interpreted the term
®*?21n  to refer not to the hollow of a pit, but to the
earth dug from the pit: Rashi, Berakhot 3b, R. Isaac of
Dampierre, Tosaphot Berakhot 3a, R. Nissim Gaon,
Berakhot 4a, R. Hananel, Sanh. 16a, Sefer he-<Arukh,
entry sbn . It is this earth which the proverb says
cannot refill the pit from which it was taken. Tosaphot
Sanh. 16a also mentions another interpretation: the
dirt taken from a pit and used to rim the pit as an
entrenchment.

Ben Yehudah, #/7/on, 11, pP. 1465-6, note 2, cites
Shab. 99 and Eruv. 83, where R*?21n evidently refers to
a perforated stone used to rim a well. He cites Arabic
parallels, and associates this usage with x'»yn as
denoting the hollow spinal vertebrae. This is the
definition R. Isaac seems to have in mind: a hollow
space, from the Hebrew, root %»pm , which he takes as
synonymous with aYmp , used above, line 14, and below,
line 24. R. Isaac therefore explains the proverb
differently: The pit cannot be filled from its hollow,
or on account of its hollow. The explanation he gives,
however, that in filling the hollow places the fall
Places become hollow, is similar to that of Rashi and
R. Isaac of Dampierre, Berakhot 3b.
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their nature, cannot be filled.4® Thus the essences are
subtle, until a person reveals them and makes impressions in
them and engraves engravings and hews hewings: then the
cavity appears from whatever place it starts.48

Belilmalt? they are all suspended.4® The /Jamed is a

letter in Hokimah.t® Vod is in all.5° The mem and the lhes

435 The idea is that deficiency is to be understood
as an abstract essence whose existence persists
irrespective of the place it is shifted to.

46 R. Isaac reads the talmudic dictua as a mining
image. The persistence of a deficiency or hollow space
as dirt is shifted from one location to another, serves
as an image for the process of tracking and uncovering
a subtle, abstract essence by following its traces in
the phenomenal world to their source.

47 S¥ 1:2 (2). upsvs 1is usually translated
"insubstantial."” R. Isaac here will expound the word
according to the notarikon method, as an acrostic in
which each letter stands for a sef/ral, and the whole
word expresses the process of emanation.

48 Job 26:7: an'v3 Yy yar avin (He suspended the
earth on nothing). This is to say that the sefsrot are
all suspended in a manner signified in the word =pnsv»s
The letter bet is to be read here as a preposition, as
well as a reference to the sefiral Hokhmah, "in" which
all are comprised, as in lines 1-2, above. This
sentence can be paraphrased: "/n Jamed-yod-mem-heh they
are all suspended."”

49 According to this reading, the letter Jamed
signifies the serfsirah Binah, which is in the sefrlirah
Hokbmalk, represented by the letter sbet, according to
line 1, above. Zamed is clearly associated with FBipai
in later kabbalistic works. Among R. Isaac's students,
see Jacob b. Sheshet, WNesiv Devarim Nekholhim, ed. G.
Vajda, {(Jerusalem, 1969) 95 (ch. 5, line 76-77):

IR 1D VY IR ANIDT PTAE 123°'nNIan 1783 ARp3 M -Y4
TIERIT TION PR BYD BIRIZIT IIF VI TNIN ROT D IWIR
(The /amed... is called in rabbinic terms "the castle
floating in the air [Hag. 15b]. Therefore I say that it
indicates the return of all creatures to the first
principle). The return of Creation to its source is the
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become spirit from which comes the governance of their
offspring.5! Poundation: it does not say they are a
foundation except with respect to what is to come from them
in the future, and the cause is the beginning of the
foundation.52 So too, the mountain is the beginning of all
the structures that come from it, for it is the beginning of

the impressions.?3 After the impressions He engraved the

special function of the sefirak 5inath. See supra, ch.
8.4.1. See, too, Sefer hat-Temunah, (reprint of
Lemberg, 1892) 17b; Zokar, 11, 159a; Moses Cordovero,
Pardes Riamonim, ch. 27.15. What suggested this
association to R. Isaac the Blind is not entirely
clear. Possibly, the number value thirty for /amed,
representing the third set of ten principles contained
in Binah, contributed to the association. See M. Idel,
"Has-Sefirot Se-me-cal has-Sefiret," 245-46, regarding
traditions ascribed by Ibn Shuib to R. Isaac the Blind,
concerning the orthographic representation of the
divine Name with three letters yod associated with

three sets of ten principles: ,nivnan 4oy ,NIYDO WY
NINBT WYy .

80 This is to say, it represents all ten sef/rot,
according to the numerical value of the letter. R.
Isaac identifies the letter yod with the serfsiral
Hoklhmah, lines 41-42 below.

81 According to R. Isaac of Acre, the letters wmsews,
hek represent the Tetragrammaton as a whole (287, 384,
lines 29-30), that is, the entire sefirotic structure
which emanates from Hokimash and Blfnak. The word bi-Eh -}
ie read as a notarikon representing the unfolding of
the entire sefirotic process.

MSS Harvard Heb. 58/11 and Cambridge Or. 2116,8/9,
read: "Beli/mah: all whatness is included in Hokhbmah,
which is the letter pyod, and yod is in all, and the sea
and /4es become a power from which issues the governance
of their offspring."

52 See line 19 and note, above. The "cause" refers
to the serfrfrot, which are the beginning of the
foundation, here, the letters.

53 See line 20, above.
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engravings from which are the hewings from which is the
structure .54

Letters and signs are different, for signs sometimes
have no image,35 but only an appearance,36 such as the
appearance of white and of red and so forth. For a sign is
the appearance of a change in something,37 which has changed
from its color and from its condition of being, as was said,

"lie on your left side (Ez. 4:4)," and it is written, "it is

54 R. Isaac here employs a series of terms taken
from Sefer Yez/i/ral, and treats them as precise
technical terms representing successive levels of
divine creative action through the image of successive
depths of "carving." According to R. Isaac, "engrave,"
from SY itself, denotes the second most refined degree,
while pg=n, inscribe or impress, a term he himself
adds, is the first degree, these being the first steps
towards the sculpting of a complete material entity, as
yet too subtle for the apprehension of human thought.
"Inscribe” is used in sense of lightly marking before
writing, as in Gen. R. 81 with reference to Dan. 10:21.

S5 For Y1°'dDT as image or shape, compare
Maimonides, MNoreh Nevukhiws, 1:1,3.

56 The term 7x"d as mere appearance or accident,
in contradistinction to essence, is used by Judah
Halevi, KXwzarlZ, 4:3, trans. J. Ibn Tibbon: p '¢ina 3
DITRY ,L,DNREIY XY ,aN'IPH BR 'D pPERIAN 1D DAL B3IYR
SNINTTYT NIVITNTY BORIAT AVIY JI1BTIN P IYBY ID Braved
(FPor the senses do not grasp of the sensible anything
but their accidents, not their essences. They do not
grasp, for example, of a king anything but the
appearances and forms and dimensions).

57 Targum Ps.-Jonathan, Jer. 10:2: ¢saneBd=T y1nrdY
719300 &Y R'd@s (and of the signs which change in the
Heavens do not be afraid). The idea is that a sign is
something which has become distinctive by being out of
the ordinary. This definition has a precedent in
rabbinic legal thought, in the laws concerning lost
objects, where anomalous change functions as a sign of
ownership. See Pava Nez/ca>, 21a.
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a sign to the house of Israel (Ez. 4:3)": a sign, without
change of form or nature, for there is no form separate and
changing from another, rather one thing that is turned into
several matters. So, too, voice and appearance are signs.
But letters are things which come from their cause, from the
term ba’ot, for a letter is something which derives and is
shaped and receives from the place from which it was hewn.38

The number ten.3® What was mentioned in the two
aforementioned sections8® were the pathways and letters from
which essence is apprehended.®l Therefore it delayed until
here to say the number tem, whose meaning is the

apprehendable essences,82 that are received in their

88 This passage is based upon Judah Halevi,
Kuzari, 4:25, regarding the distinction between signs
as used in human thought, speech and writing, and

divine language. See supra, ch. 7.5, for an analysis of
lines 29-35.

8% SV 1:3 (sec. 3), 141.
60 Sefer Yezfrah 1:1 (1), 1:2 (2).

61 The pathways and letters, which constitute the
divine Names, enable the apprehension of the essences,
or seflrot.

82 Sefer Yezirah first introduced the mocdes of
cognition by which the essential categories, the ten
sefirot, may be grasped. Now it proceeds to focus
discussion on those categories. R. Igsaac's definition
of sefl/rot as apprehendable essences combines
ontological and cognitive dimensions. The sef/rot are
subsistent and permanent, that is, essences, whose
number is determined by what the nind can properly
grasp of them. See lines 47-60 for his key discussion
of the cognitive conditions for recognizing and
enumerating the serf/rot.
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elevation,®3 in the "lifting of their hands" upwards.€+4 Pive

are Nezak, Hod, Tiferet, Hesed, Hokimalk, behold five.

63 For R. Isaac, the process of reception and
elevation is the means for the cognition of
metaphysical principles. R. Isaac developed this theory
as a Neoplatonic interpretation of a conception of R.
Saadiah Gaon as presented by R. Judah b. Barzilai.
According to R. Isaac, spiritual forms descend to be
received by the human mind, after which they ascend to
their origin, an ascent which the mind traces
intellectually in order to grasp the true nature of the
forms it has apprehended. The mind's tracing of the
ascent represents the process of abstraction of the
originally received intimation of the forms. This
theory, rooted in Middle Platonic epistemology, also
bears strong resemblance to the twelfth-century French
theory of symbolic signification, comprising a collatio
and elevatfo. See suzpra, ch. 7.6 in detail.

$4 Neh. 8:6. This is an elegant poetic insertion
of a verse. The section Sefer Vegi/rah 1:3 (sec. 3)
under discussion compares the ten sef/rot to the ten
fingers, in what 1. Gruenwald identifies as the first
instance of macrocosm-microcosm theory in Jewish
mysticism ("Critical Notes on the Sefer Yezirah, 486).
R. Isaac takes the image of serfs/rot as fingers of the
hand, plus his theory of the mode of apprehension or
"grasp” of metaphysical principles through an elevation
of thought parallel to the elevation of the principles
themselves, and ties them together with the biblical
image of a pious raising of hands in praise of God. The
third person plural possessive of "hands" in the verse
refers to the assembled congregration. In R. Isaac's
insertion, "their hands" can refer both to the sersrot
and to those who apprehend them, a microcosmic act
parallel to a macrocosmic process, and very much an act
of praise of the divine.

R. Asher b. David explains more explicitly: Sefer
ha-Yihud, in Kabbalat R. Asher b. David, 59: @ @1
BI%Y? BT DORPII IYENS BONYED DMy gs S '30n Yru'3
Yon [»"m> ﬂl'] VRET? DACNIVIABR PDI BVIBINY B VRYN
7373 137 »vewn pumy nivvpon (When there are adepts in
Israel, when they raise their hands in prayer, they
raise their hands to the heights of heaven and hint
with their ten fingers that efflux should flow from the
ten sefirot, to bestow blessing upon us).
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fAtarals with Zaddik, which are the poweré% of the
dimension®€ of Pajad, with Pasad and with Binah; and

Hoklhmalf? mediates all:88 behold, five overagainst five.6?

€5 The term n» here is used in the sense of
effective power o- force that derives from a higher
source. See E. Ben Yehudah, vol. 38, 2316b-2317b for
numerous examples. The idea is that <dtaral and Zaddik
enforce the attribute of Paiad.

€6 The term nwn is one of a set of designations
for sefl/rah R. Isaac emplors in the Commentary (lines
75-76, 124, 353). See sugis, ch. 8.4. As a standard
tera for divine "attribute" in Hebrew philosophic
literature, it indicates R. Isaac's association of his
sefiralk theory with the philosophic doctrine of divine
attributes (See E. Gottlieb, WNelkari/m, 298). R. Isaac,
however, following R. Judah b. Barzilai (PS¥V, 148),
also stresses the etymological connection to the notion
of measurement and number (lines 75-76). Accordingly,
it is translated here and henceforth as "dimension," to
convey measure as well as aspect, quality, attribute.

€7 See supra, ch. 8.3 for a discussion of the
names for the sefirot.

€8 The term "mediate” comes from Sefer Veglrabh,
2:1 (23); 3:3 (28); 3:4 (29, 30); 6:1 (25, 26), where
it signifies the action of a middle, moderating
principle between two extremes. Certain sef/rot in R.
Isaac's system, those associated with the "middle
lipe,"” also functicn =s such mediators. See H. Padaya,
"Pegam we-Tikkun," 164 an. 30. Kokhmalh has the
distinction of mediating all the serf/rot, as R. Isaac
explains below, line 42.

63 Several group configurations of the sefsfrot
appear throughout the Commentary. Here, in a
formulation whose main outline became highly
influential in the history of Kabbalah, they are
divided according to the concept of right and left
hands. This is an extension of the fingers and hands
image of SV 1:3 (3) and its correlation with the
midrashic motif of the right hand of divine mercy and
left hand of divine rigor (E. g., Prlrkes/ de-~.
>Ellezer, ch. 48; Tran)uma, Beshallah, 15, on Lam. 2:3
Ps. 118:16).

In R. Isaac's system, the five sefirot Nezah, Hod,
Tiferet, Hesed, Hokimakh are implicitly associated
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Regarding that which it says and the covenant of one: the

yod,7® that was upright and became bent,?! is aligned in the

together here with the right hand of divine mercy,
while <dtarak, Zaddik, Pahad, Binal and again Hokhmah
are grouped together as left-handed rigor. Already R.
Asher b. David, R. Isaac's nephew, reports that this
grouping was not unanimously agreed upon in his time.
Some authorities associated Nezah with the right side
and Hod with the left, and some had the relationship
reversed (Perus sem ham-Meforas, in Kabbalat R. Asher
b. David, 13, lines 9-16). Conspicuously absent from
this list is the highest sef/rakh, Keter or Mahsavah,
whose place in R. Isaac's enumeration of the ten
seffrot is subtle and complex. See below, lines 47-60.

70 According to R. Asher b. David, the letter yod
represents the "full count of the letter a/leph,” or the
number one (Kabbalat R. Asher b. David, 5, 27). This
echoe A. Ibn Ezra, Sefer ha-Zahut, 27a, and especially
Sefer has-sem, 4-6, where he associates the letters
aleph and yod in terms of the relation between the
numbers one and ten: 1mp [!] TnRN 5 TR 18D RN
TN IO NIIINRI TU9n 2"H L IPBI TI N2TR AR 15D
(For [yod] is like the number one, for {aleph] is set
as a sign of one who speaks on behalf of himself, so
too, the yod at the end (of a word) is a sign of
oneness). That is, the letter a/eps indicates first
person singular in the future tense, while the letter
yod indicates first person singular in past tense.

71 This passage is an interpretation of an aggadic
and midrashic theme in light of R. Isaac's theory of
divine Names. R. Asher b. David paraphrases R. Isaac's
statement and sheds iight on lts constituent sources
and meaning: p@ XAPIN TIT YY) A" vAR Y oW IBIR VIR
17D LIAR PR PO NIV AT YN NYIDI BUNIBRT YI1pDT
MWRD 'RD 13PN NBLYL AN AR 'R TAID PA1pB DEOE 100
NN ALIPY T ren@ T TAID 'Y 'RD OTAID 'Y i on@ap
X327 DYIV? MIPY RN AT BYINI NIBS RINY B POTIND MDD
(I say that the Name 24#p% and the Name Vihwh, which is
called the Tetragrammaton, that are spoken of in [Ex.
3:1-22] are all one Name. This means that the yod of
the Tetragrammaton corresponds to the aleplh, for it
completes the number of the a/eps, as 1 have explained;
and kel corresponds to the a/eph (!, see Hasida's note,
line 4: it should read 4e#) and the vav corresponds to
the pod, for the yod was upright and became bent, to
inform that he who is bent in this world will be

upright in the world to come). See Kabbalat R. Asher b.
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middle, above, in the tongue,”’2 and below it is bent in the

David, 27, lines 1-5. In this scheme, R. Asher
correlates the four letters of one divine Name to the
other, letter by letter in sequence.

The aggadic source for the image and terminology
of the bent letter yod is Menahot 28b:x%31 %11 38D
NIDD 7D CIDBY DAVID 13 BUPOIIREF *IDD T"1°'3 R3T BYIIN
13IRE INPID CIDD BN ERT IS W DYpPYINE 1BB WURM
nrY nr 1'0I1% (Why was the world to come created with
the letter ypoc? Because the righteous there are few.
Why is its head bent? Because the heads of the
righteous there are bent because of their deeds, which
do not resemble one another). In this aggadah, however,
the form of the yod is bent in essence, whereas R.
Isaac's formulation indicates a temporal dimension: it
was straight at one time and became bent. R. Asher's
paraphrase indicates that the midrashic version of
20t fot de-R. ¢“Aklva, version B, Batel Nidrasot vol. 2,
406, may also have been influential in suggesting this
temporal sequence: "whoever diminishes himself in this
world...inherits the life of the world to come that was
created with yod." Compare WNacaseh Nerkavah, Batel
Nidrasot, vol. 1, 62. Also in the background may be a
nexus of midrashim that speak of the diminishing of
Adam from an upright stance, wpipr anyp , due to his
sin, and the reinstatement of that upright stance in
the Messianic Age, from Hag. 12a; Zorat Kohanim,
Behukotal, 3:7; Beresit Rabbah 12:5; Bewmidbar Rabbah
13:11; Zankumah, Bereshit, .sec. 6; 20tfot de-R. <4kiva,
version A, Batei/ Nldrasot, vol. 2, 3%3 and n. 90.

R. Asher indicates that the overall context in
which these midrashim were placed is R. Isaac's theory
of the reiationship of the letters of the divine Name.
In this theory, as it is reflected in the writings of
R. Asher and the Gerona circle, the letter waw is
regarded as implicit in the letter pod, that is, yod
must be pronounced by means of wawm. See R. Azriel,
Perus hak-Kaddis, in G. Scholem, Seridim Hadasiam,
216:1"%Y ®¥3 "1 'Ry (there is no yod without waw),
217: 971y nIR3 1R BYINY (the waw is hidden in the
letter yod); and Perus Yihud he-Sem, 218, and n. 8:
TNBVIIN N0 nEINND YRY 1'RP T1% y'ry (there is no yod
in which a waw is not generated as its hidden vowel)
See, also, R. Goetschel, ">hyh >asher >hyh >ezel - -
Mekubbalel Gerona," -Hedkere! Yerusalayim be-Nahsevet
Yisrael, 6:3-4 {Jerusalem, 1987) 287-98; H. Padaya,
Pegam we-Tikkun, 176-85.

Putting these elements together, the aggadic and
midrashic motifs are interpreted by the Provengal
kabbalists as encoding an ontological comparison of the
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covenant (of circumcisicn),?’® and ihey are in the middie,
this parallel to that, resembling the pos that is in [the
shape of] the brain in the head, standing for the WHokimalk

which is within,”’4 and surrounds all.7s So, too, the brain

divine Names >4vh and Viwh in terms of the letters yod
and waw. In the higher divine Name, 24yh, which
corresponds tc the world to come, from which all
emanated and to which all returns, the yod, the third
letter, is upright. This uprightness means that the
letter waw, a vertical line signifying the principle of
uprightness, remains implicit and hidden within this
letter yod, apparent only when the letter is
articulated. By contrast, the Yyod of the lower divine
Name, VYiwh, corresponding to this world, is bent, and
the w»aw», now the third letter, is precipitated out as a

distinct letter of that Name, a hint of the jod of the
higher divine Nanme.

72 According to R. Isaac of Acre, PSY, 386, this
represents the sef/ralt Blnak: Yi1¥%% %1 33'31.

73 According to R. Isaac of Acre, PSY, 386, this
represents the sefi/rak Vesod:msn pira a3%'dn T332
TIOY ARIPIT IV'BOT.

The overall idea of these lines seems to be that
the Tetragrammaton represents the lower seflrot, and is
designated in terms of the letter m»am and the serirah
Yesod, its lowest element. As such, the initial letter
yod is "bent" end contained "in the covenant (of
circumcision)."” This is to say it is in a compressed
and diminished form in the lower sefirotic realm, as
compared with its full, upright stature in the upper
sefirotic world, in the divine Name 2hyh. This
diminished form is symbolized by circumcision, both
graphically, and morally, signifying the curbing of the
sexual appetite. Whether this "bent" condition is an
aspect of cosmic catastrophe, similar to Padaya's
interpretation of the relationship between the letters
waw and hes of the Tetragrammaton (Pegam wve-Tikkun,
157-280), or whether this is Just the essential
difficiency in quality o? being of a lower level of
emanation as compared to a higher, is not entirely
clear from this passage.

74 While the term usBR in Sefer Yeziralk generally
means the middle between extremes, R. Isaac also uses
it in the sense of "within,"” that is, that which is
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is in the middle of the head, and from there they receive,
this way and that, and fronm every side and every corner
there is from it a suckling for all.”’® Therefore it was
hecessary to say, after this section, ten and mot eleven,
for they are only ten, for the Hokhmalk is counted with all
of them, just as the Name whose beginning is 24 is counted

with all of them.77 Ig aligned: when you take two yod/az,

both central and inner. This is similar to R. A. Ibn
Ezra's usage in Ex. 8:18: mian u»3dx3 2Ry niay  (the
spirit of man is within the body). See H. Padaya,
"Pegam we~-Tikkun," 168 nn. 42, 43.

75 See A. Ibn Ezra, Sefer has-Sem, 6a, describing
the letter yod: BBYY 1219 %3 NI191a% Yadva *RND IANINY
257 nk mpnd rInw (its shape is like a semicircle, to
teach about its entire nature, which means that it
encompasses all). Compare Vesod Mor’a, 19: Sefer ha-
Zahut 27a.

The idea that the spiritually and ontologically
superior entity is both within and surrounding that
which is inferior is a Neoplatonic concept rooted in
the nature of emarnation. In the emanation continuum,
the higher is both more interior and more general. This
paradox is expressed by Ibn Gabirol in numerous
formulations, especially with respect to the general
intellect, which, in its oneness, as the origin of all
entities, penetrates all entities, and encompasses all
entities. See WNekor Hayyim, 2:8, 20; 3:15; 5:30. See J.
Guttman, Philosophies, 99. See, also, $/ir ba-¥Vihud, day
3, describing God: =anx »an NI L,?9 AR RYDY Y5 a3Is
¥33 . (Surrounding all and filling all, when all came
into being, You are in all).

78 The example of the brain that is both within
the head and yet influences all parts of the body is
meant to jllustrate that which is both centered within
and yet encompasses that in which it is centered, in
the sense of influencing it. For the association of
Hoklmah and the brain, see Abraham Ibn Ezra, Torah
Commentary, Ex. 23:25: mpips 330181 STIRINTI RO bYW >
PENT RDIINY NIWWAITT PO ND RES I ;gran (For the soul
is wisdom, and its place in the brain of the head, and
from it issues the power of all the senses and the
movements of the will).
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this facing that, they encompass all that is between them,78

and all suckle from there.

77 The Name 24yh refers to Keter (Isaac of Acre,
£SY, 383), which is hidden in Koklmah, and implicit in
all sefirot. In a similar way, Hokbmal is counted with
all sefirot. R. lsaac states that this aspect of
Hokhmah explaina the thematic transition from SV 1:3
(sec. 3) to 1:4 (sec. 4): since Hoklhmalh and Keter are
counted with all the sef/rot, it is necessary to
clarify which are counted as seffrot and what the total
number of sefirot are. See lines 47-54, below.

78 A. Ibn Ezra, Sefer has-Sem, 6b: the letter yod,
graphically a semicircle with the value ten, is
pronounced by use of the letters %"3ys , which add up to
twenty (10+6+4=20), to indicate a full circle that
encompasses all: %59 RIn xp3B2Y ,M'pPE INI*Y 131333
I1BRY Y RNV,

R. Isaac applies this idea to his enumeration of
the sefirot. According to R. Asher b. David: 1'3108 ®ey
W3 Y"r 1qBRY B 11,957 N33O RV 'Y NS NS
TP NDYNAND RIDN 120 ,.703Y N3'359 o 19 NPIRY N3O Uw
awBY vy avunY ' ,YaiTan BU3 tannig n11xp (There are
those who count Hokimalk as two, because it surrounds
all, and this is what the Rabbis said, that just as
there is a divine Presence above, so there is a divine
Presence below, for so too, you find that regarding the
six extremities that were sealed with the great Nanme,
that yod is above and yod is below). R. Asher here
clearly refers to R. Isaac, though as an anonymous
opinion dissenting from the consensus, as counting the
sefirah Hokhmah with both groups of sefifrot, that is,
witk all, twice. As such, Keter is not counted
separately and explicitly as one of the ten, but
remains joined with Hoklimalh, as in lines 48-51, below.
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Ten and not nine:72 even though Hokimalh is with all 8o

do not say "how can I say it is a seffras?"sl And mot

eleven: and if you say that since Hokimat is the beginning

of the thought of speech,82 how can I not say eleven? Do not

say so, and do not separate KHokiaah, [for Hokbmah is]83

Keter.84 Another version: B/nmah is consideredé® the

7% SV 1:4 (sec. 4), 141.
60 See lines 44-45 above.

81 Even though Hokimak is associated with all the
sefirot, as stated above, lines 42-45, it is
distinguished as a principle in itself, and as such
qualifies to be enumerated as a sefsrab.

82 The emanative order of the seffrot is
correlated with the process of speech, divine and
human. R. Isaac distinguishes the beginning of speech,
the thought of speech, and the cause of the thought of
speech, corresponding to ABsnakl, Hokhmalh, and Keter,
respectively.

83 MS Leiden 24/25 has this insertion as part of
the text.

84 Improper separation of sef/rotf is the cardinal
sin of Kabbalah. See G. Scholem, Reshst ha-Kabbalah,

79, n. 2, quoting R. Abraham b. David concerning the
crucial importance of the lack of separaticn bstueen
the divine attributes of judgment and mercy: 12 B
D333 *IY AL IDIVIDT DI NLR sn? 1o ABRT YYuIdy
I9'3NT 1B 7T TR BODPN W IPIRIY RIY BITY 9 'aw
?IID IR VD NNy T8I I IVIRI RY BRY B'TIDY -BE-1: 01
TN 113N V3 TR YD YIDYY N1V ‘nws AR 1ATR ‘DD
TITnea anvrvp Yo T°BIBIB 1T IRJIY N IR 1YY PI'D sHa:y
TINSD OV IRT IV TIN'2Y NIKa (So too, among the
workers of truth whose work is true there are two
reasons for [being double-faced]. The first is that it
is known that two contrary principles were emanated:
on2 that is entirely judgment and its partner that is
entirely mercy. If they were not emanated as double-
faced, each one would act according to its attribute,
and they would appear as two independent divine powers,
each one acting without connection to its partner and
without i1ts assistance. But now that they were created

from
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beginning of speech.86 Even though you cannot apprehend the

double-faced, all their actions are together, in
equality and with complete unity, and there is no
separation between them). This is the first recorded
instance of kabbalistic concern for the impropriety of
separating divine attributes in consideration of the
danger of imputing divine dualism or polytheism. See
supra, ch. 5.4, concerning R. Isaac's letter to Gerona,
where he identifies Elisha b. Abuya's theological sin
of "uprooting the plantings," (Hag. 15a) with the
separation of sefirot from 2?£ipn Sof and from eachother.

This issue should be located in context of
philosophical discussions of the unity of God, such as
Bahya Ibn Pakudah, Hovot hal/-Levavot, trans. J. Ibn
Tibbon, 1:7, concerning Euclid's definition of absolute
one: I 1INVT YV NIVVAY IR IINIR WK L, 1%

X?21 13N B JORY L,NITTIAY ATIBX NITONC RIT L NITINRD
IWBNAN RPY L,B'3ID DIWR DOB XPY 139 RV » 133 BIER 11'BdT
q27T® TN RYY 93T Pk (The matter of which we must be
aware concerning unity is that it is complete oneness
and aloneness, it has no connection or comparison to
any matter, no multiplicity and no number in any
aspect, it is not joined to anything nor separated from
anything). See, too, 1:8, 9, and 10: nyTHa RIBIT 1397
NV'YPD A3 INP TIB P L ITIAD BIY TEXB 1335k VIR RN
1?8 TNINE AR VB 1339 2'pad vpobn (the multiplicity
that is found among the attributes of the Creator is
not from the perspective of the essence of His Glory,
rather from the perspective of the limited power of
expression of a speaker to grasp its nature in one word
that would indicate Him). The inseparability of divine
attributes as understood by the Jewish philosophers
becomes an essential aspect of the kabbalistic concent
of the unity of the sefirot in the thought of R.
Abraham b. David and his son, R. Isaac.

In the present instance, the issue of separation
takes on a further significance, as part of what
appears to have been an internal debate among
kabbalists. R. Isaac's definition of sefsra’Z on the
basis of this passage is that divine principle which
can be distinguished by thought and therefore counted.
In this sense, the sef/rot, while essentially unified,
have distinctly discernable qualities. In lines 38-45,
above, R. Isaac notes that AHokihwal is listed with two
sets of sef/rot, that it "mediates all,"” and that "it
is central and it surrounds all." He says that on this
basis, SV warns not to count eleven, but only ten
seflrot: Hokhmalh should not be counted twice, inner and
outer, above and below. Here, lines 46-49, he notes
that even though AHokimal has two aspects, as "with" all
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thought of the Scribe, the Author,87 so as to reflect upon

the sefl/rot and yet also as the "beginning of the
thought of speech,” it should not be counted as two. By
way of corroboration, R. Asher b. David (Kebbalat R.
Asher b. David, 23) comments that "there are those who
count Hokhmalh twice because it surrounds all.” R. Asher
actually seems to justify this view with a statement
from the Baii/r, 171: masas @ 95 nY¥BY N31°50 ¥ ¥ BOD
nan? (Just as the divine Presence is above, so the
divine Presence is belcw), that is, there XHokimal is
both above and below the other sefirot. It should be
noted that in context, the PSaksr seems, in fact, to
count KHokimah as one sefirah surrounding all. R. Isaac
interprets "ten and not eleven" as a refutation of the
view of a double Hokimalh, one above and one below the
other sefiro¢, a view that "separates" one aspect of
Hokhmalh from Keter. Instead, R. Isaac asserts that
Hoklhmalr comes directly from Keter or Nahsavah.

This, R. Isaac's first interpretation of ten and
not nine... ten and not eleven is signficantly
different from those of R. Azriel and Nahmanides. His
alternative version is similar to theirs, see below.

83 This follows MS Harvard Heb. 58/11. Other MSS
have: "Binalk is the thought of.., " redefining Brfnab in
the terms used previously for Hokimabh.

86 There are two major variants to lines 47-49,
with minor differences within each group. The
translation follows MSS Harvard Heb. 58/11, Cambridge
Add. 671, Cambridge Or. 2116,8, Cincinnati 524/3,
Montefiore 31i3.

The other main variant, beginning at line 47, is
as follows: "even though it is with all, do not say
"how can one say it is & Sersra/?" And not aleven: and
if you say that since Hokhmah is the beginning of |the
thought of| speech, how can one not say eleven? Do not
say so, and do not separate Hoklhmaih from Keter, which
is the thought of the beginning of speech."” That which
is "with all" is clearly Hokhmal, as in the other
variant, based on line 44, above. The argument ten and
not eleven is not quite clear, however. Scholem
suggests that the phrase "the thought of" is a mistaken
insertion. AHokhmalk is "the beginning of speech," and
Keter is "the thought of the beginning of speech." The
implication seems to be that XHokimal and Keter should
not be separated as distinct sersfrot, a position that
is difficult to maintain, since Keter is listed here
and elsewhere as a sefirabh.
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and extend®8 to the cause of the thought of the beginning of
speech, they are nought but ten.®® And do not say nine,

since there is no end to the cause of the thought of the

87 These two epithets for God seem, in context, to
refer to His role as enumerating sefirot and composing
the letters of divine speech, respectively. The term
apI0 , wWriter or scribe, is related to counting, as one
who counts letters, in Hagigakh 15b, Kiddushin 30a. This
is strictly a human professional title, however. Exodus
Rabbah 28:3 alludes indirectly to God as =pie , but in
the sense of a teacher of Torah. Abraham Ibn Ezra
speaks of God as a as3nnn defined as wwipn 170 9and
(author of the [Hebrew] language) in Sefer Zahut, ed.

G. H. Lipman (Fiorda, 1827, reprinted Jerusalenm, 1970)
14.

88 The term nwpnn1» seems to be used here as a
kind of calque intended to convey the double entendre
of the term s'étendre, as extension in space and in
thought, such as s'étendre sur un sujet. It connotes
the expansive reach and mastery of thought over an idea
or object of thought. There is here a reflection of R.
Isaac's theory of cognition, as the expansion of mind
along a continuum of hierarchic relations, to the
source of a given object or idea. The term ngpny is
later used in this sense by Yehiel Nissim da Pisa,
Ninhat Kena?ot, ed. D. Kaufman (Berlin, 1898) 25: =mn
AIYNRT TIRT JTIY IR VAR JTIY IR NINSY 2T NEn
BN naYpnd . Compare line 110 below.

89 Keter is the cause of the thought, KHokiaah, of
the beginning of speech, Bi/mak. Even though Keter
cannot be apprehended, it can still be inferred as the
tenth sefrirabh.

This is similar to the interpretations of
Nah=manides and R. Azriel. For Nahmanides, ten and not
nine means that even though thought cannot grasp Keter,
a person can perceive that it is a source, however
Lidden, and therefore fit to be counted as a sef/ras.
(PSY, in Kiryat_ Sefer, 6, (1930) 4068, lines 13-17).
Similarly, For R. Azriel, ten and not nine means not to
exclude Keter from the sefi/rot when counting upwards.
He adds that it also means not to exclude Aa/kiut when
counting downwards. For both, ten and not eleven means
do not include 25fn Sof in the count of sefirot (PSY,

Kitvel Ramban, vol. 2, 454). Nahmanides' interpretation
is similar.
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beginning of speech, how can I deem it a seffra’?®® Do not
say they are eleven, nor nine. Even though speech is within
Efln Sof, even so, there is a subtle cause or subtle essence
which thought apprehends, through reflection upon a hint of
it. Therefore it is a sefirat in thought, for it is a subtle
essence by which there is ten.®! The things®2 have
dimensions and measure, but thought has no measure, so

they®3 proceed ten by ten.?4 Therefore, from the subtle come

80 This is a restatement of the previous argument.

81 R. Isaac here defines a sef/ras at its absiract
limit as that which can be distinguished, even
indirectly, as an identifiable cause or essence by the
faculty of thought. His position is based on the
principle cited by Moses Ibn Ezra in the name of Hermes
Trismegistus, in <drugat hbab-Bosem, 123, 134, that the
finite mind cannot grasp the infinite. Even though
divine speech is rooted in the infinite, it has an
essence or causal principle which can be discerned as
distinct or discrete in its manifestation, and
therefore grasped in an allusive way.

92 The "things" are the sef/rot. The term is
probably derived from Hagigah 12a,p'13%7 7@33 39 Inx
B?13% kw33 , evoking the sense of resf, expressing the
substantiality of the sefsfrot as real attributes.
Scholem translates p aaw as Jogol, Origlins, 114-18.
This reading receives support from Azriel of Gerona,
Perus ha->Aggadot, 56b, lines 17-18: pa3Tn1 717270 101
APHBIY VTITTI WAIT TIIITY 11N YYD oo niqnmns (From
the Will and the Words come the sayings, which comprise
the Will and the Speech that is completed in speech and
action). Compare /b/d, 41b, lines 5-6. R. Azriel uses
the term p'a3% clearly in the sense of words, compared
to "sayings" and generalized as =233% . Here, too, in R.
Isaac's Commentary, p'=aav are contrasted with thought
(line 54) and used in a sense parallel to <933y (lines
48-53). Nonetheless, the vagueness and ambiguity of the
term may be intentional, to convey both meanings.

83 The antecedent of the feminine plural here is
the sef/rot.
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the inscribed, for ten come from ten, subtle ones from the
innerness of the subtle ones.®5 We recognize, by the power

of the intimation of thought, that which we apprehend and

4 This is an interpretation of the end of the
current mishnah, sV 1:4 (4): IO 1T 1'RE Y I1nTRY

(Their measure is ten, for they have no limit). See
next note.

88 Prior to R. Isaac, the usual interpretation of
the endless quality of the ten sefirot, understood as
principles of number, is the progression of the base
ten number system in sets of ten ad Infinftum. See
Saadiah b. Joseph, Serfer Yezirah, 54; Dunash Ibn Tamin,
Perus Sefer Vezirabh, (London, 1902), 26-27; Abraham Ibn
Ezra, Sefer ham-Nispar, ed. M. Silberberg (Jerusaler,
1970) 3; Judah b. Barzilai, PSY, 161. There is one
distinctive interpretation, however, brought by Judah
b. Barzilai, PSV, 148, which takes a different
approach, positing a set of ten existential categories
which are, in themselves, infinite:vs apIny wpdY ' g
TRIXT RIV'EO " IVR TAID 10303 DUTAR DOIT 'S mUsn t 5
TIVoR INTB B0 MIO BV 1'RY Ny INTID BrINX BUaaT o
17 IPRY RO BV TR BYI3T WY YR Yo 1098 IVIYD aw'In
"19% NINR PRINY nvERn PRI1Y (There is someone who
interprets saying that the Holy One, blessed be He,
created ten unique things, numbered in correspondence
to the ten sef’/rot, and the measure of these tem unique
things has no limit. The meaning of "their measure” is
from the term "measurement," which is to say that the
measure of these ten things has no end, anrd these are
"the depth of beginning and the depth of end.") This
interpretation has a proto-kabbalistic conception of
seflfrak-like entities which are created vyet infinite;
not sefirot per se, in the standard pre-kabbalistic
sense, rather, entities of a transcendent nature.

R. Isaac puts the standard conception of the
infinitude of the sefsrof, in progressive sets of ten,
in a hierarchic, Neoplatonic setting. Refined states of
being emanate forth less refined states of being, or in
the upward direction, refined, ontologically superior
states of being can be inferred from less refined
states, in progressive series. The interpretation of
the seffrot brought by R. Judah b. Barzilaji, with its
conception of a set of ten unique, infinite principles
parallel to the sef/rot, may have contributed to
shaping his conception. See, too, M. Idel, Has~Sefirot
Se-me-<al has-Seflrot, 241-46 regarding three sets of
ten seffrot contained in the upper three sefirot
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that which we should leave, because there is no apprehension
by thought through intimation from there on.9¢ For in a
creature's apprehension through the innerness of the
intimation of thought there is no power to apprehend 25/n
Sof, for all comprehension is within Xokilmah from Haskel,
wﬁich97 is the subtle intimation of His thought in 2Fin Sof.
Therefore it says ten and not nine, for thought cannot
apprehend so as to give measure above KHokimah, nor even
within KHoklhmal, except through comprehension, as it says,

comprehend in wisdom.°® Comprehend cculd only be an

themselves.

9€¢ The term tpw% , "intimation,” is used here in a
technical sense, following the discussion which opens
Halevi's discourse on divine Names in KXuzars, 4:3.
Commenting on the divine Name "Adonai," Halevi states:
RO D L, RN I APLI XIT NBRI ORY LITY YR DD RIN
INRD B°PIDITT BB PR OITHIVW W D , TR 'AvaAd TRY RN
RINY 1VRY 23070 YR 1B WRD L, 1R PIDY 1Y B UDULY
TEAT IRY LTV VOO IR VT YOPT IIWRYY LNIBI IR 3¥3
-DIPBA V333 133°RE¥ D YR N1DR3 (It is like an
intimation of a thing which, in truth, is elevated
beyond intimation. For intimation applies to that
aspect which transcends specification, for there are
fterms] which intimate matters which are influenced by
Him, that serve Him directly, just as one intimates the
intellect, saying it is in the heart or brain, or one
intimates this or that intellect, even though in truth
there is no intimatior of that which is not bounded by
place). The expression =x *nbap w2 , in the sense of
that which is excluded from, or transcends, a general
category, 1s noted as a Judeo-Arabic idiom by M. H.
Gottstein, ZTajpbi/ral, 78, sec. 179.3.4. Halevi here uses
' , “"intimation” in a manner similar to Moses Ibn
Ezra's use of a9ayn , "metaphor": an indication in
finite terms of that which is infinite or transcendent
( cArugat hab-Bosem, 134-37. See supre, ch. 7.2). R.
Isaac follows HalLevi's usage.

97 Hokhmalh.
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infinitive, but if it is an imperative, it is only for the
adepts.®9 It does not say "comprehend wisdom" or "know
wisdom,"” but comprehend in wisdom, for wisdom comes through
comprehension,'9% for comprehension is comprehending within
wisdom and not comprehending of wisdom, rather to comprehend

the comprehension there is in wisdom.1°! And how is this

98 The phrase "ten and not nine" is explained here
as addressing the possibility that the sefsrot Keter
and_even fokhmah would not be discernable, that is,
counted to yield a sum of ten, were an intimation of
them not facilitated through ABsfrah.

The various permutations of the term mi'a , when
used in the sense of mental activity rather than for
the sefirah itself, are here translated as a form of
the term "comprehension,” rather than the usual term
"understanding," to convey the function of the sefsirat
Binal as that which gathers and assesses multiple
principles, as in line 74, below.

%9 As an infinitive, "to comprehend in wisdom"
describes a paradigmatic cosmic process. As an
imperative, an intellective act at such an exalted
level of mind could only be expected of an adept. The
term p'Y'2pn as denoting an intellectual and spiritual
elite, especially one privy to an esoteric
understanding of Torah, was used by R. Abraham Ibn
Ezra, e. g. in his Torah commentary to Gen. 4:24. Fron

R. Isaac the Blind on, it became the stock designation
for kabbalistic adeptg.

100 Wisdom is filtered to the lcwer world, and the
lower faculties, through comprehension. See next note.
101 R, Isaac's attention to the prepositional

prefix beft, "in," echoes his comments above, lines 1,
6-7, as well as Bar Hiyya's discussion of nine modes of

logical inclusion signified by the prefix bet, in
Meglllat ham-Megalleh, 6-8, especially his observation
concerning the inclusion of species in the more
particular individual, 8, lines 7-13: <393 IX B9’
1293 PR RV1 130D PR WD TV INNII IR IR TRYOHN

B R?Y NPBD *I°Y DAXX IR DUINRT AR V1D 1B 1R
VIBAT 2337 LAIX BRIR PVID 11N TNTITD IR v DRI
BYI%3IVT BYTIART *2IBYO AR BPOLY 1°BN N8 AR DYIPD

TRY VT3 BT AR DUYPRY 3P BNIR PLI3Y Y Ar pYBTIn
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comprehending? Comprehend in wisdom and be wise in
comprehension, for they are hidden essences that have no
inscription in them;1°2 there is no power to comprehend
them, but rather [to comprehend] that thing which emanates
from them. What is the comprehending for that thing, or for
an adept who comprehends it?292 From the inscribed essences
there is a comprehending of those that are not inscribed,

and from the inner apprehension of their thought there is a

1°B7 23R oY193 BARCS '3 IBDIPI 1°BN YR 0DV BINRD
373 WIB'PAY BTN YR 793 (the particular or the
individual does not need the species or the genus in
its coming forth into actuality, and the species does
not comprise the individuals in their coming forth into
actuality, nor do they come forth into actuality by way
of their inclusion in the species, rather,
comprehension and knowledge establishes the form of the
species and gathers the signs of the individuals and
those of their aspects that resemble eachother and
comprises them in the heart and establishes the species
in the mind. The individuals do not need the species
for their existence or their going forth into the world
but the species needs the individuals in order to be
established in the heart). Bar Hiyya speaks here of the
function of comprehension and knowledge in bringing the
general into specific existence, a function similar to
the relationship of B/zak to the more generalized
faculty of KHokimakh. R. Isaac may he reflecting this
concept of the more general principle being brought
into being through the more specific when he says:
722 vy nms ansnne  {for wisdom comes through
comprehension), line 62. Compare Nahmanides, A2s¥, 407,
lines 2-4: 9pn T31 MIT TIND [T I3AY RI1T N3aM 1%3
R*IT IR ZT TIND AR NIV 33N xR 12 9% 1R "BST=
13 nBONY n'xTW n3'an (Comprehension is to comprehend
one thing from another. Thus it says "in wisdom," for
you have no access in it except by the comprehension by
which you comprehend it froa something else. This is
B1nak, in which you gazed and became wise).

102 Both combinations of wisdom and comprehension,
corresponding in R. Isaac's system to the serfirot
Hoklbmalh and Binak, respectively, refer tc processes in
Hokhmah, beyond inscription.
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comprehending of their cause in 2572 Sorf.

Probe in them, probe the B/pat in them, for the ternm
probe only applies /» something. A person does not say "1
probed from it” but "in it", in the cause. Probing is by use
of something elsel®4 that can probe the Zfnal in Hokbmah.10%
And inquire of them,!°® of merit and guilti®7 ag it is
written concerning thex "there is no inquiring (Is. 40:28)."
Therefore it did not say "inquire in them."108 The
explanation of "inquire of them"” is build the framel®9 that

is apprehended through perception, and evaluatello it

103 The contemplative process of the adept
parallels that of divine mind itself.

104 The "something else" is most likely "that
thing which emanates from them" from line 65, above.

105 The penetrating quality of the term "probe” is
related to that which is "in" par excel/lence: Binah
which is J/»n Hokhmab.

106 See I. Gruenwald, sV, 1:4 (4), 141, for the
versions that read yn» as opposed to 13, including
Leiden Warn. 24 (5) Cod. Or. 4762.

107 Or "innccemce and guiit.” The allusion seems
to be to the seffrot Hesed and Gevuralr, merit and
guilt, respectively. Compare Bas/r, 187. R. Isaac
interprets the term "inquire" according te its halakhic
connotation, as the process of inquiring into testimony
concerning the innocence or guilt of a defendant, e. g.
Mishnah Sankedrin 4:1, 5:1.

108 The full relevant phrase of the verse is 1R
1n313n” apn . In R. Isaac's reading this means that the
process of "inquiry" does not assess ZBsfznal directly,
but only that structure which derives from it, the
sefirot emanating from it, "of it."

109 See supra, ch. 8.2. The reference is to the
lower serirot.
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according to the dimensions of the causes, which emanate
from them and are constructed of them.l111 Bach matter on its
firm footing, its seat. The [Aramaic] translation of "its
support” is "firm footing,"t12 from the expression "Your

staff and Your support (Ps. 23:4)." This is the line aligned

110 The terms 2y®y WyTy are paired frequently by
Judah Alharizi, in his translation of Maimonides' Norel
Nevukbhim, 2:39 (compare S. Ibn Tibbon's version, 2:38).
On their own, Alharizi translates wasm 28 "that which
@ person senses with the feeling of one of his limbs;
919'® as "correct thought" (translator's
introduction). He uses thenm together in 2:39, however,
when speaking of the prophet's clairvoyant ability, the
power of mind to intuit the future: wyy'g= n> prnay
TAR V2T N1AY TONNY B ITAY Bl TWwr gaqnny (the
strength of the power of intuitive perception through
which he tells, in an instant, what will be in the
future).

Judah Ibn Tibbon uses wawm in the sense of
feeling or sensation, e. g., in his translation of
Judah Halevi's, Awuzars, 3:16. He translates the passage
in 2:38 cited above (2:39 in Alharizi's version) with
the teram aywn™ n> , defined in his Perus me-bam-Nilot
Zarot, entry =a3©gnn n>, as "the term for that power by
which a person considers, without any knowledge, that
things will be so0."

In the present case, R. Issac uses these terms to
convey the method of indunective thinking, beginning with
the abstraction of perceptible phenomena and the
evaluation of the results into categories according to
the more general principles that stand behind them, a
two-step intuitive process.

111 That is, the dimensions that emanate frozs the
causes, or sefl/rot, and are built of them. In so
defining the term hakor, from SV, as the two-step
process of comparing categories abstracted inductively
from sense with ideal categories corresponding to the
lower seven sef/rot or "frame," R. Isaac may have had
in mind the halakhic judicial procedure of bakirakh, the
examining of the empirical tesiimony of witnesses
according to seven pre-established categories of
inquiry, Mishnah SanZedrin 5:1 and Talmud Sanhedrinpn
40a-42a. As a cognitive process, this is an elaboration
of R. Isaac's theory that the sensible world can be
abstracted into foras corresponding to the metaphysical
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in the middle,213 which is Vesod <0Ol/am.114 And restore
T/feret, the Creator upon his dwelling-place, His dwelling-
place is His WNezah and His AHod, which are below,!15 to unite
with BSipna/tleé which gazes upon them.117

Their measure is ten.!1® Every thing is a dimensioni1s

and what is above it is its filling,229 for dimension is a

structure from which it emanates.
112 Targum Onkelos to Ex. 21:19.

113 J.e., "support” is established as synonymous
with "staff"” of Ps. 23:4, which evokes the "line
aligned in the middle."

114 "Foundation of the world,"” Prv. 10:25. The
reference is to the alignment of Z7/feret and Yesod. See
S¥ 1:8 (sec. 3), which describes a central line between
the circumcised tongue and the circumcised male member,
associated with these two sesf/rot respectively.

115 7fferet is "the Creator" upon His throne of
Nezals and Hod. See Scholem, Origins, 209-14 regarding
the Provengal kabbalists' identification of JVozer
Beresit, the divine epithet drawn from the mystical
schools of the Merkavah and $7<ur Komasr, with TIiferet,
and the use of the term Yozer PReres/t in the
kabbalistic fragment cited in the name of R. Abrakaz 5.
David, Scholer, Resit hLak-Kabbalah, 73, n. 2.

116 The process of unification with £/pas is an
interpretive reference to the phrase agwy , restore or
return, from SV 1:4 (sec. 4), cited line 73. Among the
cognomena for B/pak is the term TesSuvak. See supra, ch.
8.4.1.

117 Is. 18:4 speaks of Go1 as gazing on His
dwelling-place. w33 is used freguently in Scripture for
a spiritual gazing, e. g. Ps. 33:13, 102:20, et al.

118 SV 1:5 (sec. 7), 143.

113 This translation was chosen rather than the
standard, abstract philosophical term "attribute,"
based on R. Isaac's emphasis here on the metrical
agspect of the term.
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poweri2l which is emanated from the dimension of the

measurer,122 the essentiality of dimension and the emanation

120 R. Isaac here gives a literal rendering of the
biblical phrase "the earth and its fullness,” Ps. 24:1,
50:12, 89:12, placing it in a multiple, reiativistic,
hierarchical Neoplatonic scheme in whick "fullness" is
any given ontologically distinct level of being
causally prior to a lower level which contains it. See
S. Gersh, Froa Jamblichus to Eriugena, 19, who notes
that of the metaphors used by early Neoplatonists,
"...the verb 'to fill' and its compounds, [are] the
most common terms applied to the causal relationship.
Each effect is literally filled by its cause..." See
his note 26 for numerous examples from Proclus and
Damascius. There may also be a hint here of talmudic
usage of the term wTn as measuring vessel, as in
Mishrah Beza/, 3:8. See Scholem, Origins, 285. See
supra, ch. 8.1.

121 Power, md , is used here in the sense of
property and agency, rather than to convey the formal
Aristotelian concept of latent potentiality. For
similar philosophic usage, compare, e. g., Abraham Ibn
Ezra, Torah Commentary, Gen. 2:3, 31:19, Dt. 5:26.

Judah Alharizi, in his translation of Maimonides'
Moreh Nevukhim, 1:53, relates the terms koal and
wmiddalh, as in the following passages : '3 ar3n= =737y
nOD BRI B°*YID B BNIR DITINY AVTY EDPI WR DCIITY
I?7%27 BEY ATYT .. NITD BNIR IRIPY DOBONNY TIIN® RIIAN
BYRI X B'IZOTY RINOTY Y pnIk w1y (It has been
explained that the paths {Moses] sought to know, and of
which he was informed, are the effects that come from
the power of the Creator, blessed be He, which the

sages call attributes... This term has customarily been
applied to the powers and faculties of man). Similarly,
loec. clt.: [grsa1n 2"z !] a3 v 9% awrsny oM

TID AYHNS RTIIND DRI AIVIVET DT MR I%38 MITBNY

RIY ITIBIT RIIJT RN I'NIVIVOB YID 12PS WR I Y INM
PIIDT INIRB TAIN SES RINT YIDT ANSB (It has been
explained that the {paths] and attributes are one and
the same. They are the actions that comes from the
Creator, exalted be He, in this world. They describe
the Creator by whatever they grasp of the actions of
His agency, by an attribute from whose power that
action comes, according to the term defined by that
action). R. Isaac apparently agrees with this
characterization of a/dda’s as the agency resulting from
a property, a koal.
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of essence in 2£7p Sof.123 Depth is the Haskelr34¢ unto °>Fin
Sof. Beginning is the emanation of the power of the depth,
which is KHokimak, and the depth is frem 2£/n Sof, and all is
one. And since thought does not apprehend it, it says ten
and not elaven.125 The depth is the end of the apprehension
of thought unto 25/n Sof. Bnd is Brlnak, which is a

principlel26 called 4ed, like the end of the {divine]

122 Judah b. Barzilai, APsy, 148: TRY DY 1nTD
TR 1@PD 1nvTd ¥rv'dpy Mo pav® (Their measure is ten
without end. The meaning of "their measure," is from
the term "measurement."

123 The term "a&fddak," one of the terms used in
Hebrew philosophical writing to denote divine
attributes, applies to the aggregate lower six sefirot.
See R. Asher b. David, Sefer ha-Yibud, in Kabbalat R.
Asher, 59: n"3n %P 1 n1ID XIPIY NIT'DO WD NINYBY '
NURII DY NUYD N3 NI3IDIN NI2190 P> Yysp prv I (six
of the ten sefirot are called the dimensions of the
Holy One, blessed be He, by which all actions are
effected that were prepared in potentiality from the
six days of creation). The "=measurer" refers to Brlnalk,
which presides over the lower, measured sefirot. The
"essentiality of dimension" refers to Hokhmalh, the
interior essence of ABfmakh. R. Azriel of Gerona
associates the term nysym , essentiality, principally
with the sefsrak Hokhmah, in which the essences begin.
See Perush ha->Aggadot, 170, lines 1-2. The "emanation
of essence"” refers to the action of Nahsavalh, the
highest sefirak. To sum up, three hierarchic levels of
being are described here, working upwards fronm
dimensionality to essentialiity to the initial stage of
emanation, corresponding to three sefirotic levels, all
part of one, unfolding emanative process.

124 See supra, ch. 8.3, regarding this term. R.
Isaac aasociates AHaskel with the qualifying term
"depth™ in the list of sefs/rot in SV 1:5 (sec. 7). It

is not a sefsrah, but the extension of the seflrot
towards °>£/n Sof.

125 Kaskel is not counted as a sefiral.

126 See J. Klatzkin, 7lesaurus Philosophicus, vol.
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Name.127 All the essences and pathways have no impression
apprendable inr Hokimah, for that which we mention are the
headings of the dimensions,?28 the principle of the
beginning of the causes of the separate entities. For those
dimensions which have been mentioned are all in 257z Sof. In
our language there are only the headings of the

dimensions.129 Their simplicity!3% is without separation,

1, 233, vol. 4, 190-91, for use of the tera a%mn as
avnnn, one of the Tibbonite terms of choice for
rendering "principle."

127 R. Isaac justifies the association of Brmalh
with "end,"” through its correspondence with the letter
Leh at the "end" of the Tetragrammaton. While AB/nat
actually corresponds to the /4e/ that is the second
letter of the Tetragrammaton, it is "like" the Ade#
which is at the "end." R. Isaac may also be referring
to the two-letter divine Name that ends in ZAes.

128 The phrase nyTd ‘'®¥r’v appears in Helkhalot
Rabbatl, ch. 3.3, in Batel/ Midrashot, ed. A. J.
Wertheimer, 71, but it significance is not clear, and
its context sheds little light on its meaning, or its
utility for R. Isaac: p @ian nxT3¢ N1TD ‘BRI SORYD Y3
TI3AN XOD nnn o IBIY . In Hagigah 13a the term spnr=
p*pap signifies an abbreviated outline or synopsis,
the "chapter headings” of esoteric knowledge which the
uninitjiated are permitted to learn. R. Isaac adapts
this connotation of preliminary, incomplete and
superficial knowledge, combined with the standard
talmudic expression for tip or initial extremity, such
as TY'npnt ¥R , "the tip of the wick (¥Mishnah Shabbath
2:4)," to arrive at a Neoplatonic conception: the
appearance in this world of the tips, headings or
initial aspects of the dimensions, which emanate fron
sources more deeply and unitively rooted in the
sefirotic realnm.

129 Regarding earlier discussions of the
limitations on predication of divine attributes as a
function of the limitations inherent in human language,
see Saadiah b. Joseph, Ha->FEmunot we-had-Decot, ed.
Landaver, 84.i4-86.2), Bahya Ibn Pakudah, ASovot hal/-
Levavot 1:10 (142-45), Maimonides, MNorelh Nevukhia,
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for they are the principles of the causes of the separate

1:53. While the description of this limited power of
predication as "headings,"” in the sense of rough
"chapter headings," seems to be R. Isaac's own, it is
based on a conception of a continuum in which divine
attributes as they are expressed in human language
really do connect with more properly and authentically
abstract divine principles that have a more real and
truthful existence. This conception, which grants a
relative, graded value and relationship between the
figurative expression of divine attributes and the
reality upon which they are based, appears to derive
specifically from the gradation implicit in a passage
from Hovot hal-Levavot, 1:10 (145): papon 1°%1 19RY
B33V NIINIAN NIVEY 1D 1Y vIirag T%3I83 1N

T RV L ICIDT ORYY NIVDBT RY BDYISIB 137 RY »B3YINNIN
TI'RE 2T ATIID 19N RY D ,TTY RV 13T T2V IY Wwor

N3 NO °BD DTITIVIY NIVAN JIANT IUIT | IO VY .uTIL
10 13187 RIBYAY YT Y 13V YYD 1%3137 Dip' 7O LIDIEN
33337 PIPTIIY IV BIOINNI ID WRT L AIYANI NIDYIAT NIYDN
123908 ,T80N VOB IPT 1IT P T VI L 19°TINVY

1*37? VO WRD PINIT LBBIBY VI PT NI RIT IHRN
BEDNT? YIRES 33%3IT YSEDIY . 133V NIPT NIION Y NN

7R IATTIHRD 1n3aYNdBI YD Y 73371 YD BNIB¥AY nyvan nNIpYPp
IO NOI YU TD YR YTIN TSIV NNABKRD VLAY TV L WAIID
1napgnr (If one would speak of Him in a manner befitting
Him, in spiritual words and ideas, we would understand
neither the words nor the ideas, and it would not be
possible for us to worship that which we do not know,
for that which is not known cannot be worshipped.
Therefore it was necessary that the words and ideas be
according to the power of understanding of the
listener, in order that the matter be taken to heart in
a corporeal way, as understood from the corporeal words
at ‘irst. Afterwards, as we gain wisdom concerning Hinm,
and are careful to understand Him and know Him, we
realize that all this is in the mznner of approximation
and figurative language, and that the true matter is
more refined and exalted and transcendent and far
beyond what we can understand by virtue of the refined
nature of the matter. The insightful, aroused person
will attempt to abstract the shells and corporeality of
the words from the matter and ascend in his thought
from level to level, until he arrives at the truth of
the matter at hand and what is within the power of his
grasp). If this passage indeed underlies R. Isaac's
thinking on the nature of attributes or dimensions,
then in speaking of the "headings of the dimensions" he
has accentuated R. Bahya's vision of the graded
continuum of the reality of attributes and structured
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entities.?31 Zemith is that which supports all,132 therefore
it is placed in the middle;1%3 and also since he was obliged

to discuss from the mediator!34 which is elevated, from

it in emanationist terms, in which the attributes or
dimensions which appear in the phenomenal world are
coarse indications of real attributes as they exist,

unified, in the sefirotic realm, or ultimately, in the
Infinite.

130 Maimonides, WNorekh Nevukhim, 1:58, describes
God as mnwa'wen n'®ana viwwen (He is simple in the
ultimate degree of simplicity). See S. Ibn Tibbon,
Perus Me-hbam-milot Zarot, entry miwp . See, too, AHovot
hal-Levavot, 1:10 (157): gv39 31'30Y 1938 a13p@ 2
nNIBY3 PN - nio'wpr. (He whose intellect is too

narrow to understand simplicity, should utilize the
names).

131 The idea that all attributes are one in God's
essence appears in Saadiah Gaon, #A2->Fmunot we-hbad-
Decot, ed. Landauer 84.14-86.2; Bahya Ibn Pakudah,
Hovot ha-Levavot, 1:10 (142). On the development of R.
Isaac's unique usage of p'wwp3n as the "separate
entities" and its relation to the Aristotelian term
"separate intellects," see supra, ch. 5.2.

132 The identification of pyin , Zenith, as "that
which supports all," summarizes R. Judah b. Barzilai's
association of pin , as representing the heavens, with
the spirit which, despite being lighter and higher,
supperts the world, according to Onkelos' answer to
Hadrian's question =T31y =i 211 % 8%v3n. (PSY, 159,
with reference to Y. Hagigah, 2:1, fol. 7a). R. Isaac
does not merely fidentify Zenith as the heavens,
however. According to R. Asher b. David, Perus Sem haw-
Neforas, in Kabbalat R. Ashker b. David, 18, lines 25-
26, and R. Isaac of Acre, PSSV, 388-89, Zenith is the
seflrah Keter, and this tallies well with R. Isaac's
allusive reference to "that which supports all,"” and

"is elevated with all in the Zenith unto 2572 Sof
(lines 83-84)."

133 Zenith, or AKeter, does not appear at the
beginning of Sefer VYezirah'’s list of sefirot, 1:5 (sec.
7), as might have been expected given its status as the
first emanation. Rather, it appears in the midst of the
list, in fifth place. R. Isaac justifies this with the
argument that its central position conveys the notion
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above to below and from below to above, for it is sealed and

elevated with alli133 in the Zenith unto 2572 Sof.

that it supports all emanations below it.

134 The mediator is the sefs/rah Hokbmalk, according
to line 39 above. The point is that Sefer Vezirah's
list of seffirot, which might have been expected to
begin with Keter, the first emanation, begins with the
principle which, in R. Isaac's system, signifies
Hokhmalh, the sefslral which mediates all other.

135 The list of dimensions in Sefer Vezirah 1:5
(sec. 7) is clear and orderly enough when read simply
as cardinal directions and dimensions, but oddly
jumbled when read according to their associations with
kabbalistic sefirot (see line 84). R. Isaac tries to
explain why the list of sef/rot begins with Hokimah,
not AKeter, and why the list alternates back and forth
between higher and lower seffrot when read
kabbalistically. He suggests this conveys the special
role of Hoklimalh, which is "with all,” and "surrounds
all (line 42),"” which mediates and controls the ascent
and descent of divine efflux, "from above to below and
from below to above,"and which is sealed, that is,

limited from below by each sefiraks, and elevated to
Keter and 2£/n Sof.



50

Nadir is Zaddrk, east is Iiferet, west is Nezajp, north
is the fierceness of Gevwurah,136 gouth is #o0d.137 Regarding
this comes the verse that says "To You, Lord, is the
greatness and the power and the splendor and the eternal
victory and the majesty, for all in heaven and earth is
Yours, Lord, the kingdom and the exaltation as head above
all (1 Chr. 29:11)." It does not follow the order of the

directions,138 rather the order of the powers, as they are

136 One group of MSS has a variant reading: 71188
TIT BINT AIJa2 TID DYIBIR ¥y 97113a (North is
Gevuralk, and there are those who speak of fierceness
for Gevuralh, south is Hod. See Leiden 24/25 (Cod. Or.
4762), Jewish Theological Seminary 2325/10, Cambridge
Or. 2116,8. MS Harvard has : %9133 1103 D*IBIR ®°Y
TIT DI (There are those who say north is for
Gevuralk, south is Hod).

Compare line 340, below, where north is the
sefiralh Nalkhut. See I. Tishby's note, Azriel of
Gerona, Perus ha->Aggadot, 142, n. 3, that <oz stands
for either Gevurah or MNalkhut. Compare sbid., 133 and
n. 4.

137 Rationales for the associations between
certain directions and sefirot are offered in lines 93-
98, below. These associations underwent numerous
revisions throughout the history of Kabbalah, (see
Moses Cordovero, Pardes Rimmoni/m, part 23, under the
appropriate entries for the cardinal directions). R.
Isaac's Commentary itself contains a number of apparent
inconsistencies. West is associated with Wezas, lines
84, 340, yet is described in terms applicable to
Nalkhut, lines 87, 95, 338. North is associated with
Gevurah, line 84, but with WNam/akhah, line 340. In one
group of MSS there is an indication that R. Isaac
himself recognized the existence of other kabbalistic

opinions supporting different positions. See previous
note.

138 This refers to the directions as listed in
order in S¥, 1:5 (sec. 7).
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aligned:s® to pray towards the west.14° The order of
tefillin is from east to west. For the four-headed £/7 is
Hokhmah and Binah, Hesed and Pakbad, this is by day; and the
three-headed &/241 is to the right of the person who lays

tefillin, which is east when he stands in the south, and the

139 This version alsc appears in MSS Cincinnati
523/3, Cambridge Add. 671, Jewish Theological Seminary
1990, Halberstam 444. Cther MSS, Harvard Heb. 58/11,
Leiden 24/25 (Cod. Or. 4762), Jewish Theological
Seminary 2325/10, Montefiore 313, Cincinnati 524/3,

Cambridge Or. 2116,8 read: p33ianna (as they are
contemplated...)

140 Compare lines 340-41, below, where this verse
is cited as listing the serfsrot in the order of the
cardinal directions as presented in SV 4:2 (sec. 38),
recension 3 (158). Here, however, the order of
directions in SV 1:5 (sec. 7), has north before south,
and the order of directions is not parallel to the
names of sefsrot taken from the verse.

Regarding prayer towards the west, see Sanh. 91b,
concerning the transit of the sun:nypyg a3 33 »"x
N31PY BIP¥ Ny > .avyd3 . See, too, Solomon Ibn
Gabirol, Keter Malkhut, ch. 16, line 147; ch. 23, lines
3-4.

Padaya suggests that "west," here, may refer not
to the sefrrah Nezalh, as in line 84 above, but to the
talmaudic dictum "the divine Presence is in the west
(Baba Batra, 25a)," indicating Na/kiut. See H. Padaya,
Pegam we-Tikkun, 171 n. 50, 1f so, the gist of the
sentence is that the designations of 1 Chr. 29:11 are
not in order of the cardinal directions, but in
descending order of emanating powers from upper to
lower, ail bestowing efflux, or praying, in the
direction of the lowest sefirah, Nalkhtut. See below,
line 95. See, too, Sefer hab-Bahir, 156, and Isaac of
Acre, PSY, 389, both supporting this interpretation.

If west, here, were to indicate the sefirat Nezah,
as in line 84 above, then the westerly direction of the
verse may refer to the east-to-west order represented
by Tiferet followed by WNezak, and the list of serfiral
names in the verse would follow a top-to-bottom, east-
to-west order.

141 Which represents 7/feret, Nezalk, Hod.
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four-headed &/7 is in the west. By night, these four are to
the south, namely WNezah, Hod, TIiferet, Hesed, and the three-
headed s7/2 to the north: Zaddik, <Ataralk, Pahad.142 One who
prays to the west has his left to the south and his right to
the north, where the three-headed $7z is. This is [what is
alluded to in] "Your right hand" [repeated] twice (Ex.
15:6): the first is said regarding Tesuvah over Tlferet 143
which is toward the right, like "the Menorah in the
south,"144 and the second is said regarding Tiferet over

€Ataral,145 which is His right when one turns to the

142 At night there seems to be a general shift
downward in terms of which sef/rot are represented by
the letters $7z2: all the left-handed sefiret of rigor
are group together with the three-headed 72 ts the
north; the seven "heads" of the two letters refer only
to the lower seven sef/rot.

The wearing of tefillin at night is cited in
Nenahot 36b as permissible according to the opinion of
R. Ashi, but is classifjed as a precept which should
not be divulged. This position was endersed by R.
Abraham b. Isaac of Narbonne, Sefer ha-2E¢kol, ed. S.
Albeck, (Jerusalem, 1984) 229-30. See, too, Zur, 0. H.
30, and commentaries.

The notion that the alignment of serfsrot differs
between day and night first appears with regard to
prayer, in the position recorded in the name of R.
Jacob ha-Nazir in the fragments of the debates between
R. Abraham b. David and R. Jacob ha-Nazir, in G.
Scholem, Resit hak-Kabbalah, 73 n. 2.

143 This is tefillin by day, with the four-headed
&/in representing the grouping of serfs/rot centered
around B8/nak or ZTesuval, and the three-headed <72
centered on Z/feret.

144 VYuma 21b. That is, by day, when the wearer of
tefillin stands in the south, the three-headed &7z with
the sefiralk Tiferet is to the right, in the east, as in
lines 89-90 above.

1453 Th;s is tefillin by night, with the four-
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west.148 The term m/srad (east) refers to that which
receives light in order to shine, for it does not say

aazrlah but afzraj, a causel4? of light which receives the

headed s7/n representing sef/frot centered around
Tiferet, and the three-headed £/z2 representing sefirot
grounded in c<4taral.

146 This exegesis grapples with certain
kabbalistic anomalies in the verse Ex. 15:6, the full
text of which is: "Your right hand, Lord, is glorified
in power, Your right hand, Lord, shall crush the
enemy." The problems with the verse are: first, that
the right hand is portrayed with two different sets of
attributes; and second, that the right hand, which for
the midrashic and especially the kabbalistically-minded
typically represents the agency of divine love, is here
an agency of divine destruction, a left-handed
function. R. Isaac solves both problems by interpreting
the handedness of the verse as a reference to the
differing positions of the three- and four-headed &7/n
on Lhe 1o iMYi0 nader tug different circumstances: by
day and by night. The glorification of the right hand
refers to tefillin by day, where the right side,
representing Tiferet, Nezajh, Hod, is crowned or
glorified by the superior four-headed <7z representing
the serfsirot above it, collectively termed ns> , power.
See Azriel of Gerona, Perusel ba->Aggadot, 9b. 10a,
42b, 55a, 60b, who generally associates this term with
the upper sefirot Hokimal or Binalk. The destructive
agency of the right hand i{s explained by the tefillin
by night, in which the three-headed <£/z is to the
right, yet represents the serf/rot of divine destruction
and judgment, PYesocd, c<dtaral, Palad.

Regarding those sefs/rot associated with the right
hand and those with the left, see Asher b. David,

"Perush Shea ha-Meforash," KXabbalat R. Asher b. David,
13.

147 "Cause," as that which serves as receptive
capacity as well as agent, is used here in the standard
Neoplatonic sense of "intermediate cause." See Judah
Halevi, AKwuzars, 1:1, and especially 5:20: pnv3pn IwIPITY
22 1130 87 Y3k ,nI1v¥vVp BI'R IR ,N1IBVBX NI2OD aARTIMN
B*?9% 797 7 I1x pIny 337 (The second premise is the
acknowledgment of intermediate causes, which are not
active, but causes in the sense of the material cause

or instruments). See, too, Maimonides, Woreh Nevukhim,
2:48.
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shining of light,148 Since its face is always towards the
west, and it goes that way, west is called "that to which
the sun comes (Dt. 11:30 et al)."149 QHacgrgy (West) is that
which is receivedi 3% jin surety from those mixed things which
have no impression.13! Jsros (South) [from] dJd/-rom (which
elevates) Z/feret,1%2 which is received in prayer and

activates that which was given to it in custody.:53 Jdafon

148 R. Isaac's etymology recognizes a passive,
receptive quality to the »/- prefix, patterned after
zarak-mizrak: a milzrak, bowl, is that which receives
what is thrown or to be thrown. He does not cite any
source, but Jonah Ibn jannah, Sefer 4a-Rikmalk, trans.
J. Ibn Tibbon, ed. M. Wilensky (Jerusalem, 1964) 72
(lines 8-13), suggests that the mews prefix to nouns and
adjectives often serves as the nominal equivalent of a
verbal nsrcal.

The conceptual point is that aszrat is an
appropriate term for 7/feret as expressing its middle
position in the hierarchy of sefirot, receiving from
above and bestowing below. Compare BZaksr, sec. 155.

143 R. Isaac adduces further proof for the
receptive connotation of the prefix #7- or me- from the

biblical expression gpwn xan for west, the direction
which recefves the sun.

150 MNezal is received, in the sense of co/fl/atio,
by the contemplative mind. Compare the similar and

obvious passive sense of Yapnm in the following
sentence.

151 ANezah transmits efflux from the upper sefsfrot,
"mixed" in unity.

152 KHod, which is below, elevates 7/feret above
it.

153 This refers to the activity of the sefiralk
#Hod. The functions of the sef/rot Nezah and Hod are the
subject of ongoing debate and couafusion among
kabbalists of the thirteenth century. See Asher b.
David, "Perus Sem ham-Mefora$," Kadbalat R. Asher b.
David, 13, lines 9-17. In this lines 95-96, R. Isaac
apparently regards both WNezss and Hod as more
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(North) is that which is hidden from one who turns toward
it; it is the dimension that has within it the hidden
satisfaction of ths will of those things which turn toward
it.134 The (shewbread) table was in the north, an allusion
[to the fact] that from before God, be He blessed, there is
given to each and every corporeal being sufficient for its
need.133 And the unigque Lord rules... ever upwards over
all.13¢ gUnique, in that He is unified with all and all is

unified in Him.137 Rules in all of them: this is the

accessible objects of contemplation and prayer, which
reflect or transmit to the mind that which is deposited
in them in "surety” and "custody"” by the upper, more
arcane, seflrot.

134 The point is that North, zarfon, derives
etymologically from zafusm, hidden, representing that
principle of divine rigor and justice, which does not
accede to the will of its petitioner in any apparent
way, its benificence present but remaining hidden.

Compare David Kimhi, Sefer has-sorasim, ed. J. H.
R. Biesenthal and F. Lebrecht (Jerusalem, 1967, reprint
of Berolini, 1847) 317, entry zafan: ara %130 310 R
TIVT RTIIAT IV BR 'S 121NVIV DIRY T INAEON RY > 1182
718 XIT IPSRD 138D YId2 3w {(He calls the good of
this world "hidden" because man has not the ability to
grasp it at will, but rather according to the Will of
the Creator, and thus the good is witheld from him as
if it is hidden). R. Isaac's and R. David's comments
bear a conceptual similarityv, and share references to
hiddenness and the will of man. Whether they were
mutually aware of eachother's comments, or whether they
had another common source, requires further
investigation.

153 Yuma 21b.

158 Sy 1:5 (sec. 7) reads: Ygid T'n' JIIRY
TH 'Y TVY ...32193 (The unique Lord rules over all of
thea... for ever and ever). R. Isaac reads one of these
redundant terms =Ty as a reference to spiritual
direction, upwards, rather than as temporal duration.
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rulership that is comprised of all the aforementioned
dimensions in °5fn Sor.15% Prom His holy dwelling: these are
the patrices.139 Por ever: support, standing, stability,
uprightness, regarding something which still is, from the

word <od, which is to say, that ft still stands.180

157 R. Azriel identifies the "unique Lord" as a
reference to °2F/p Sof, in PSY, 455.

158 The phrase "all of them," from SV 1:5 (sec.
7), 1is interpreted as a reference to the seffrah
‘Ataral or Nalkhut, here called Nemshallah, gathering
and comprising all the sefirotic powers above it. R.
Isaac's choice of the term WNewmshallah in this instance
is apparently an intentional variation on %¢gin from SV,
representing the feminine transformation of the rule of
’Efin Sof into the empowered rulership of the lowest
seflralk which comprises all sefirot above it,-in which
and through which all rule. Here, again, as in lines
93-94 above, R. Isaac, in his choice of the term, may
be employing an allusion to the receptive connotation
of the w»e- nominal prefix.

153 The MSS Angelica and Hebrew Union College
Cincinnati 524/3 have nisrn. The niar "patrices,"
referring to the sefirot Hesed, Gevurah, TI/feret, makes
better sense. See Azriel of Gerona, APS¥, 455: Y1333
AYR IIID NIBR ART RBD L ARBN IZ2 AV ITA RIPI L WP
oty (From His holy dwelling, which is called Gedulas,
Gevuralh, Tiferet, as you say, "the dwelling place of
gcd fro=m yore {Dt. 33:27)." See, however, Moses
Cordovero, Pardes Ri/mmonim, 23:7, where he explains
that the term mid>r , "merit," can itself designate the
sefirot Hesed, Gevurah, or Tiferet, citing the opinions
of the Zokar, 11, 251 (Gevurah); Tikkunel Zokar, 10
{Hesed); Joseph Gikatillia, sacare’/ 20Oralk, ed. J. Ben-
Sheiomo, vol. 2 (Jerusalem, 1981) 14-16 (implying
Gevuralh); Isaac of Acre, WNe>/rat <Einayim, ed. C.
Erlanger (Jerusalem, 1975) 69 (as riferet). In each of
these sources, however, reference is to one or the
other serfirah. R. Isaac here, however, speaks in the
plural, referring to a group of seflrot.

160 While the idiomatic meaning of =%y s%y as
forever is clear enough, R. Isaac seems concerned to
preclude any interpretation of sy that might imply
limitation. He therefore places the worg etymologically
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Their envisioning:161 Envisioning is contemplation of

one thing from another,162 asg {t says "I will envision to

see (Hab. 2:1)," for the divine word appeared to him.163

Envisioning means that each and every cause receives from a

cause higher than itself.164 Por a dimension draws from a

dimension that is hewn, and the hewn from the engraved,

the engraved from the inscribed, and the inscribed from

and

the

in an existential context, connoting "standing
existence.” See Abraham Ibn Ezra, Torah Commentary to
Ex. 38:15, regarding the supernal world: pY31u¥m 3 %39
TBIY 1197 T13> (This entire world is glory, and it is
entirely permanent).

161 SV 1:6 (sec. 8) 143.

162 Compare Abraham Bar Hiyyva, Hegyon han-Nefes,
38: 237 YD %3 1°'37% x'apy nd>n (the power that
enables one to understand one thing from another); also
Maimonides, Arlkhot Talmud Toral, 1:11: =37d 37 R*32111
(and deduce one thing from another). This echoes the
the talmudic expression for halakhic reasoning,
Berakhot 19a, Yebamot 109b: xa% 3% »n%'d 7n7TH.

163 The full relevant phrase of the verse is: "I
will envision to see what He will say to me." While
%5ve'py is generally defined in the Merkavah and
Heikhalot literature in visual terms (e. g., Hagigah
15a, Beresit Rabbah 2:8, Heikhbalot Rabbatis, ed. A. J.
Wertheimer, vol. 1, 67), the fact that it is followed
here by "to see” renders that definition redundant.
This, together with the fact that what is to be seen is
not itseif a visually-related toject, but of a
different sense-related realm, the divine word, makes
this an excellent proof-text for R. Isaac's contention
that ynsspx means not just envisiorning or gazing as an
act of spiritual sight, but another and very specific
intellectual process. It refers to the contemplation or
inference of one thing from another, in this case, an

object of inner hearing grasped through an object of
inner sight.

164 This passage and its Neoplatonic character is
discussed supra, ch. 6. R. Isaac's interpretation of
"zeflyatan, their envisioning,” in the sense of
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hidden.165 Everything is this is within that, and this is
from within that, and all are tied, this in that and this
with that.l66 How do they receive? The manner of their
receiving is of something subtle and an essence.167 Like the
appearance: contemplation that has no substance. Appearance

is the radiance of the subtle purityl68 of the apprehension

"layering," follows Judah b. Barzilai, PSSy, 163.

165 Keter. M. Idel examines the identity of the
term resi/ma’l, inscribed, according to the Provengal and
Gerona kabbalists, and concludes that “the inscribed"
is usually assoclated with the sefiraz Hokhmalh. See
"Ha-Sefirot she-me-cal ha-Sefirot,"” 240, n. 9. Azriel
of Gerona, PS¥Y, 456, identifies "subtle inscription”
with AHokimal, "engraved" with Binalk, and "hewn" with
the letters within B7pnak, and this is in agreement with
R. Isaac's hierarchy. This leaves "the hidden"” as a
reference to Keter.

See also swupra, ch. 6.

166 Compare line 19, above.

167 The question of what, exactly, is traasmitted
in the process of emanation was examined by Maimonides
at length in the Worel Nevukiim, 2:4, 12. While R.
Isaac here does not reflect the Tibbonite vocabulary of
the discussion, his concern to get across the spiritual
nature of the substance transmitted is consonant with
Maimonides' positien. See, toso, Judah Halevi, RKuzar/,
$5:12: =In1y prfand ‘RYI YLD BXRY RS NIV ' ARD 132 B8R
ynaxya (if so, this emanation is an intellectual
essence, without corporeality, existing in its
essentiality). See discussion supra, ch. 5.1.

168 The term ni>y as applied to the purity cf
perception and apprehension appears in Samuel Ibn
Tibbon's translation of Maimonides' introduction to
’Avot, "Shemonah Perakim,"” ch. 2: 311 T3IINT NIOY
13T X2 B 123°39YY 399 P TIDYDY RITT » 132NN (purity
of understand’ng and excellence of comprehension is to
have a firm grasp of a matter and to understand it
quickly, without taking much time).

The pairing of =amyrny nasen , purity and
radiance, appears in one of the recensions of Plrkers
Helfkhalot Rabbats/ cited by Wertheimer (recension 'p,
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of that which is received,189 concerning which was said "and
they cailed one to another (Is. 6:3)" and the [Aramaic]
Translation of Jonathan [ben Uziel] is "And they receive one
from another."170 Like the appearance of lightning: this is
the subtle purity of the apprehension of that which is
received. Their limit is not like their dimension.17! A

dimensicn i3 something received by the separate things, for

called Sefer Helkhalot, in Batel Midrashot, vol. 1,
110, note 2). The language of this passage is an
interesting mix of philosophic and Heikhalot diction.

163 R. Isaac generalizes this phrase from SV to
apply not just to the appearance of the sefirot, but to
all modes of appearance and perception per se, in a
formulation strikingly phenomenological in quality. In
this he follows in the general direction of R. Saadiah
Gaon in his PSP, 2:1, 70, quoted by Judah b. Barzilai,
PSY, 162, who explains "like the appearance of
lightning” as the initial flash of illumination of any
object to the ming: CTIR? ARIN D 3T YD avnn >y ™"
TIIPRIZ IVIR 2T AR 19 39N BNY 113 paad P30 1ndTa
NIIBY 19210 AW TY BID BI® TP 3T 1Y advao 19 IR
y23pY (it alludes to the fact that the beginning of
every thing that appears to a person in his mind
flashes like lightning, like the blade of a sword; thus
it appears to hiz at first. Afterwards the thing is
revealed to him and gradually established until it is
ready and set before him). The comparison of fleeting
comprehension to lightning and the "flashing blade of a
sword,"” Gen. 3:24, was also used by Maimonides, WNoret
Nevukhim, introduction. While R. Isaac does not use R.
Saadiah Gaon's or R. Judah b. Barzilai's terms, his
general notion of "appearance" as insubstantial, as the
pure and subtle radiance of that which is grasped, is
meant to convey this initial moment of perception or
apprehension, as yet without substance, a mere flash.

See, too, Judah Halevi, Kwzart, 4:3, 213, lines 6-
15; 214, lines 8-16. See suwpra, ch. 7.

170 The proof-text shows that what is "recejived"
in the heavenly realm is a "calling," something
insubstantial.

171 S$¥ 1:6 (sec. 8) describes the seffror in terms
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the prophets saw dimensions according to their
apprehension,’72 and by virtue of receiving their power they
expanded their consciousness more than other human
beings,173 for they gained by this a breadth of soul to

extend to!7¢ particulars within 2572 Sof.175 But their limit

of yn'Yan , while SV 1:5 (sec. 7) describes them in
teras of ynv'n . R. Isaac draws attention to the
distinction and explains it.

172 Judah Halevi, Xwzari, 4:3, 208, lines 1-3;
212, lines 15-18; 216, lines 1-6; 222, lines 2-8.
Maimonides, Yesodes hat-Torah, 7:1,2; Morebh Nevukhim,
2:36, regarding the different ranks of the prophets
according to the degree o: their intellectual
capacities.

173 Regarding the effect of prophecy in expanding
the mind cf the prophet, see Maimonides, Vesodei hat-
Toras, T:7: 3snaa% I3%3 IBXYY IARIS3 AT WDBR R33N
BYI3TT INIXD DT NN XYY MW DIW TV INYT n'oIN»Y 13aY
*?17an (It is possible that a prophet's prophecy be
for himself alone, to expand his heart and increase his
mind until he knows what he had not known of the great
matters). See, too, Noreh Nevukiim, 2:37.

The concept of the reception of the emanation of
multiple supernal powers by the mind of the prophet
appears in Sefer hLa-c<dzamim, 12-13: gpin WY 1DInRy
AST 23 DY7IBIN BYY20AB P9 1LY oY IND YmRIY no NIV LR
7?3071 N3 P9 pRI3 vv'R3Y DNIDNYS DIRYNCY T ‘YN
N7 31YY 1IR3 "B nYons Y5 3@y (The second way
is the emanation of a power that emanates from the
supernal world, that is, from the separate intellects,
upon the intellectual capacity until it is strengthened
with their strength and formed in their form, that is,
the form of the intellect, and becomes intellectual to
the highest degree that is within its power).

The comparison of the expanded intellectual powers
of the prophets to the minds of other human beings also
appears in Sefer ha-c<Azamim, 12: B*3'32 WD3I3 nbpy
NI BIR NYId°a IT*RY D B39 BY3IVIY B3 1°*3'Y 1IN
8B B3 '3 RIY WD BB 13IINY RYY DRNTS (And there
will be transmitted to his soul matters through which
he will be aroused to understand many matters not
within the ability of people other than himself to
know, of which they will not understand what he
understands in any way). See, tco, Maimonides, W#ores
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is the limit of their investigation.176 For every dimension
has a limit and every finite thing has an end, like that
which is written "for all finite things I have seen an end"
but "Your commandment," even though its beginning has a
limit, continually expands "exceedingly (Ps. 119:96)" unto

?Efin Sof.177 While everything that perishes has a limit,

Nevukhim, 2:36,37,38.
174 See line 50 and note, above.

175 The theory of knowledge which has as its goal
the clear and appropriate comprehension of particulars
in their ultimate, general context derives from Abraham
Ibn Ezra's Torah Commentary, Ex. 33:21: 172 RIN D
??> 9773 BA'pYNY BrEIED ¥v1v (for He alone knows the
particulars and their parts in terms of the general).
See, too, his commentary on Gen. 18:21. See Ibn Ezra,
Peruses hat-Torah le-Rabbenu Avraham Ibn Kzra, ed. A.
Weiser, (Jerusalem, 1976), introduction, 36-37. R.
Isaac’'s formulation "to extend to particulars within
2E/ln Sof," that is, setting particulars within their
infinite context, is essentially a kabbalistic
paraphrase of Ibn Ezra's "to know the particulars...in
terms of the general."

The general definition of intellect and knowledge
as the grasp of specificality or particularity can be
traced back to Isaac Israeli, and to al-Kindi. See A.
Altmann and S. M. Stern, J7Zsaac Israelf, 37-39. Szz,
too, Maimonides, Noreh Nevukhi/m, 1:58, who bases his
discussion of divine attributes on the same
epistemological goal of the knowledge of particulars.

176 Investigation was defined by R. Isaac, lines
70-71 above, as the inductive process of extrapolating
from the phenomenail to the noumenal. Thus mMm'»2n refers
to the serf/rot from the perspective of an unward
movement: the contemplation of the sefirot by the mind,
which begins with a finite manifestation and
extrapolates endlessly. By contrast, 1n7T'd refers to
the sefirot from the perspective of a downward
movement: the limitation and measure placed upon the
emanative descent of the influence of the sefirot in
the creation and governance of the lower world of
separation.
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"Your commandment" cannot be apprehended by man to the
utmost degree of apprehension, for a man grasps nothing but

the headings of the dimensions.l78 His word: 7/feret, the

177 With the qualification "even though,"” R. Isaac
seems to acknowledge that this argument runs counter to
the premise laid down by R. Bahya Ibn Pakudah, Hovot
hal-Levavot, Sar ha-Yihud, ch. S: *%33 niYnna y'» >
pn>na® neYsn (for there are no beginnings without a
limit to their beginning).

R. Isaac may also have in mind R. Bahya's
homiletic exposition of Ps. 119:96, loc. cit., ed. A.
Zifroni, Introduction, 76. While R. Isaac does not pick
up R. Bahya's definition of "commandment" par
excellence as "duties of the heart," his description of
"commandment” as endlessly branching and spreading out
may be at work subliminally in R. Isaac's discussion
here.

The term axb , "exceedingly," is interpreted
technically as XHokimalh by Asher b. David, "Macaseh
Bereshit," Kabbalat R. Asker b. David, 55, and

corrolates well with the expansive ascent of which R.
Isaac speaks.

178 This passage is alluded to and developed by
Azriel of Gerona, Perus ha->Aggadot, 100-01 (fol.
16b):p"3XY ,ABXR T'NINB Y21 ‘3P DR NIRIPI BN NIVDT POV
®* NIVDY VD ID...TIZD BN NIVBT YD NIIA@NY NIYP NIND o0
TN NIBDI POIVA YOY LYY BAY IR IN*YONT AAR N'O5n pad
TTIIDT WIVDY NIV RIT OIVRD 19V NI 1R RO (Ald
the commandments are called truth, as it says "all VYour
commandments are truth (Ps. 119:151)." Even though
there are minor commandments and major ones, all
comnmandments are glory...For all commandments have one
end, and their goal is without limit. All who engage in
the commandments must have the awe of the commandment
upon him as if he were crowned and coronated with its
glory). Tishby suggests that the statement "all the
commandments are glory" means "their origin is from the
sefirot (100, n. 13)." While "glory" could be
interpreted to refer to specific sefirot, riferet and
Nalkhut, and the concept "commandment"™ was so
interpreted by later kabbalists (Zohar, III, 82b;: Moses
Cordovero, Pardes R/mmon/m, <Erkhei ha-Kinuyim, ch. 13,
entries wy132d ,n13¥n ), Tishby's more general reading,
as referring to the entire realm of the seffrot, is
justified by the phrase n71353 "2I®dY ndId , an
aliusion tc the full range of seffrot from Keter to
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elevation of the word in all of them,173 for it is almost as

if the intent is that the word is elevated,180 as it is

MHalkhut. In a similar way, R. Isaac's treatment of
"Your commandment," from context corresponding to the
"ten sefirot...their limit has no end,"” from S¥Y 1:6
(sec. 8), seems to mean the entire realm of the

sefirot, as the entire realm of divine expression
directed to man.

179 This passage is at the root of the comments of
Azriel of Gerona, APSY, on this mishnah in SV, 1:6, in
Kitvel Ramban, vol. 2, 455:%3npa% IN*YE3I3 AVIND 2B IBN
BB INXRY AR Y531 ,.BY¥3I3 YopIinT PO0ID3 YA IBNY TANIDI
23p¥ avInd RINY L3933 SUBBR RITIY 12T 1P 'JVBRD 1Pa
ST RI1XIT AN BITONDS 11897 TOonNY OB (the natural
ascends in their vision to gaze at the sensible, and
the sensible at the intelligible, and the intelligible
at the hidden, and in each and every one of them the
middle line is called "His word," which is central in
them, and it ascends to receive the efflux of Hesed,
the Will, with extreme rapidity, running forth and
returning). R. Azriel, Perus ba-2Aggadot, 100, lines
13-16, identifies the term 93% with the sefirot Tiferet
and Malkhut (see I. Tishby, loc. cit., note 10). More
specifically, in his PS¥V 1:4, 93w is identified with
Nalkhut, while in 1:6, quoted above, 13t is
identified with Z/rferet.

Putting all this together, R. Azriel's comments
can help shed some light on R. Isaac's intent. R. Isaac
here is interpreting y=maw , with the third person
singular suffix, as a reference to riferet, as + =a3%
'y, with vev representing the six directions unified in
Tiferet. As such, ya3w , T/iferet, is the ascent of a3y
Malkhut, pas , in all the sefirotr .

180 MSS Angelica and Hebrew Union College of
Cincinnati 523/3 have =bpas sS=3%% 721 wIdY 'S , while
the other MSS, Cambridge Add. 671, Harvard Heb. 58/11,
Cambridge Or. 2116,8 Cincinnati 524/3, Montefiore 313,
Milano-Ambrosiana 57, 32 read avynan 23Ty 1139 pY¥BY 5.
In either case, the idea is that the phrase in SV 1:6
(sec. 8): xi293 = m3% (It is as if His word runs
in them) is to be kabbalistically decoded as "Tiferet
runs, or is elevated, among ties, the other, lower,
sefirot."

This reading takes y1%% pye> as an idiomatic
expression introducing an interpretive nuance. An
entirely different reading could be: "the will of the
word ascends." Compare Azriel of Gerona, Perus ha-
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written, "God, praised in the great council of the holy ones
(Ps. 89:8),"181 and so too, "and Your Name is awesome."%2
In running forth: it did not say "running," because it is
more interior than the Holy Beasts.183 And according to His

statement...they prostrate themselves: prostration is like

’Aggadot, 154: mawnnn 71%%, which G. Scholem reads as
"the Will hidden in Thought," and I. Tishby as "the
Will which is the source of Thought, or the Will which
acts in Thought," Joec. ecst., 154, n. 15; 156, n. 2.
See, too, ASY, 1:6 in Kitvel/ Ramban, 455, where jyi131 is
called wvonn 7wn . the efflux channelled through the
seflrah Hesed. R. Isaac may mean that Z/feret ascends
as the inner will of =a9%n , WNalkhut. If this is so,
then in R. Isaac's thought is already found a
rudimentary voluntarism that will become more fully
developed in the thought of R. Azriel, in his
association of Keter and divine Will. See G. Scholen,
Orlglns, 343.

The previous reading, however, fits better with
the proof-texts brought, none of which support the
introduction of the term 739 in the highly-charged
sense of "will,"” which would require considerable
explication. See the notes following.

181 The verse continues: y'3'395 %3 %% ®»913y (and
awesome over all those around Him). R. Isaac's
kabbalistic decoding of this verse is: the ten sefirot,
called "the great councii (or mystery) of the holy
ones,"” is quintessentially "awesome," Z/feret, the
median, mediating, unifying sersras, which is "over
all," the word elevated above all others. The pivotal
words in this and the following citation are ,%y ,x4913
> , signifying "the elevation of ITiferet over all the
other lower sefirot.™ See the next note.

The association of ®wy3 with Z/reret, third of the
lower seven sef/rot after Gedulah or KHesed and Gevurah,
was probably based upon Dt. 10:17 and its
popularization in the first benediction of the Amidah,
when it is the third term of praise: =13a% Y1712
RI1309.

182 This is part of a phrase from the c<4dm/dal, of
Rosh ha-Shanah and VYom ha-Kippuris. The full relevant
phrase here is nara3® =1 Y3 YD ®113 ¥y (Your Name is
awesome over all You created). R. Isaac's kabbalistic
exegesis is: God's Name, which is comprised of all the
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one who puts aside his [moral] qualitiest8+ and occuplies
himself with nothing but thought alone,185 attaches to

Thought,186 and exalts thought and subdues the body to

strengthen his soul.187

sefirot, is epitomized in Tiferet, the awesome, which
is "over," or elevated above all. See preceding note.

183 " Jp running" conveys the higher interiority of
sefirotic process, as opposed to the mere "running" of
the Holy Beasts, (Ez. 1:14) on the angelic level. See
R. Isaac's exegetical comments on the letter bet, lines
1-2, 6-7, above.

184 Compare Yuma 23a, Tacanit 25b: %y =av392
10170 ; Megillah 28a: smyan %y snwdy a%y.

185 The contrast between moral qualities, nyTn
and thought or intellect, the former considered on a
lower level than the latter, occurs in Maimonides,
Noreh Nevukhim, 3:54. For R. Isaac, this contrast, on
the human level, parallels a similar contrast between
the lower sefrrot, called &iddot, associated with =moral
qualities, such as love, rigor and mercy, and higher
sefirot, associated with intellectual functions such as
thought, wisdom and discernment.

’

18€¢ Thought, here, apparently refers to the
highest serfirak; compare line 132, below. Regarding
this usage of the term wawnp for the highest sefriral,
see 1. Twersky ARabad, 274, and G. Scholem, Origins,
270-77, who cite Abraham Bar Hiyya's concept of saagnpa
fman (Pure Thought), as the likely source: WHegyon
han-Nefes ha-<dzuvah, 39, 41. See, too, Azriel of
Gerona, Perus ha->Aggadot, 82.

The expression "attaches to Thought” is based on
the Aristoteiian concept of the adherence of the human
intellect to the Active Intellect. See Judah Halevi,
Kuzarl/, 5:12, who presents, then disputes the standard
Aristotelian view. A similar notion of sustained focus
of mind described as an attachment or adherence to a
higher principle, employing the term P37, appears in
Abraham Ibn Ezra, Torah Commentary, Gen. 28:21, Ex.
33:21, Num. 20:8. R. Abraham Bar Hiyya, in other
contexts, uses pav and =2an interchangeably: e.g.,
Hegyon han-Nefes ha-c<Azuvah, 39, 40, 41.

187 The exegetically problematic nature of the
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phrase in S¥ 1:6 (sec. 8), "prinngd BY MDD ‘*3DYY
with its anthropomorhic imagery applied to spiritual
entities, was picked up by Judah B. Barzilai, who
comments in APSY 163: aas 1'118%1 1Y BIB3W B0 'DIYD
TRIVEBY NIVBTBY RIAN XY 1IN PI3 I/RBN 131 15 13001
(which is to say, they obey Him, and His commands to
them, whatever His will, so it is. This is the
significance of all prostration, which does not depart
from its meaning and plain sense). Compare Saadiah b.
Joseph, Sefer Yezirah, 13; Torat ha-Nefesh, trans. Y.
D. Brody (Paris 1896) 11. R. Judah, following R.
Saadiah Gaon, shows that the social significance of
prostration, as a sign of obedience, can be easily
abstracted to refer to a spiritual action. While R.
Isaac also sees the need to interpret the notion of
prostration abstractly, he takes a different approach,
depicting prostration as an image for intellectual
contemplation and sefirotic ascent.

The ascetic orientation evident in this passage
reflects earlier sources and contemporary parallels.
See Moses Ibn Ezra, <‘4rugat hab-Bosem, 120-21, who
cites Pythagoras, Aristotle and Ibn Gabirol; Judah Ha-
Levi, Kuzari, 5:12 (end); Maimonides, WNoreh Nevukhim,
3:51: prn* ,nYTIRNT ¥R O33N nNIAT NIND 1WYNY WR YD >
A'NY B3I NRPYY INAPT TTNT ITIR 13Ny D3bn (the more
the powers of the body are weakened and the fire of the
lusts extinguished, the more the intellect is
strengthened, its light is increased and its grasp
purified, and it rejoices in what it grasps). Por a
strong contemporary parallel that combines the szme
ascetic notion with physical collapse, see Abraham Ibn
Hasdal, Ben lha-Melekh we-ha-Nazir, 207: 139-3® nr1
BR %9 AMIRY 1130 NV I'RE NI RIT IR M2 N33R Tpanw
-N1PuBa AYIDYYT PN TR I'ON 0D TIDAYDYT MIAZ NI
PIBVT WP I_T 1'IN? INIITD 1INIR D T ADIBDIY NIRTY
7D BPID BBNAN DOEINN IIBD Y'YENT IBDEY YR ¢DaIN vapnn
DOIAATIID ROTVINY POOLNT 1°3N TRYT .BAD JTIDI IYRD I PN e
CIP0N BYIYY DYRYIIN 18D RN B P o'EPpN BPIDBIN
NSYED AN NBIIY ABNIPAD BWRI N[N NID BAYY nIINYD
ND BN3 NG RYPZ T OID ANIIAY BUOPIATY BWIND YO mand
LBYRTRTIRY BPBII 191 TIBNY (After we have explained
that the soul is not a body, it is appropriate that we
explain that it has no pain or suffering except for its
being in the body, and when it separates from it, it
becomes strong and capable in its activities. The sign
and proof for this is that when we want to understand a
difficult and deep matter, the soul gathers unto itself
and throws off from itself all the physical senses
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until it becomes as if separated from them. Then it is
able to understand and conceive and elicit from the
deep and difficult things whatever it desires, like the
prophets, peace be upon them, when the spirit rested on
them, their souls gathered unto themselves and threw
off the physical senses and fled from them until they
no longer retained the strength to stand, and they
would fall down and tremble). Compare, too, Maimonides,
Yesodel! hat-Toralkh, 7:2. In prophecy as described by
Maimonides and Ibn Hasdai the body collapses from the
overwhelming force of the experience. R. Isaac's
concern is different: to explain the intentional ritual
action of prostration, understood symbolically as the
expression of this falling-away of the physical, and to
show how it is appropriately predicated of spiritual
entities such as sefsrot. R. Isaac's contemplative
interpretation of prostration combined the exegetical
concerns of R. Judah b. Barzilai and sources with the
ascetic formulae of Maimonides and R. Moses Ibn Ezra.
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Set:188%8 things that are joined together, resting on
their sides, and from above them they are raised, like
something raised by something else, like a magnet above and
2 magnet below.189 The [Aramaic] translation of "placed” is

set,19° something placed and resting on something else.191

188 sy 1:7 (sec. 6) 142.

189 Prom Plato on, the magnet was a favorite model
for conveying the idea of a higher principle
supporting, in the sense of 1ifting, a lower one. See
Plato, Jonm, 533d,e, in Collected Diclogues, trans. Lane
Cooper, (Princeton, 1971) 219-20: "As I just now said,
this gift you have of speaking well on Homer is not an
art; it is a power divine, impelling you like the power
of the stone Euripides called the magnet...This stone
does not simply attract iron rings, just by themselves;
it also imparts to the rings a force enabling them to
do the same thing as the stone itself, that is, to
attract another ring, so that sometimes a chain is
forewed, quite a long one, of iron rings, suspended from
one another. For all of them, however, their power
depends upon that loadstone (Jowett: that one stone)."
See, too, Eriugena, Periphyseor, vol. 1, 520b; Adelard
of Bath, QOe FSodem et Diverso, ed. H. Willner, (Miinster,
1903) 33. Compare Judah b. Barzilai, APS¥Y 246, who
compares the magnet that lifts the heavy object to the
Creator Who sustains the world; Asher b. Saul, Sefer
ha-Minhkagot, in Sifran shel-Rishonim, ed. S. Assaf,
144: Ry DXBRI RIY FTIPT YOO B TIIZD 'y 1135
AVVBY ANIR 1°7T'BIBDY n3IRIY 13X INBLITYI...POT AR R 13
Tnnns Y93 AR ARz (the Glory, be it blessed, is
from the Holy Temple which is in the middle, and
carries all...A model for this is a magnet which one
places a2bove, and carries the iron below it).

Unusual in R. Isaac's image is the two magnets,
below as well as above, rather than one magnet lifting
several pieces of ironz. This may be meant to convey the
equivalent power of each of the sefirof, represented by
equally powerful magnets.

180 Gen. 28:12, in Targum Onkelos.
191 This interpretation comes from Saadiah b.

Joseph, Sefer Yezirah, 91-92, by way of Judah b.
Barzilai, PSY, 163-64.
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Their end in their beginning: a spreading fountain:1s2
whatever spreads out is all from the source, and if the
source ceases, everything ceases;1®%3 and since at all times

they spread from the begizning,!®¢ it has no end.185

192 The fountain or spring of water was a stock
image for the process of emanation among Neoplatonic
writers. See S. Gersh, From Jamblichus to Erlugena, 17-
19, who cites its use by Iamblichus, Proclus,
Damascius, Ps. Dionysius and Eriugena. See, also, his
article "Platonism, Neoplatonism, Aristotelianism: a
Twelfth-Century Metaphysical System," Renasfssance and
Renewal In the I'welfth Century, 518-19, n. 40, for its
use by Calcidius. A description of God as the source
and spring of Wisdom, pairing the terams 1°9d and =ip2
occurs in the translation of Saadiah b. Joseph's APS¥y
made by Judah b. Barzilai, PSSV, 275. Compare Saadiah b.
Joseph, PSY, ed. 5. Rafah, 37. Solomon Ibn Gabirol used
the image of the flowing spring as the source of
creation in Keter Nalkhut, ch. 9, in girei hak-Kodes,
ed. D. Yarden, (Jerusalem, 1971) vol. 1, 42-43; and in
his Mekor Hayyia, trans. J. Blaustein, 5:41,
(Jerusalem, 1926) 216. Judah HaLevi used the image in
his poem ">E-lohim 2el mi >amshilekhah,": nnsn y'u»

- RIB-BDY BN NIPAY LRI DArd (A fountain of wisdom
goes forth from them, and the source of life is found
with them). See, especially, Maimonides, WNores
Nevukhim, 2:12, for his discussion of the propriety of

the use of the fountain image to describe God and the
prophetic process.

193 The occasionalist noticn of continuous divine
involvement in continuous creation was endorsed by
Abraham Ibn Ezra, Torah Commentary, Ex. 3:2. See, too,
Judah Halevi, Kuzar/, 4:26.

194 Or spread anew. Compare HNoc<ed Katan 2a: y+mpb
a%'nna ke'w (whether from a spring that has flowed
forth for the first time...).

133 R. Isaac, for whom the serf/rot are not merely
numbers but metaphysical principles, omits the standard
explanation of this passage offered by most
commentators on S¥Y up to his time: the characteristic
of numbers in base ten to double back on themselves
after every series of ten. Rather, he reads it
Neoplatonically, as expressing the nature of emanation:
the end, as placed or dependent upon the unceasing
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Therefcre it says their end in their beginning, for many

strands are extended from the coal, which is one.196 For

flame cannot stand by itself, but only by something-else.

For all the thingsi®2 and all the dimensions that appear

the

197

to

be separate have no separation in them,199 for all is one,

like the beginning that unifies all.2%° The word "unique”

for the unique Lord,2°: now ailudes292 to a dimension in

2Ein Sof,?°3 that has no end fronm any side.2v4 PFronm

’

emanation from the beginning, obtains, itself, the
quality of endlessness.

i96 See above, lines 3-4.

197 This is a paraphrase of Judah b. Barzilal,
PSY, 164: n%ny xY3 TI23% %13 nanveg I'RY.

198 Serflirot. See line 54, above, and note.
199 gee supra, ch. 8.4.

200 That is, according to the image of the
fountain, above.

201 S¥ 1:7 (sec. 6).

202 Now alludes, as opposed to earlier, Sy 1:3
(sec. 3), where =%sn+ referred to the centralizing
function of the lower serfirat Yesod.

203 That is, the sefirak Keter in >Ein Sof.

204 This expression, its parallels (e. g. line
337, below), and its underlying conception, derive from
the AHelkkbalot tradition, its doctrine of divine Names,
and its treatment of the mysteries of the non-spatial
quality of the spiritual and of divine omniscience,
expressed in terms of omnidirectionalism. See "20tiot
de-R. cAkiva>," Bates Midrasot, ed. A. J. Wertheimer,
vol. 2, 264, regarding the sealing of the six cardinal
directions with the letters of the divine Names: iR
Y97 NI 5% 33X VIR » 112 BAnn3 93 9 (and in what
way are they sealed with them? Four by four letters in
each and every direction). See, too, "Macaseh
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pondering?°5 the things hidden fronm thought, lest it beconme
confused.29¢ For from that which one apprehends one can

reccgnize what one does not apprehend,2°7 and for this the

Merkavah," 7b4id., vol. 1, 60, regarding the ministering
angels: 731 T3 %3% 9 310y Bv3133 BY191 (all are
discerning, and face each and every side).

Compare, too, Maimonides, FVesodel hat-Toralh, 2:10:
TR YOD TR .

Azriel of Gerona deals at length and in great
detail with the theme of divine unity expressed in the
omnidirectionality of the divine Names in his
monographs "Perus hak-Kaddig," and "Perus Yihud ha-
Sem,"” in G. Scholem, "Seridinm Hadasie," 216-19. There,
the palindrome of the divine Name 2hyh> is interpreted
repeatedly and in a variety of formulaticns as
expressing the notion of blessing, or equivalence of
power, from all sides: wx %33 Iniwdn J93n21 *39NB x1°@
(in that He is increased and blessed from His essence
(Scholem, note 4: >£/2 Sof) on every side [217]). R.
Isaac's formulation is the bridge between the Heikhalot
concept and R. Azriel's more technical development. R
Isaac's own opaque statement below, line 337, q. v.,
may well be the source upon which R. Azriel expatiates.

203 S$Y 1:8 (sec. 5) 142.

208 For precedents for this cautionary advice
against intellectual overreach, see the discussion of
this passage, supra, ch. 7.2, with reference to Bahya
Ibn Pakudah and Moses Ibn Ezra. See, too, Judah b.
Barzilai, APsV, 66.

207 See supra, ch. 7.2, 191-209. See, especially,
Bahya Ibn Pakudah, Xovot hbal-ZLevavot, 1:10: Yrspnny ,
NPV 1033 YID BNIBYIM nivan RIDOPP wEBY Yrnw aav»an
VR TNTIT 153137 NNDRD %AW TS LT3 PR MAaTDR 1nagnna
TNAETY 1nYD N33 w'w nn  (The understanding adept will
attempt to abstract the shells of the words and their
corporeality from the matter and ascend in his thought
from level to level, until he arrives, by the truth of
the matter that is sought, at what is within his power
to grasp).

Compare the opposing epistemological view, taken
by Azriel of Gerona, PS¥V 1:8 in Kitvel Ramban, vol. 2
456, who cautions: s1%3% aqno3n DIBI? RYE .qan0%B 9avy
(Your heart from ruminating. One should not compare the
hidden to the revealed). He limits the
incommensurability of the revealed to the hidden to one

’
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dimensions were made. For language does not apprehend other
than that which comes from it,298 for man does not apprehend
the dimension of speech and letters, rather, its dimension

is itself, and apart from the letters there is no

specific issue, however: while the phenomenal world is
manifest as a plurality, the hidden world of the
sefirot, is complete unity.

208 This analysis of the nature of language is, in
part, an extrapolation from Bahya Ibn Pakudah's
discussion of the ineluctable and isolated modality of
the individual senses and of the intellec%t, each
limited to its own sphere of receptivity, in Hovot hal-
Levavot, 1:10: a2 gy R?Y 12272 TNI'D 139 BOID ®In Y3
NIRRT ZINI BR D BAYPI RY R L,NIVNINTY BRIDD LIAV 1Y
S0P YINT BR 'O DA RY WR BYIIAINY nI?IpeY ,Tava
19%1...17 12BN PN YTIYIL ENID AR WOHR SRYI...T2av3
B*PORIBT B3I AR R ,Ydk3 dr3 .(Each sense has a
unique subject to grasp, and cannot grasp anything
else, such as appearances and forms, which can only be
grasped by the sense of sight alone, and sounds and
music, which can only be grasped by the sense of
hearing alone...A sense object can only be grasped by
the sense appropriate to it...So, too, we assert
regarding the intellect, which grasps intelligible
things).

One of the underlying principles also at work in
R. Isaac's formulation is the Pythagorean dictum
"similars are comprehended by similars," widely cited
in the twelfth century. See Hugh of St. Victor,
Didascalicon, trans. J. Taylor, (New York and London,
1961) 46-47; 180 n. 11 regarding citations by
Chalcidius and William of Conches. See, too, A.
Schneider, "Der Gedanke der Erkenntnis des Gleichen
durch Gleiches in antiker und patristischer Zeit,"
Abhendlunger zur Geschichte der Philosophie des
Mittelalters, BGPH, Supplementband II (Minster, 1923)
49-717.

R. Isaac extends these arguments, with profound
insight, to the self-contained, even circular, nature
of language, whose adequate correspondence to reality
is based on the fact that Creation, according to the
tradition of Sefer Yez/rakh, and the Torah itself, is a
linguistic process.

Conpare, too, line 81, above, and note.
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dimension.20% All the awesome dimensions21© are given to

209 R. Isaac's statements on the self-contained.
self-referential nature of language, and the identity
of the act of intellect with speech or letters as its
object, use as their idea structure the speculations of
Maimonides, WNoret Nevukh/m, 1:68. Maimonides employed
the Aristotelian concept of the active intellect 7z
actu to take the philosophical doctrine of the identity
of knower, knowing and known with respect to God and
extend it to all intellectual activity in general,
human as well as divine : =as%a a%yr 9397 Yo% 18 5
I?2*RYT A1 RIT YO0IDT [T VD T? IXRINT WO W L, YORIAN
7307 pYNAT AW 13'RY LYRDI NI YO0 X1 L.NBEDIBN
a2 NP1 r 2T I3 Yoo TR 2 LAY 1Y 'R0 NI
RIN WX L VPDINT IV IRT NI VLN I xR «wsInY L YOOVE
XIT IPVD V3L YD D ,POO RYI YIDEI JIINT YOLT RIT LY YO0nn
TER JTT IS BRY. . .JTAPIT RIT INIVADY YIPT NANDBR VD...I1BBY
RIT V00T RIV WK 13 MALITT IYORT AT NI OTDIN 12
TIINT 0BT IR RIVT IBIVI RITT YO0 D L Yyopdn
...ma'kny (For the intellect is not something other
than the object of intellection. Behold, it has already
been explained to you that the object of intellection
is the abstract form of the tree, and this is the
intellect itself /» actu. They are not two things, the
intellect and the form of the tree that is the object
of intellection, for the intellect 7z actu is not
something other than the object of intellection. That
by which the form of the tree has been intellected and
abstracted, which is the act of intellection, this is
the realized intellect sm»m actu, without a doubt. For
regarding all intellect, its action is itself...For the
truth of the intellect and its essence is
apprehension...If so, that by which the form of the
tree is abstracted and apprehended, which is the
intellect, is the act of intellection, for the
intellect itself is that which abstracted the form and
apprehended it).

Maimonides' analysis is built upon the doctrine of
essential divine Attributes as it appears in Saadiah b.
Joseph, AHAa-’>Emunot we-bad-Dec<ot, trans. J. Ibn Tibbon,
ed. Y. Fischel, ch. 2, 53. See, too, Maimonides,
semonal Perakim, ch. 8: g%y 3TB3 ¥T1* 13°R 7930 pEnw
1D TIZAY RIW. . .BYIT SIE BVIBAY RIM AW TIB BUORNA ¢
RIT 1*ARNY 1°rkn God, be He blessed, does not know
with knowledge and does not live with life, such that
He and knowledge are two things...He, blessed be His
Name, is His attributes and His attributes are Him);
Ifdem, Yesodel hat-Torah, 2:10: 3T1%7 RIT IZIR INR NRIDI
TR YO BRI VT RITYT JITOT RINY (It turns out that
one asserts that He is the knower, He is the known, and
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comprehend, for every dimension is from a dimension that is

above it, and they are given to Israel to comprehend, from

He is the knowledge itself, all is one).

R. Isaac seems to have taken Maimonides'
discussion of the identity of intellect, its activity
and its object, and applied it formally to the activity
of speech and letters, both in the human sphere and in
the realm of divine attributes, dimensions or sefirot.
R. Isaac's emphasis is different, however, and lies
closer to the emphasis of the doctrine of the identity
of divine attributes and essence: just as there is no
divine attribute other than divine essence, there is no
attribute or dimension apart from the letters or speech
which establish dimensionality in the first place.

R. Isaac may alsc have used as a reference point
the comments of Judah b. Barzilai, PSY, 211: xy2 pEa
BE3Y 3T 5 521N BWSY RIS 139N KY BEY A3 YD v ian
R? DT a3 oY A Yax 1YY 'ava Town 130 BIR YId
YOS PEM IR TR SE3 RRIY NI VTR YOY TIT'T YD RIYBI...T91]
*139Y g¢ (the name is that which reveals, for without
2 name a creature's existence is not established, and
with a name each thing can be recognized. By a name a
person can understand, through the name even without
the physical substance, but with the physical substance
alone it is not recongized...It turns out that all
Creation and all speech proceeds by one name, and there
is no object without a name or signifier).

In context, the flow of R. Isaac's argument is
that the precise referentiality of language to its
object is the guarantee that one can accurately infer
and extrapolate from the revealed to the hidden.

A variant reading of this passage is found in HSS
Cambridge Or. 2116,8 and Harvard: "For from that which
one apprehends one can recognize what one does not
apprehend, but which comes from it. For a person does
not apprehend the speech and the letters, rather the
dimension itself; apart from the letters [is] the
dimension.” This reading, missing the linguistic
comments and lacking syntactic and semantic coherence
in general, seems to be corrupt.

210 Judah Halevi, "2Elohim 2el mi >am$ilekhah,":
DRI BOIINRY DUIINR IB/IY L,D'RIIIN B*IDY BYID ABDY
(several faces to the awesome face, and several backs
to the visible back): the term "awesome" stands for the
most recondite aspect of the divine, in
contradistinction to that which is revealed; so, too,
for R. Isaac.
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the dimension that appears in the heart, to comprehend unto
’Ein Sof.211 For there is no way to pray other than by the
finite tiingsfi2 a person receives and elevates in thought
unto 25fn Sof.213 Thus it says running forth and returaing,
it returns to the place:214 for the things, in their

swiftness,215 ascend in their mystery and return to their

211 Sypra, ch. T7.2.

212 0Or words. The reference may alsc include the
sefirot as bounded or measured, as discussed by R.
Isaac above, line 75, and expounded by Azriel of
Gerona, PSY, 454, with reference to S¥ 1:5: v =319B3
AIDY NIV Y Y P pUIRTIY D UIRY Y1 IR YONW 'S N
128 I2IBIB 'O L,NI0 AV 1R DAY PP ATD INIR LW B
» IO IV 1R BYINY VNI BIND YOVIBY 1B TAIIBIY Painn
TO?Y LMD 1Y IR 1DIVIBAT YOLIBNT TaNIBN I1YCDR 1D bR
FIT I'RI O3 131INAY 73 BU nvdn 1w (In this
mishnal it states that all is from >£7p Sof. Even
though the thi/ngs [i. e., sefirot] have dimension and
measure, and they are ten, that measure which they have
is endless. For the natural is from the sensible and
the sensible is from the intelligible, which is from
the hidden zenith, and the hidden is infinite. If so,
even the sensivie and the intelligible and the natural
are infinite. Therefore the dimensions were made, in
order to contemplate through them unto 2572 Sof).

213 See supra, ch. 7.8 for an exposition of this
passage.

214 SV 1:8 (sec. 5).

218 Mehirut in the sense of the swiftness and
accuracy of divine causality is used to describe the
action of divine Names in Sefer ha-<Azamim, 12: Supn>y
TPRY BY3BN NINODN 3 IAYELRY INYIVE RINYABY ' D 319
‘131 nidgn 3439 on . See, too, Rashi's gloss, Hagigah,
12b: nYq'D3 B 'BE TPBDY DUIVND PIR PLD Y>@  (for all
earthly actions are slow, while acts of heaven are done
swiftly). The direct thematic source, however, is R.
Judah b. Barzilai, PSY, 161.
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places after their reception.216 Cut:217 a thing apportioned
and made a measure; and it is called a covenant, for all is
created and clarified.21s

One21ls is the beginning of the essences. one: the
breath of the living God: for from the breath is all.220
Blessed and blessed be...for this is breath: for the voice

is by breath;221 jt is the tone of the drawing forth of the

21€ See supira, ch. 7.8, for an exposition of the
entire passage, tracing the origins of this theory of
the process of the cognition of metaphysical
principles, developing concepts from R. Saadiah Gaon
and Judah b. Barzilai, and with parallels to Middle
Platonic, Hermetic and contemporary Victorine
epistemology.

217 SY 1:8 (sec. 5).

218 R, Isaac connects the idiomatic expression n=us
ns9a as "establishing a covenant" with its literal,
etymological root, na® as "cut", and the term n'an
associated with its etymological root family, =92 ,x93
created, clarified. His argument is that creation
proceeds by a "cutting,"” that is, a measuring and
apportioning of the infinite into the finite. He may be
alluding, further, to this creation-by-limitation as a
"covenant," as a guarantee that the measured phenomenal
realm will adequately transmit commensurate impressions
of the immeasurable noumenal to the contemplative
adept. In keeping with the epistemological position R.
Isaac has laid out in lines 127-32, such indirect
apprehension is the only appropriate access to the
noumenal; any more direct route would result in mental
distress.

213 SY 1:9 (sec. 10) 144.

220 Judah b. Barzilai, PSSV, 179: 18 n1»1p %> ”RY7
o nian (Indeed, all voices are from the breath).

221 R. Isaac is commenting on the complete phrase
cited from SV 1:9 (sec. 10): blessed and blessed be His
Name...voice, breath and speech, this is the [Holy)
Spirit. His version, myn yny , apparently corresponds
to MSS 'a ,'s cited by I. Gruenwald, SV, 144. Compare
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breath.222 By the voice is the hewing, for the drawing forth
of the voice is interior. With breath He engraved:223
engraving is by voice and hewing is by breath by way of
voice.224 Voice has substance and is nothing but a

vessel.225 And hewed in it: by breath itself there is

line 1, note 1, above. This is to say that Name,
breath, voice and speech, are all of a piece. What,
exactly, their relationship is, R. Isaac goes on to
discuss. See Judah b. Barzilai, PSV, 179: I3 nIIpn v
8% nian (all the voices are from breath).

222 Compare Abraham Ibn Ezra, Commentary on
Psalms, Ps. 150:6: 921P1 W197 NID' R D2 RIB'VIT IINGY
INIAB I IMIPDEY IR ININ32 IR Pipn (The tones change
according to the length of the breath, the shortness of
the voice, its high or low pitch, or its quickness).

223 Sy 1:10 (sec. 12) 144.

224 Judah b. Barzilai, PSSy, 208: 13 2199 ar‘e'a
AIYNIX NIBT IBNT DD RVI I 11720 (when the voice
comes out of the throat, the vaper comes from the mouth
and hews the shape of letters). This is based on
Saadiah b. Joseph, Sefer Vezrirakh, 3:3, 111. According
to this account of the process of speech, the voice,
originating deeper in the throat, is more interior than
the locus of the shaping of the the letters, which is
the mouth. This served R. Isaac as his model for the
relationship between the mere interior engraving by

& a2

voice and the more exterior hewing by breath, in divine

as well as human speech. See, too, Abraham Ibn Ezra,
Ex. 3:2, for a similar linguistic model of creation.

225 (eowmpare Dunash Ibn Tamim PSV, ed. M. Grosberg
(London, 1902), ch. 6, 48: 3" %» N1715 NI'NIR 3"9%
TR D'3°33 VY TIVY IITAY 113TY 1BIN RIT AIB*VINY NIDYS
TISTT YOI IANI MIT ORIV NIDOVIN IYKRY...¥p33 (the
twenty-two letters indicate twenty-two sounds, sound is
the material for speech, and speech indicates matters
in the soul...these sound are breath articulated by the
organs of speech). This notion of sound as material is
similar to R. Isaac's description of voice as substance
and vessel. Whether this or another translation of Ibn
Tamim's Commentary was available to R. Isaac directly
or indirectly, other than citations in Judah b.
Barzilai's APSV, is not clear. R. Isaac's comments on
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engraving and hewing: according to its subtlety is the
subtlety of its hewing, and according to its coarseness is
the coarseness of its carving. And breath is one of them:226
it is Tesfuvalh, in which twenty-two letters are inscribed.z227
Not that the letters are something other than the breath,
for from the breath itself they are hewn, and the letter is

the thing itself;228 letters, from which issue the

the relationship of breath, voice and speech do hav
the general ring of Dunash Ibn Tamim's descripticn
the process of speech, APS¥Y, 19-20.

This designation of voice as a vessel falls in a
middle position, between the concrete and the abstract
use of the term '»»> in medieval Hebrew. In Judah
Halevi's Awzar/, trans. J. Ibn Tibbon, 5:12, "vessel"
is used in a fully abstract sense, as the sustaining
form of spiritual and psychological activities (278,
line 18): myas 'axnm NIINIIT NIV L, DVIITRT YO
YIRS NNDZ L WBIN NITID NIDT JDRHRD (Its primary
instruments are the spiritual forms shaped withirn the

brain from the living spirit by the power of the
imagination).

-
va

228 S$¥ 1:10 (sec. 12).

227 Breath, that is, breath from breath, the
second breath, designated myam nin , corresponds to
Tesuvah, the sefirah Brinak in which the letters are
engraved. The identification of Breath as AZ/pa’l, the
third sefiraZ, and as the quarry and storehouse of the
engraved letters, appears in Sefer hab-Bahir, sec. 143,
See Azriel of Gerona, APSY, in Kitvel/ Ramban, vol. 2,
456, who explains that the first "breath" mentioned in
SY 1:9 (sec. 10), corresponds to the seffral Hokhmal,
the second, or "breath from breath," is AB7nalb.
According to Nahmanides, however, the first "breath" is
Keter, the second Hokhmalh; see PSY, in KS, 6, (1930)
409,

238 saadiah b. Joseph, Sefer Yezirah, 3:3, 111,
Dunash Ibn Tamim, APSV, 45, and Judah b. Barzilai, PA2sV,
208, all explain how letters are shaped in the breath
itself. Compare Azriel of Gerona, APSYV 1:10, in Kitvelt
Ramban, vol. 2, 457: =37 pag DX RYY ,73'3 n53 3215 nd
P2 yUED L9%p ARR NYTY N33 B RYR 3937 18 PIvm
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engravings.

Water229 s Hesed.23° Nud is lighter than clay: it is
poured from vessel to vessel; for clay is thick.231 Furrow:
it compares water to a furrow consisting of wave-crest upon
wave-crest. There is soil by itself, and there are stones,
and there are veins of water that are from the viscous
rocks,232 for the earth has masculinity and femininity.
There are veins that receive irrigation from here and from
there v/e the cavities.233 The letters are engraved and
eracted and overhung: there is that letter which is engraved
as a kind of furrow; there is that which is erected as a

kind of wall; and there is that letter which overhangs as a

I RVX TMIVRY IV 1R NBY I3 IRy 1'?'2n (for the power
of all of them is in the power of Aspnal. One should not
say that they are something distinct from B7zmak, rather
they are B/nalh. And breath is one of them. Like the
letter s/7 of the tefillin, in which the letter
protrudes from the leather, and it nothing but
leather).

229 SV 1:11 (sec. 13) 145.

230 Water represents the sefirah which emanates
after Brlnal.

231 The list of materials in SV 1:11 (sec. 13)
progresses from refined to coarse.

332 Hagigah, 12a.
233 SV 1:11 begins a discussion that appropriates
images from nature to explain the generation of the
sefirot. Along these lines, R. Isaac takes the
opportunity to observe that the geological structure of
the natural world reflects sefirotic structure. Stones
correspond to the letters (line 20, above) and veins of
water correspond to the paths, essences and relations
between the seffrot (lines 20-24).
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kind of ceiling.234 Therefore, when David dug the pits, and
the deep sought to inundate the world, Ahitofel taught David
the forty-two letter divine Name, and he wrote it on a clay
shard and tossed it into the deep, so that it not inundate
the world, such that the entire world dried up, and he had
to say the fifteen "degrees" of the Psalms, corresponding to
the fifteen inner degrees, and for every degree [the deep]
ascended a degree, and the world was restored to its normal

condition.23% PFire from water:236 Pajad from Hesed: eight

234 R. Isaac intreprets the furrow, wall and
ceiling of SV 1:11 (sec. 13) as referring to the shapes
of the letters, with horizontal strokes, furrows and
ceilings, below and/or above, and vertical strokes
erected left and/or right, a reading that is not at all
obvious in context, but which he defends with the
aggadah he cites in the following lines. Compare, e.
g., Eleazar of Worms, Sodef/ Razaya, ed. S. Weiss
(Jerusalem, 1992) 36, who reads the furrow, wall and
ceiling as a reference to the mud and clay of SV.

233% Jerus. Sanh. 10:2; Sukkah 53a,b; Makkot 11la.
See, especlally, Eleazar of Worms, Sodef Razays, ed. S.
Weiss, (Jerusalem, 1991) 36, who also cites this
aggadah in connection with an explication of SV 1:11,
and refers specifically to the forty-two letter divine
Name, rather than the Tetragrammaton implied in the
talmudic version. R. Eleazar of Worms explains that the
forty-two letter Name seals the deep and keeps the
waters in their place: %y 919%7 AR X931 PIRY DR Y san
VAP NITNIX DONYY BYVITRI WIIBAT DY 1YY PPN BINY
qYRYH 35V? T3 0IN sap Py mnix  (He made the earth and
created the stone that is on the deep and engraved upon
it the explicit divine Name of forty-two letters and
affixed them upon the face of the deep in order to
contain its waters). Eleazer of Worms also alludes to a
passage from Seder Rabbah de-Beresit, 8, in Bates
Midrasot, ed. A. J. Wertheimer, vol. 1, 24, which
discusses the sealing power of the forty-three (!)
letter divine Name. See note 34, ibid.

R. Isaac offers a variation on this theme: the
forty-two letter divine Name, which comprises most of
the letters of the alphabet, demonstrates the principle
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times eight is sixty four, which constitutes the entire
frame,237 and this is 4-s-d.238 Hisg habitation is the entire
frame.239% Blevation,24° )ike sanctified and elevated, more

elevated.241 Elevation is sealed242 in yod,243 for this is

that the structural forms of the letters enable them to
influence the structure of the world: specifically,
that the letters, shaped as furrows, walls and
cellings, are the basis of the power of this extended
divine Name to contain the deep.

The pits referred to served as drainage conduits
for the altar of the Temple. The "degrees" refer to

Pss. 120-34, which begin with the phrase "A Song of
Degrees."”

236 S¥ 1:12 (sec. 14) 145.
237 See supra, ch. 8.3.

238 The reference is to the gematria value of the
Hebrew letters of the sef’rah Hesed, as reflecting the
numerical value eight, 'm and eight sguared, =%"o
which constitutes the numerical value of that
subdivision of the sef/rot termed 1*'33 , the frame or
structure, usually considered to comprise the seven
lower sefirot, but in this case apparently including
Binal as the eighth component. The notion of squaring
the sum apparently refers to combining each of the
eight seffrot with itself and all others, to express
the concept of the unity of the dimensions. The idea is
that all of the lower sef/rot are contained in the
seffrak Hesed, and like "fire from water," they unfold
from KHesed.

23% The term tIud , as an underlying place,
corresponds to the y»33.

240 $¥ 1:13 (sec. 15) 146.

341 Jsaac of Acre, PSYV, 396, comments on S¥Y 1:13
(sec. 15): pin s> 297 xx* 13883 > BYIma aNY I TaIM
NARDNT RIT PIWIY 1"ndO" X1 3YIna (Elevation here is
[vocalized] with a fo/am, for from it comes the
totality, for elevation is Keter, but [vocalized] with
a Suruk it refers to 7/feret). This seems to be a
reading of R. Isaac's phrase gyan anyy , that
"elevation," pin , KNeter, is "more," that is, higher,
than "elevated," pyv , 7/feret.
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in KHokhmalh,24¢ and sealed in it are three matrices,24% which
are Binalh, Hesed, Pajhad. And He set them in His great
Hame...and sealed in them six extremities, and faced above:
He made faces above.246 PFor a person finds them on all

sides, for above there is nothing but faces,247 for Kokimah

This passage might be explained in a slightly
different way, though with the same result. The phrase
BYY ®Tp , or By gyTp in some MSS, may indicate that
819 here means Keter, that i{s, the term "sanctified”
is another epithet for Aeter, which is gy anyy ,
that is, more elevated, more than any other sefirab,
and especially more than Triferet. See Azriel of Gerona,
Perus ha->Aggadot, 49%9a and 97, note 1; Jidem, PSY 1:9,
456: mio Y3 Yap®? IBTILON DI P¥ NON RN oIpOW (The
holy is the power of elevation, prepared to receive
from °£/n Sof). Compare Sefer ha-Bashir, 70/30. R.
Azriel also explains that Sefer Vegirakh's list
characterizing the s2f/rot as breath, breath froa
breath, water and air, began from the second sefi/rask,
Hokhmal, and only in the present wrfshrnak, 1:13, is the
first sefirakh, Keter, mentioned.(PS¥Y, 1:9, 456). Since
the term pin is also used in conjunction with 7/feret,
which would have been the next sefsfrss in order of

descent, R. Isaac is making clear that here the term
refers to Keter.

242 R. Isaac reads SV 1:13 (sec. 15) g pnn not
as a list of verbs, but as "He sealed elevation.”

243 R. Isaac has SV 1:13 versions p,o
Gruenwald, 146.

, ed. I
344 The lower seflrah Hokhmal, seals, sets an

ontological limit, to the upper sefirakr Keter. The

letter yod corresponds to Hoklmal: see line 41 above.

245 97 1:13 (sec. 15). R. Isaac here follows MS
Leiden, Warn. 24 (5) Cod. Or. 4762, inm ed. 1I.
Gruenwald, 146.

248 R. Isaac translates w3pyr , He turned,
according to its literal root, to face.

247 The sourcetext here is Saadiah b. Joseph, AsV,
72, regarding the angels: nawmiv Y5 pe3p BIPY B ‘DY
(for they consist of faces in all directions). This
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surrounds from all sides.248 But there are powers above249
more irterior than the other receivers.250 But251 the "back"
is according to the paucity of reception one receives.2532

And that thing is a face for the receiver that is close,253

image was extended by Judah b. Barzilai, ASy, 163, to
the angelic lightning: pwsvgy 83 Y51 pvap3 oMY
(they consist of faces in all directions and on all
sides). R. Isaac develops the notion to become a

quality of the upper world, and the world of the
sefirot, in general.

248 See lines 41-46. "Faces" is interpreted as the
open flow of emanation from its source, Hokhmal, as

viewed by its receivers, i. e., all the sefirot and
beings below it.

2439 MS Angelica: 1By,

250 wWhile all is faces above, there is nonetheless
a graded hierarchy of powers.

251 The word Yax here and in the previous sentence
may be intended to convey the sense "not only this,
but...,"” in a Judeo-Arabic fashion. See M. Gottstein,
Tahbirah, 59 (16:145a).

252 In full reception, the source is characterized
by "face," in diminished reception, by "back." R. Isaac
places the distinction from Ex. 33:23 in an emanation
context. While everything above is "faces," since these
powers are arranged in graded hierarchy, it gives rise

to degrees of receptivity, and the possibility of poor
reception, or "back."

253 The distinction between proximity to, and
distance from, an emanative source appears in Isaac
Israell, The Book of Substances, in Isaac Israell, ed.
and trans. A. Altmann and S. M. Stern, (Oxford, 1958),
88, 102; A. 1bn Hasdai, Ben ham-Nelekh wve-han-Nazir,
ed. A. M. Habermann (Tel Aviv, 1950) 199: 317p pY 3
P50 *3BB .13/ INIDY TN 1IBD 1IPAY 'Yy OWND BRY S
TIZVTY APO0Y VIPBNY PWIAIR 317P NS pUERIID Ny M
NI WRD PFTIPT NI IALBR INICY TTY 973 Aanye ;e
NI RIT PRAD MBI D PO .RITT BIPBY 1D 131D PIinan
NIBBAY YW 311PY YO0 nID PIAT M1V 1N gaivn
*D 07D B*YOPNY BRY 71T? Ya> g T Y VRY. .. IpaAn
B28 Y2 11°'P31 AWMTI NIN'AZT NIOT IprOYY 0'OIRY>D o =-
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to receive from its flow.25¢ North and South:253 North comes

to South.25s

TER T POART YT FRID NI DNYIB VY UDIDY DYINR BOVIRYD P
DRINY TAVINY IV VIR IR WR 2YPT TIRT YR VS
(According to the nearness of a substance to, or
distance from, the root, is its purity or coarseness.
For the nearer a substance is to the root and scurce
and power and will, the greater its radiance, its
purity and its truth in Holy Spirit than that which is
far from that place. The more the distance is
increased, the weaker and darker it is, and the further
it is from the spirit of intellect and the closer to
complete corporeality...In this manner we can consider
the substance of the separate intellects. There are
angels which have more purity and radiance and splendor
and cleanliness and completeness of intellect than
other angels, which are exalted over their exaltation
more than fire over the earth, until they are absorbed
in the perfect light than which there is no greater,
may He be praised).

R. Isaac adapts this scheme to explain the
distinction between divine or angelic "face" and
"back." "Face" refers to that which is close to its
emanative source, "back" to that which is far.
Maimonides interprets Ex. 33:23 in a similar way, WNores#
Nevukhim, 1:37: nIRs3IB3 NIRWD IBIYD ,0°3B YR D*3D
'pedk 'nYan ("face to face,"” which is to say, existence
to existence, without an intermediary)...n" arnny
BOYPUDY BUB MBI IR IVRI WR LNIRIDIT WBIYD L 'RINS
TPVNY INIRVBB BPHEIY YED 17T Y L'k ("And you shall
see My back, which is to say the beings from which I
have turned away, which, in a manner of speaking, I
have cast aside, due to their remoteness from His
existence, may He be exalted).

234 Compare line 75, above. The term wun,
emanative flow, is standard philosophic, especially
poetic philosophic usage. See Solomon Ibm Gabirol,
Keter MNalkhut, sirel hak-Kodes, D. Yarden, vol. 1, 43
lines 4-5: y'mn Id ®w'n ¥ Wwn> (to draw forth the
flow of existence from nothingness); Judah HaLevi, "2E-
lohim el mi 2amshilekhah”, ysu=wy'y qun nria: wn  (
the flow of prophecy He drew forth for those who know
Him). Judah Alharizi, WNusrei Phrlosophrim, 1:10: 1R

3179 +334% Yo (the flow of the divine, supernal
intellect).

255 Sy 1:14 (sec. 16).



Chapter 1 85

256 The order of directions in this nishnah, which
sumrmarizes the order laid out in the previous five
sections, is also the order of hierarchic descent of
divine efflux. This is also pcssibly an allusion to
Cant. 4:16: yn'n »ni3 1198 *91Y.
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Chapter 2

Twenty-two letters:! it was not necessary to mention
the ten serffrot, for it has already mentioned thenm;
therefore it only came to mention the twenty-two letters.
S8imple: each cne extends by itself and does not invert.2
Even though we find that the counterpart of cdor is
odorlessness, and the counterpart of talk is muteness, and
so with all the simple [letters],® even so, they do not
resemable the geminates. For muteness and odorlessness and
those similar to them are only absence and lack, like

darkness, which is the absence of light,t* but the geminates,

1 sy 2:3 (sec. 17) 1471.

2 R. Isaac plays on the double meaning of wwp as
"simple" and "extended," to place the letters in the
context of the process of emanation. See Judah
Alharizi's definition of mweny in his introduction t5
his translation of Maimonides' WNorelt Nevukhim, (Vilna,
1912) 3: 92171 3INND TNYY [T NO PID'YD ,uYpny (waen
the power of a thing disperses and continues to
expand). Inversion is a gquality of the geminate
letters. See below, lines 313-19.

3 The examples of contrary qualities come from the
categories of biological functions listed in SV 5:1
(sec. 45) 162: au'dY A**RT JTIV...RIRIED MY DN
I PINPT AT JIVINY (AN PRPNT W OUIYY ML sy
m3'w1. (Twelve simple letters...their foundation is
sight, hearing, smell, speech, eating, sexuality,
walking, anger and laughter, though and sleep).

4 Isaac Israeli, The Book of Substances, in Isaac
Israelf, ed. and trans. A. Altman and S. M. Stern,
(Oxford 1958) 87: "Firstly, because ignorance has no
form or existence; it cannot be a thing's form and
cannot be predicated of a thing, because it is
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the weak and the emphatic, each one has a cause unto
itself.s

And the tongue is a rule:® 7/feret is called “"rule," as
it is written: "For it is a rule for Israel (Ps. 81:5)."7
But aleph is a rule,® signifies the elevating of the rule

and the exalting of its crown,® but it does not mention it

privation, and privation has no existence or form; for
instance blindness, which has no form or existence,
because it is the privation of sight. Similarly,
darkness has no form or existence, because it is the
privation of light."

See, too, Abraham Bar Hiyya, HNegrillat ham-Negalebh,
ed. A. Poznanski (Berlin, 1924) 5: np'or X110 N 191
Tk (So, too, darkness is the absence of light)

5 That is, each pair of geminates represents
active, opposing qualities, rather than a quality and
its absence. Compare lines 313-19 below.

€ See S¥Y 2:3 (sec. 17) 147 note 1. Compare S¥Y 2:1
(sec. 23) 151. KHok denotes statute, rule, line,
boundary and portion, all of which share the sense of
something straight, limiting and determined. Therefore
the term "rule," in the sense of regu/a, with its legal
as well as geometrical connotation, was chosen as the
translation for all occurences in this passage.

7 "Israel” is an epithet for Tiferet. See Tishbi's
note, Azriel of Gerona, Perus ha->Aggadot, fol. 2b, 68
note 2, to the effect that "Israel" was used most
frequently by the Gerona kabbalists as an epithet for
Tiferet, though on occasion it seems to hLave stood for
Keter instead, particulariy in the form mao »rai
(Grandfather Israel). See Sefer hab-Bahir, 91/40.

8 SV 3:2 (sec. 26) 152.

8 This is an allusion to Keter. See line 273
below. R. Isaac compares Tiferet and Keter, both
described as “"rule,"” and both sefirot serving as
mediators balancing between twe extremes.
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with reference to that elevation until chapter three,10
where it mentions the innerness of merit and demerit.il
Since it mentioned here the twenty-two letters, it mentioned
the three matrices, even though it was not necessary.12

He engravca thez'? in Zesuvasr.i14 He made amorphous

19 This refers to chapter three as it appears in
certain of the short recensicns listed by I. Gruenwald,
SV, 3:2 (sec. 26) 152: 13¥>.

11 "Merit"” and "demerit" refer to Hesed and
Gevuraly: see Azriel of Gerona, PSV, 2:1, 458.

R. Isaac, here and below, line 273, is comparing
SY sec. 283: pr'aa'3 PYIOD PIN TWLY ...nIBR DI1VE
wWilh S sec. 28: 8 niaca $°936 PIn HFK ...n1EK €170 -
He explains the latter as the inner, ideal dynamic of
the former condition, the ascent of 7/feret towards
Keter.

On the meaning of elevation, see line 245-46,
below, and note 11.

12 The point is that chapter two of S¥ is devoted
to discussing principles that apply to the twenty-two
letters in general. A discussion of the three matrices
in particular is out of place, and belongs in chapter
three. R. Isaac here justifies what is essentially an
editing problem in the recension he was using by

deeming it a case of association. See SV, I. Gruenwald,
147, n. 1.

13 sy 2:2 (sec. 19).

14 Engraving is the degree of carving of form that
occurs at the level of the sef/rah Bfnalk. The forms
that are engraved are the letters. Compare Sefer hab-
Bahir, 143/49: nya 33NB L,ABOAT ITVIX L JATVINT IWND L, @ OY
yMIIT3 IPPRY IINT NIV PO ﬂ":?ﬂ e TBYB L,V -R
1*n1912 13 ey (Third, the quarry of the Torah, the
storehouse of wisdom (A4okiamal), its quarry is the Holy
Spirit, which teaches that the Holy One, blessed be He,
hewed all the letters of the Torah and engraved them in

spirit and made His forms). On the cognomen Tesuval for
Binalk, see supra, 8.4.
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matter.!3 But he did not wish to speak of!é inscription,
even though we find "inscribed in a true writ (Dan. 10:21),"
because inscription is not yet a form until it is first in

writing.17 And hewed them from the letters that were the

15 The word p%3ya for pure, amorphous or primal
matter appears in Judah b. Barzilai, PSY, 14: g ¥ 7191
RITY IBID TVRI? ND 13 TY1 RIAY BYIY ORI 1T 5VII1Rel
9713 393 11¢22 rapan (There is also among creatures
something that is amorphous matter and body, that has
the power to be self-subsistent, and which is callegd
"substance” (anmy'a) 1in Arabic). See, also, Judah b.
Barzilai, PS¥Y, 211. It was the term of choice for
Maimonides to represent primal matter throughout
HIllkhot Yesodel hat-Torak: 2:3; 3:10; 4:6,7. R. Azriel
continues use of this term for primal matter (APSV, 151,
lines 15, 16).

Among the kabbalists, B/nat is associated with the
philosophical category of primal matter, Hokhmalk with
primal form. See Azriel of Gerona, Perus ha->4ggadot,
151, note 7, where Tishbi observes that for the Gerona
Circle, based on the teachings of R. Isaac, tolu
corresponds to Hoklhmalh, boku corresponds to Bipal. See
below, lines 218-20. See Nahmanides, Zoras Commentary,
Gen. 1:1, Azriel of Gerona, PS¥Y 1:11, 457; 2:6, 459,
and especially R. Jacob ben Sheshet, WNes/v Devariam
Nekhofrim, ch. 9 (32a-33b, 120; 37b-38a, 129), who, as
Tishbi notes, consciously cites Abraham bar Hiyya,
Hegyon han-Nefes, ed. G. Wigoder, (Jerusalenm, 1971) 42,
and n. 20, for the identification of #olwv with primal
matter and Jboku with primal form.

In R. Isaac's scheme, according to the passage
under discussion, Zesuval or Binak is not itself
identical with primal matter. It is the act of

engraving letters within Zesuvas that creates primal
matter per se.

16 Judeo-Arabic philosophic usage of the
preposition I . See M. Gottstein, ZTahb/rah, 96, 6.a,b.

17 Inscription is the carving activity appropriate
to the Sefiralk Hokimah. Even though the verse Dan.
10:21 seems to imply that the forms of the letters
apply to AHoklimalk, that is, they are inscribed,
nonetheless they remain hidden until they are engraved
in Binak.

R. Isaac is addressing the exegetical issue that
SY begins its account of the process of creation vsa
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prior foundation,!® engraved in Teshuvalh, after the making
of the boundaries!? by the engraving that followed the
inscribing. He weighed them, this against that, in order to
couple them to make fruits, for it is impossible that there
emanate one thing from another without a plumbline.2° And

exchanged them: exchange is included in transformation,21 asg

carving with the action of engraving, rather than the
prior and more subtle action of ins ribing. See supra,
ch. 6.

18 See above, line 20; sV 1:2 (sec. 2).

19 See Azriel of Gerona, Perush ha-2Aggadot, 89,
lines 7-17, who explains that "boundary” is the first
step and minimum degree of differentiation in the
creation of form.

20 Compare Abraham Bar Biyya, XHegyvon han-Nefes,
ch. 1, 42-43, where the relationship between amorphous
matter and form is compared to the plumbline-and~chaos,
. plumb bob-and-substance image of Is. 34:11.

Perhaps this passage should read "for it is
impossible that there emanate one thing from another
without weights (niYpwn)." This would mean that the
descending process of creation by emanation can only
occur through a progressive weighing-down and
materialization. That is, in a very literal sense,
emanation, as progressive corporealization, involves an
increase in the "weight" of the emanating entity with
respect to its source. No MSS have this reading,
however.

21 The term "transformation ( ni1vdn ), does not
appear in S¥ 2:2 (scc. 19). The digression which
follows, comparing the term a9imn . exXchange, with
ni’n, transformation, apparently derives partly from
their association in the biblical verse Lev. 27:10 and
its explication in Zemurat 9a, where these two terms
are compared and contrasted.

While the sensibility to distinguish these two
terms may be supported by the talmudic passage, R.
Isaac does not adopt their actual talmudic definitions.
Rather, in the ensuing passage, to line 180, the
technical differences he defines among various Hebrew
terms for "change" reflect, in part, conceptual
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it is written: "the rajin has transformed and gone (Cant.

distinctions used by Abraham Bar Hiyya. See WNegil/lat
Lam-Megalleh, 5-6, especially 5, lines 7-12 and
following: »spya %3 31311 B'DIYAT YD ;kKIAAN AT TITT 1B
REEn pN1Y WY B3I BOD W LBP7n WYYV DYPYRI NITYRYR
NDORY PRI NTCAR B DYIYIY BAD W'Y .NIRIDIT TIINY
IR IV IR ITT MR YY1 O .REUEN RVY 1B BNV TYRY SIVIRN
RITT IAIPRIT NIRWDIT RIT IVN VIR I NP YR I YR
‘T IND TR ISRY DADY RITA YL IV NYTI RUDI IR WD
SY'20 oY1 RY1 1°%R 3'ab A (In this manner you find
that all the changes that can affect corporeal
creatures are divided into three categories. Some of
them have aspects that have perceptible substance and
form among existents. Some of them involve the loss of
accidents and absenting of form, and have neither form
nor perceptible substance. And some of them involve a
thing that has no form nor the absence of form, but
depends rather upon existents and their accidents, and
is associated with them in the mind and the heart,
while none of the perceptible aspect of corporeality
reach or prevail over it). See, too, Hegyon han-Nefes,
46: 29 TN YR AIIBD NDYMANDY AYAYANS. . .NE YD TN
DI'RY ATIAR IV BOERIVY NIIRT AR 1DIYDD 1D . BSITT S IW
TV AR ISVAND IABY AVPSTATY XYY NINT 2nNY pYHaIne
TNIR IO UED 1°RY MNIR B'Y 7apdY (The third kind of
form...transmutes and transforms from form to form in
two ways. Some divest a form and put on another fornm,
and are unable to expand or enlarge their form. Others
expand their form and enlarge it and do not divest it).
See the entire discussion, in which he examines the
subject of categories of change at great length, 38-50.
In the course of his discussions, Bar Hiyya uses the
terms mIvPn ,771BN , but mere or less interchangeably,
not in the consist manner in which R. Isaac tries to
define them. Compare, too, Joseph Ibn Zaddik, Sefer
€0lam hak-Katan, ed. S. Horovitz (Breslau, 1903) 9-15
for a similar discussion.

While R. Isaac's own discussion does not follow
Bar Hiyya's or Ibn Zaddik's in all respects, there is,
nonetheless, a general commonality in their empirical
interest in distinguishing various categories of the
phenomenon of change. More specifically, R. Isaac puts
to use Bar Hiyya's conceptual distinction between
substantive change versus a change in accidental
qualities, a distinction based, in turn, on
straightforward Aristotelian doctrine, particularly
Aristotle's differentiation between between changes of
substance and changes of qualities, in On Generation
and Corruption, 1.4, 319b-320a. Even the illustrative
examples of change used by Ibn Zaddik, such as the rain
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2:11)." Por with respect to the rain, which is sent forth
from its cause and returns, as it is written, "unless it has
done what I please (Is. 55:11)," "transformed" is written,
for it returns to its amorphous matter,22 and it is possible
for it to perform its mission23 another time by
transformation: if a coarse rain is materialized, or a
subtle rain.24 But transformation is not included in

exchange,25 for transformation is a thing that changes from

cycle, which R. Isaac uses as well, come originally
from Aristotie.

In sum, R. Isaac explains the term "exchange" in
SY on the basis of its appearance in the biblical
verse, as expounded in the Talmud in a halakhic
context, and placed in an Aristotelian conceptual
framework supplied by Bar Hiyya, and possibly other
Philosophical sources such as Ibn Zaddik. From Jewish
traditional sources he gets the terminological
distinctions. Fronm philosophic sources he gets the
matching conceptual differences which flesh out his
definitions of the terms.

22 See above, note 15.

23 The choice of the terms "sent forth," "returns"”
and "mission" in this sentence was also suggested by
the verse Is. 55:11.

24 The idea is that "transformation" involves a
complete change in the subject. The rain that reappears
after a period of formlessness may have an entirely
different form than the original manifestation.

See Joseph Ibn Zaddik, Sefer <olam hak-Katan, ed.
S. Horovitz (Breslau, 1903) 14, for a similar example
of the change from form to formlessness and back to
form, drawn from the example of the water and rain
cycle. Whether R. Isaac was acquainted with this work
is unclear. See the editor's introduction, xiii, n. 57,
where Horovitz cited various suggestions as to the
identity of the tramnslator, including Nahum ha-
Macaravi, a later contemporary of R. Isaac's.

2% Exchange is a more restrictive category within
transformation. Compare Aristotelian logic, Prrior
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its root, as it is written, "like a garment You sheall
transfore them, and they shall be transformed (Ps. 102:27),"
"a transfer of clothes (Gen. 45:22)," "all transient ones
(Prv. 31:8)," for they change from their root.26 But change
is the changing of a thing from dimension to dimension and
from color to color2? and from place to place.28 Exchange is
like a king who has arrived at the limit of his reign, and
they remove him from his kingdom and another rules in his
stead, better than him2® or similar to him. For exchange
goes from cause to cause and from generation to generation,

like David, upon whom was bestowed the majesty of kingship,

and that agency3® operated until the completion of his

Analytics, 25a lines 23-25. See, too, R. Judah b.
Barzilai PsS¥, 181: "All voice is not speech, but all
speech is voice; and all voice is from breath, but all
breath is not from voice."

26 To evoke R. Isaac's flexible use of the term

n?n, synonyms based on the prefix trans- have been
used. All ¢rans- words in this passage translate forms
of the word m»n . The idea is that n%n connotes
essential change in a single, persisting subject, the
people of Ps. 102:27, the genus "clothing" of Gen.
45:22, and the mortals of Prv. 31:8. By contrast, the
term n9'dn . "exchange,"” refers to a change of
subjects. Transformation is the more essential form of
change, and therefore the more inclusive category.

27 Change of color is one of the examples of
inessential change offered by Abraham Bar Hiyya,
Negillat ham-Megallebh, 5.

28 Change of place as a form of change 1is
discussed at length by Abraham Bar Riyva, KHegyon han-
Nefes, 46-48.

29 1 Sam. 15:28.

30 samuel Ibn Tibbon in his translation of
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allotted destiny arrived. After that began the kingdom of
Solomon, upon whom was bestowed the majesty of kingship that
was given to his father, until the completion of his
allotted destiny, and this one was exchanged for that one.
So, too, is the matter of the fluctuating,31 extending3?
letters, and therefore it says "exchanged them,"” and not
"transformed them."33

And He combined them: Thus far, it spoke of the upper
world.34 Now, it speaks of that place from which the

separate entities are affected3S by the extension®¢ of the

Maimonides' MoreiZ Nevukhbhim, 2:12, uses the term »pi1p in
the sense of agent or cause, in the generic sense. So,

too, does Jacob b. Reuven, WN/lhamot KHas-Sem, 179 et
passim.

31 See line 214, below.
32 gSee line 158 above.

33 The letters themselves do not change or
transform, rather, one letter replaces ancther to
create different effects. Therefore S¥Vs use of the
term "exchange" is appropriate and precise.

34 See supra, ch. 5.3, regarding the sources for
R. Isaac's concept of the upper world in his Commentary
on Sefer Yeziralk, as the world of sefirotic unity, in
contrast to the world of the separate entities: and as
compared with his tripartite system of worids in his
gloss on the first chapter of Genesis, in MS JTS 1887,
fol. 2%a-b.

35 The term Yup3 was used in this sense by Ibn
Titbon in his translation of Judah Halevi's Kuzar/s,
5:10, 20; and by Judah Alharizi, in Maimonides' WNores
Nevukbim, 1:51.

36 See Bahya Ibn Pakudah, Hovot kal-Levavot, 8:4:
2179 nvo'w¥py  (the extension of the sphere). See J.
Klatzkin, ZThesawurus Philosophicus, 221, entry 2.
Compare Judah Alharizi's definition of nyogonn as “"when
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letters. Combined them: He coupled them37 many times. It
varied the terminology, saying weighed them and combined
thea, for both are an aspect of coupling, according to their
innerness, as in the case of inscription, which is more
interior than engraving, and engraving which is more
interior than hewing. So, too, weighing is more interior
than exchange, and exchange than combination. As in the case
of flames, as lcng as they are separate, there is no ability
to accomplish an act, untii they are all joined with the
coal. So too with a tree: each single branch has no
strength, each one on its own, except by their joining this
one with that one, and this one within that one. Combination
itself, as mentioned, is applied to everything that has been
mentioned,3® for nothing is joined without combination. For
he wanted to speak by degrees and in order of primacy. For
first He made men and then women. First He made Jacob and
Esau, with a woman on this side and a woman on that side,
and He weighed who was fit to be the mate of this one and
who the mate of that one,39 and this is the weighing: after

this shall be that, and after this shall be that. Thus, frona

the power of a thing spreads and continually extends,"
in his introductory lexicon to Maimonides' WNores
Nevukhim.

37 Judah b. Barzilai, PSY, 215, speaks of the
procedure of weighing, combining and exchanging of
letters as a "coupling (at1str)."

38 The examples given above, the flame needing to
be joined to the coal for effectiveness, the parts cf a
tree needing to be joined together for strergth, are
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the first were created all the souls that would exist in the

future,4® and all the forms that would receive spirit in the

future .41

all illustrations of the principle of combination.

39 pava Batra, 123a. Sota, 2a. Nidrash Gen. R.,
68.

40 R. Isaac is commenting on the passage from SV
2:2, 4 (sec. 19), which reads %51 2138'%1 > ®p3 D3 781
218? ' (He formed in them the souls of all
creatures and the souls of all that would be formed in
the future). Thus he comments on both "souls" and
"forms," reflecting the terms of the passage. He
accentuates the Neoplatonic quality that is already
apparent in the passage. Also underlying his language
and formulation seems to be Rashi's gloss to Advodal
Zaralk 5a: "The descendant of David shall not come until
all the souls of the body have been consumed." Rashi
comments: MIBYIT VD 1INII NEWRIIDT MY IBPY P I1BIR
BTY Ban3Y TPIY avTenun (There is a storehouse, and its
name is "body," and from the beginning were created all
the souls that are to be born in the future, and they
were placed there). Compare WN/dda/ 13b. See Judah b.
Barzilai's summary of commentaries on these talmudic
dicta and related midrashic sources, PSVY, 208. Compare
Rashi, Gen. 1:14, based on Gen. R. 1:19, that all
creatures were created on the first day, and put in
place on their appropriate succeeding days.

R. Isaac’'s point is that SV depicts the divine
activity of "combination” as part of the preparatory
process of creation, operating with the souls and forms
before they become fully manifest in creatures, a
position supported by traditional and philosophic
theories of cosmogony. See, e. g., Abraham Bar Hiyya,
HMegillat ham-Megallek, 8-10; 17-19, and see following
note.

41 This is a statement of the principle of
creation as a process proceeding from potential to
actual couched in philosophic terms picked up from SV
2:2,4 (sec. 19), and supported by mainstream
Neoplatonic doctrine. Abraham Bar Hiyya, WNegillat ham-
Negalleh, 17-19 says specifically that it is the form
of a thing that has prior existence s» potentsa, to be
actualized at a later time; for example (17): =37 %3
APANI ARTTI NI INIBTYY NI TITY 1T PII AVBIT 1IN
BTID7D NRIDI AN IIPCVY RITY 1°BY Py (regarding
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. And Re formed in them,"? Tidr the Yanguuge of figure
“and form. In them, in the letters themselves He made a form,
in order to form another form from it below.43 So, too, each
and every thing is cause from cause, until it arrives at the
separate entities, which are below the ten sef/rot, and the
separate entities suck from them like fruits of the tree
until the end of the completion of their ripening. With the
completion of their ripening, they fall from the place of
their sucking and in their place others are regenerated in
their stead.44 Sometimes those which fall, fall in a place

such that they make great trees that issue forth their

each and every thing that exists in every generation,
its form and image were created at first, the root of
the species and its essence existed from before). See,
too, Hegyon han-Nefes, ch. 1, 40-43. Bar Hiyya notes
that this theory of cosmogony is both the prevailing
gentile philosophic view, and a view consonant with,
even based upon, Torah tradition (J/4/74d. 41, and note
19, where G. Wigoder notes the Neoplatonic provenance
of this theory).

R. Isaac's formulation, picking up on the precise
word-choice of the passage from S¥Y and its double
structure ("He formed the souv/s of creatures, and all
that would be rforaed in the future") has the effect of
highlighting the parallelism and agreement between a
traditional Jewish conception of the pre-existence of
souls, based on midrashic sources, cited by Rashi, and
the mainstream Platonic, Neoplatonic and Aristotelian
doctrine of the pre-existence of abstract forms.

42 Sy 2:2,4 (sec. 19).

43 While the preposition 333 in S¥V itself should
probably be translated "with them,"” "with" the letters,
R. Isaac reads it in terms of his overall Neoplatonic
conception of an imbedded bierarchy of ontological
levels, one level nested w/th/n another, forms within
letters within sefrirot. See supra, ch. 5.

44 For an analysis of this passage, see swupra, ch.
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fruit, and so too with their fruit and the fruit of their
fruit forever: each one according to the level! of the place
of its sucking, which was its cause, by virtue of its
importance and the importance of its fruit.45 That are to be
formed in the future: these are the spirits, which are

subtle essences bound in one place.46 All of them were made

5.1.

R. Isaac uses the image of fruit to represent the
"separate entities": the falling of the fruit from the
tree expresses the notion of separation from the
source, as well as from eachother.

45 The notion that beings can be graded in their
perfection according to the level or position of their
attachment to the emanated hierarchy can be found in
Isaac Israeli's "Book of Substances," Jsaac Israell,
93-95; and in Abraham Ibn Hasdai, Ben ham-Nelekh we-
han-Nazir, 200: 399p N1 D'BRXIND Y B YOP vapn
ANICY YTI TN NI AR JINIY AYD Y VIPHNY NS
221 .RINT DIPAT I3 1IBD PINY NN WRD TIPI NITD INDR
75027 NIB PINT AINIY TIENT BIYR INIY RN PROD RO B
BRY JIT? VIV EY I AT LY.L NIBAT NIDEAT YR I IP
-B' 7103 pYYown (Because the closer an essence is to
the root, source, power and will, the brighter and
purer and more true it is in Holy Spirit than that
which is further from that place. The more something
increases its distance, the weaker and more benighted
it is, the further it is from the spirit of intellect
and the closer it is to complete corporeality...In this
manner we should compare the essence of the separate
intellects).

46 This is an allusion to 1 Sam. 25:29, based on
the terms of SV 2:2 (sec. 19), =21%Y...912°7...9%9
defined not only as "to form" but "to tie, bind," =49y
The verse associates binding with the condition of the
soul, and R. Isaac plays on this meaning. Behind this
interpretation may lie the passage from the midrash
Eccles. R. 8:11: ni9 a9g1vy [3">» meq371] 300 R3IvIMm TR
ANV Y1 1D RPIV'REY ,I1D1323 BTIR Y® InNIM 9% » 13992 BIR
1IPB ADPEBY PRI NN I axry oy (R. Hanina says
"it is written 'He forms the spirit of man within hinm,"
[meaning] He tied the =pirit of man to his body, for
were it not so, when suffering comes upon him, he would
take it and cast it from within him). R. Isaac's use of
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from the beginning of creation,4? though the life of the
forms of the souls*® were formed from an inner power, from
something that the heart is not able to ponder .4? So, too,
the perceptible forms are from the power of the awesonme
causes, that can be apprehended through perception,®® which

are the vessels of the unique inner souls.51

the term nwnya , spirits, rather than souls, matches
the midrashic text. If so, the "one place” to which R.
Isaac says these spirits are bound would be the body,
in the sense of individual bodies. On the other hand,
this "one place” in which the spirits are bound, in the
sense of gathered, may be that "body" to which Rashi
refers, as the metaphysical storehouse of souls,
‘Avodalk Zaralk, 5a.

47 See notes 40, 41 above.

48 The identification of soul and spirit with form
is an Aristotelian doctrine found in Maimonides,
Yesodel hat-Torah, 4:8, 9; Tesuvabh, 8:3; MNorel Nevukhiwm
1:41. Compare Aristotle, Je Anima, 2:1-8 (412a-415a).

43 This reference to the innermost origin of the
soul may allude to to Gen. R. 14:11: IRIPI nIdDY "gnn
-7 .ATnY .ad@y .min w3 .0 ([The soul] is called
by five names...). The level of "unique" may be what R.
Isaac refers to in line 198 as "bound in one place, "
and in line 201 as "unique.” The "iife" he speaks of in
line 199 may also refer to this dictum. The innovative
point is that the originary essence of human being
itself is rooted in the most recondite dimensions of
the divine. Compare Nahmanides, AK/tve/ Ramban, vol 1,
392: ('R1 /221NN 1'325D3 ‘ARVES 55719 ‘nIPL Praz
DBV TIOR VM NAVEYE /... 'IRSEDT.

50 See line 71 and not, above. It is the foras
that can be apprehended through intuitive perception,

and which, as R. Isaac goes on to say, are the vessels
of the souls.

51 See Judah Halevi's AKwzar/, trans. J. Ibn
Tibbon, 5:12, where mental forms are described as the
vessels of the soul, and the term "vessel" is used in a
fully abstract sense: (279, line 18): ,ps31®ra%9 R4 X
N33 ,'WEIN NINND NIBN VVBRD NIVVAILY NIININT RIVINY
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Engraved in voice:32 in the drawing out of the tone of
the voice the letters are emanated and engraved, as it is
written, "the voice of G-d engraves flames of fire (Ps.
29:7)," for the voice-divides one letter into many letters
through its drawing-out.33 Voice is inner, for its nature is

very subtle, and none apprehend it.%¢ Hewn in breath: by the

sagen ([The soul's] primary instruments are the
spiritual forms shaped within the brain from the living

spirit by the power of the imagination). See line 138,
and note, above.

52 &Y 2:3 {(sec. 17).

53 See Judah b. Barzilai, APSFV, 208: %i1py amr':2 '3
BIYBY MIDBS NICAIR NIAT IXNCT DD KRVIY TINAN 1NN B
(when the voice issues from the throat vapor issues
from the mouth and hews the shapes of the letters, bent
and straight). Further on (216-17), he cites an
authority speaking of the variable vocalizations of
voice that compose speech. These variations are formed
by fluctuations in a single letter: ®*y% RIRY > 1N
NIT?IN 38D RXINY 710 (you rely on that fundamental
letter and bring forth from it resultant
[letters]):nn:'y IABN AIARY KR NIR TIJT TIV* WK PIpay
g'3p (the voice, the foundation of whose speech is one
letter which you bend in several directions).

Compare Dunash Ibn Tamim, PSV, 38-39: parm *=37T '3
PR VDY P2 DAY JITYY TUAY TITNAY ARSI Y33 pBEAID
RSN 1D DORVICT NINM peOnIN poYOn (for human speech
is made physically manifest by the instruments of the
lungs, the throat, the palate, the tongue, the teeth
and the mouth, and all these instruments cut the breath
that issues from the lungs).

This is an example of the literalism, almost
hyper-literalism, of kabbalistic exegesis, in which the
poetic image of the verse cited is taken as a
technically accurate description of the process cf
divine speech. In particular, the verse distinguishes
between the agency of voice and the flames it fashions,
and R. Isaac's interpretation highlights and utilizes
this distinction, applying it to the relationship
between voice and letters. This exegetical approach
became characteristic of kabbalistic biblical
commentary.
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power of Zeshuvalh they are hewn, and they are within

Teshuvah.33 The letters have a body and a soul.%¢ Pixed in

84 For the concept of a subtle voice that is not
perceived, compare Gen. R. 6:12: 1”730 1?p BraaT ')
BY1' ,0°WAIMB BIRY DONI'I NICAIDY IBID TVY DLINT non
13T 1D ARBY R W3 Wby p'dDWAnY  (The voices of
three things travel from one end of the world to the
other, yet the people in between do not perceive then:
the day, the rain, and the soul when it leaves the
body). Similarly, Pirkes de-R. >Eliezer, ch 34. 1 kAL R |
'191 BWI IYIP I'MY IDID TVY @Y INY nwod 11 (The
voices of six things travel from one end of the world
to the other, and their voices are not heard).

R. Saadiah Gaon, in his Commentary on SV, 2:2, 53
compares voice and speech: y')R s1n3% ABR IYR NPOEs Y
VIVKRE D RIT LIPY MIMY ,BVIP IBT2 Y3 praaw TRY IBIN
D20 AP 13N RN BdRDY Y ATTITIAT BOVRT B BUATNY » 121D
¥»®% &k (regarding these three the verse says "there is
no speech, no words, their voice is not heard (Ps.
19:4), for behold, vecice is that which is not
understood, words are separate, speech is the composite
of two or three words). Whether R. Isaac had R.
Saadiah's comment in mind, or even available to him, is
not clear. In any case, R. Isaac conception of voice
goes beyond R. Saadiah's notion of mere
inarticulateness. For R. Isaac, it is not Just physical
sound, but the underlying agency or intention of
expression. Compare Maimonides' exposition on the
voices of the celestial spheres in praise of the
Creator, based on his own exegesis of Ps. 19:4, in
Moreh Nevukhim, 2:5, in which the non-verbal praise of
the spheres is regarded as a higher level of
intellectual activity than articulated speech.

Judah b. Barzilai, PSSy, 208, distinguishes between
voice and speech, though not in the same manner as R.
Isaac: 9% y'X1 R17 9193 Y3pa v5 q13vy> 1P AIBIT 1R
YI1W? 9137Y 1®Y a1 {voice is not like speech, for
voice is inferior, and is not necessarily lingual,
while speech is lingual)., Szes, toc, 215-17. Compare,
too, Theology of Aristotle, 18.13-19 in Plotini Opera,
vol. 2, ed. G. Lewis (Paris and Brussels, 1959) 39,

regarding spiritual communication without words.

85 See line 166, above, and notes.

56 Compare Judah Halevi, Kuzars 4:3, trans. J. Ibn
Tibbon, ed. A. Zifrinowitsch, 209 line 6, regarding the
four vowel letters »"yax that: -sawy ninias bi-hE
NIPIAD NI'ARY  (they are like spirits, and the rest of
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the sinews of the head.57 In the breath are all the
letters,3® and the breath is fixed in the mouth. For there
is a distinction between the movements of the tongue and the

movements of the mouth,3® for the vessel of the breath is

the letters are like bodies). Compare Abraham Ibn Ezra,
Yesod Mor->a, ch. 1, (Jerusalenm, 1970) 1: niasna 5
NIBW3ID D'BIUBYY N1Y12d (for the words are like bodies
and the cantillation signs like souls); Commentary to
ExX. 20:1 in Peruse’s bhat-Torah, ed. A. Weiser, 127: s
RIDWID BT DBIBTY LNIDIAD BN MIYBR  ; Sefer hab-Bahir
sec. 115/47 and note 2 (the " Verushalmi® to which R.
Shimon b. Zemah Duran refers, in Nagen Avor, 74b, cited
by Margoliot, may well be the Zohar, which was so
called by R. Moses de Leon; see G. Scholem's article on
the Zohar, Encyclopedia Judaica, vol 16, 1210).

87 S¥, 2:3 (sec. 17): ninipn nwsns ap3 nivIaP
(fixed in the mouth in five places). In the long
recension, this section goes on to list the five
Places, along the length of the tongue. See "A
Preliminary Critical Edition of Sefer Yezirah," 147,
note 2.

See, too, Abraham Ibn Ezra, Torah Commentary, Ex.
3:15, ed. A. Weiser, vol. 2, 29: 3 ART PITIPY 17EY Hyas
NIYNIRT *RIID 87 nIdIPd wdn (The master of the Hebrew
language observed that there are five places [in the
head] which emit [the sounds of] the letters). He goes
on to list the throat, the palate, the tongue, the
teeth, the lips. Compare BDunash Ibn Tamim, APS¥Y, 38-39:
BY3TY TIWYY TIMY YINAY ARSI DO poaMA Il BTRN ‘93 33
ARIAT 1D DOIRTIN NIV [YININ DIYDID ALGR 2% 7pas (for
human speech is made physically manifest by the organs
of the lungs, the throat, the palate, the tongue, the
teeth and the moutk, and all these organs cut the
breath that issues from the iungs) R. Judah b.
Barzilal, PsSy, 208 lists the five places as 1) the
lungs with the throat, 2) the lips, 3) the palate, 4)
the tip of the tongue against the teeth, and 5) the
middle of the tongue. Compare line 139.

858 This is not just a description of a physical
realjity, but also a parallel kabbalistic statement:
breath, signifying the sefiral Binah, contains all the
letters. Compare Sefer hab-Bahir, sec. 143/49. This
intended parallelism between physical and sefirotic
structure is true, explicitly or implicitly, of all R.
Isaac's descriptions.
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the movement of the organs of speech that move with thenm,
and they have a fixed place, from which place it is

impossible to move.

8% R. Isaac accounts for the fact that SV
specifies that the breath is fixed in the mouth, not
the tongue, and possibly accounts as well for the
distinction made between tongue and mouth, e. g., in a
section such as $¥ 1:3 (sec. 3), i. e., between the
covenant of the tongue and the covenant of the mouth.
By rights, tongue and mouth should be one general
locale, the locus of speech. R. Isaac explains the
distinction in terms of their differing movements
contributing to the process of speech.
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The sphere:8° something which revolves like a sphere,s!
like the sphere of the head. It is from among the separate
entities,®2 and when it rotates it causes everything to

rotate with its rotation.83 Half of the permutations of the

60 Sy 2:4 (sec. 18).

€1 Revolves like a sphere: MS Harvard Heb. 58/11:
"revolves from one thing to another like a sphere."

€2 The precise nature of this sphere, as described
in S¥, was debated in the sources available to R.
Isaac. How R. Isaac himself understood it is not quite
clear from the scanty information his Commentary
provides. On one hand, his comment that it "revolves
{fke a sphere” implies it is called a sphere only in a
figurative sense. This approach follows that of R.
Saadiah Gaon, PS¥V 2:5, 84, who suggested that the
sphere in which the letters are said to be engraved is
so called because the letters combine back and forth in
& kind of rotating motion. This interpretation is cited
by Judah b. Barzilai, PSP, 209, as an exegesis of that
recension of S¥ which speaks only of the sphere itself,
as a phenomenon associated with the letters alone and
not in conjunction with other celestial entities,
specifically the celestial Dragon (See I. Gruenwald, "A
Preliminary Critical Edition of Sefer Vezirah," 148).
According to Judah b. Barzilai, this approach does not
posit the sphere as a distinct entity; the term is
merely a description of the metaphysical permutations
of the letters.

On the other hand, in calling it "from among the
separate entities," R. Isaac grants this sphere real
ontological status, and implies a relationship to the
celestial spheres. Compare Dunash Ibn Tamim, PSY, 70.
See Judah Halevi, Auzar/, 5:2; and Maimonides, FVesodet
Lat-Torah, 3:1; Noreh Nevukhim, 2:9, who speak of a
highest sphere, beyond the stars, which moves all other
spheres. See the note following.

€3 Judah Halevi, KXuzars, 5:2, after describing the
action of divine Will on primal matter, states: 3 =nx3
BYD 210 WX L TI'YIN YaVAN 3130 INBONY BUVAYRY YRR 3vvnm
DYPAY3a0 3 IBY 3309 NIVE IIINRT BN Y>3 (After this
the will and wisdom of God impelled the rotation of the
highest sphere, which rotates once every twenty-four
hours, and causes all the spheres to rotate with it).
In Halevi's system, this sphere, clearly celestial, is
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letters in the sphere is ¢wxs huadred tiirty one gates, above
and below the sphere,64 for there are four humdred sixty-two
alphabetical [permutations],®5 the mneumonic being "you

shall turn, "¢ and two of them are called a gate.®7 Forward

the highest entity of the phenomenal world. Compare

Maimonides, Pesodes hat-Toralk, 3:1; Moreh Nevukhinm,
1:72, 2:9.

€4 This follows MSS Harvard Heb. 58/11 and
Cambridge 671. The Angelica MS appears confused here.

€5 The number of possible combinations of twenty-
two letters in sets of two is represented by the
binomial coefficient formula n!/[m!*(n-m)!], where the
order of letters in a pair is not significant, and
n!/(n-m)! where the order of letters in a pair is
significant, with m=2 and n=22. Or alternatively,
[n*(n-1)...(n-m+1)]1/m! and n*{(n-1)...(n-m+1),
respectively. In this case, there are 462 possible
combinations of 22 letters taken in pairs, where order
is significant. There would be 221 possible
combinations where order is not significant, i.e. where
ab is considered identical to 4a. R. Isaac does not
explain the number 231 in S¥ in terms of insignificant
order, however, since SV 2:4 (sec. 14) itself insists
order is significant, as R. Isaac notes in the
following sentence. Rather, 231 represents a halving of
the number of possible combinations, situating thenm
above and below the sphere, as implied by the phrase in
S¥Y 2:4 (sec. 18) ,aipnd a%un% asm® ox 37> e 3T
VAL V1Y VY px- (and this is the sign of the
matter: whether for good, above, from pieasure, or fronm
evil, below, from plague). Compare Judah b. Barzilai,
PSY, 209-10, who explains the two halves as the one
sphere rotating backwards and forwards, or as two
spheres or wheels, a wheel within a wheel, echoing Ez.

1:16, making one complete, solid structure with outside
and inside wheel, above and below.

€6 This follows the MS Harvard 58/11, the idea
being that "it shall turn,” with a gematria of four
hurdred sixty- two, relates to the function as well as
the composition of the sphere. The reading in the
Cambridge and Amsterdam MSS seems confused.

€7 The number 462 represents the possible
combinations of 22 letters in sets of two. The set is
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and backward: as a sign of the matter: forward is ‘oneg,

backward is segcs. And all speech:®® if a creature does not

speak it is nothing,é® for the completion of speech is only

called a "gate." See R. Judah b. Barzilai, PSY 209.

68 S¥ 2:2,4 (sec. 19).

€9 R. Isaac is explaining the apposition of
creature, =ixs , and speech, %13v% , in S¥ 2:4 (sec.
19): 9Tnx bwa RXI* 9137 Y51 "1%°% 93 muyny (it turns
out that all creatures and all speech issue through one
name). The general provenance of his position is the
standard Aristotelian doctrine cited by most Jewish
philosophers from Onkelos on, that speech is the
distinctive essence of human nature. See Targum
Onkelos, Gen. 2:7; Solomon Ibn Gabirol, Tikkun Xiddot
han-Nefes, (1807) T:ns3u3Tn ©DiIn {the speaking soul
[i.e., the rational soul]); Judah Halevi, Kwzari, 5:12,
272, line 8: »a37Tn n3% RIP Y BIXRT 13 W nIP By (What
distinguishes a man is called the power of speech);
7b/d., 5:12, 276: ,pa*H> 11°%53 893 DANIAB NINSN »39
NABIRY RYR 7°2Y 'Ry (All these powers [of the soul]
cease to exist with the destruction of their organs,
and there is no permanence except for [the power of]
speech); Abraham Bar Hiyya, Hegyon han-Nefes, 38: 3
19377 N7 RIT MR YW AR DYTIBN BIRY 973 (For the
definition of man that indicates the roots of his
created form is "the animal that speaks" ; JZdew,
Megillatr ham-Megalleh, 58; See, especially, Maimonides,
Moreh Nevukhim, 1:72, who says: pInn 13 TN 3T
Y VYR BTIR 33D ThR YD 33 nsavw 7. .. 3THT NS RN
TNV TITIIR T LTIV v3vvnn no%Y 8y "3 5N (That which
distinguishes amaan is the faculty of speech...if you
would imagine a human being lacking this power, left
only with the animal faculty, he would perish
immediately). Maimonides' explianation for the necessity
of speech in man is naturalistic, however, while R.
Isaac's, as the example which follows demonstrates, is
categorical and formal. Purther, R. Isaac, whose
objective is to explain the statement in SY 2:4 (sec.
19) "all creatures and all speech issue through one
name,"” asserts that not just man, but all creatures in
general are nothing without speech. What, exactly, he
has in mind is not quite clear, unless it be in
reference to Rava's artificial man in the example he
cites immediately following, which is "nothing” in

comparison to the human being it was intended to
emulate.
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through breath. Whereas?® Rava created a man, he returned
him to dust, because he did not know how to introduce breath
into him such that he could speak and exist thereby.?7! JIn
one name: their root is in one name, for the letters are the
visible branches, like the flickering flames, which have
motion, which are attached to the coal, and like the twigs
of a tree and its branches and boughs, whose root is in the
tree.”2 So, too, weighing is from hewing, and exchange is
from weighing, and from exchange is form. All the things are
made into form, and all forms issue from but one name, like
a branch that issues from the root, so it turns out that
everything is within the root, which is one name, therefore

it says at the end one name.?3

70 And whereas: A concessive clause showing Arabic
influence in the use of pgxy for {®Y : see M. Goshen-
Gottstein, Zajpbirah, 131, sec. 239.a.

"1 Sank. 65b, and Rashi, Joc. clt. The
relationship between speech and breath, particularly
the notion that the absence of speech signifies the
absence of animating breath, is reflected in a nexus of
aggadot and midrashim concerning the creation of Adam
as a golew or inanimate mass, into whonm breath and
speech were placed as the completion and perfection of
his form. See, e. g., Sanh. 38b; Yalkut simoni/, Gen.
no. 34; Gen. R. 14:8, 24:2. Any or all of these

midrashim could have served as adequate sources for R.
Isaac here.

72 Ses lines 3-6, above.

73 R. Isaac explains the dictum of SY 2:4 (sec.
19) on the basis of his thoroughgoing theory of
emanation, in which all phenomena can ultimately be
traced back to the effects of the one divine Name.
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Void"¢ is an essence that has no form,”5 emanated from

74 S¥V 2:5 (sec. 20).

785 See above, line 166, and note. Abraham bar
Biyya, Hegyon han-Nefes, ed. G. Wigoder, (Jerusalenm,
1971) 42, and n. 20, identifies ¢olz with primal matter
and boku with primal form.

See Azriel of Gerona, Perus ba->4ggadot, 151, note
7, where Tishbi observes that for the Gerona Circle,
based on the teachings of R. Isaac, tohu corresponds to
Hokhmalk as primal matter, the essence which has no
form, and boku corresponds to Binak, as primal foram.
See, too, Nahmanides, Zorat Commentary, Gen. 1:1, and
especially R. Jacob ben Sheshet, Wessv Devarim
Nekholhim, ch. 9 (32a-33b, 120; 37b-38a, 129), who, as
Tishbi notes, consciously cites Bar Hiyya as his source
and precedent. Compare Asher b. David, Kabbalat R.
Asher b. David, 52b.

Here, however, R. Isaac states that yan on the
one hand, is an "essence that has no form,"” which would
imply identification with the sefiratb Hokhmah, yet, on
the other hand, it emanates from the summons cf
Teshuvakh, that is, from BZ/nak and the sefirotic efflux
it draws from above to the sefsrot below (see following
note). This apparent discrepancy is resolved in the
formulation of R. Azriel of Gerona, which makes
explicit some of the implicit premises of R. Isaac's
system. He explains that the system of sefsfro¢ and
letters is not one~dimensional. Rather, it operates on
multiple, parallel levels of imbedded hierarchy. The
arrays of sefsrot and letters appear in parallel sets
at different levels of being. In his comment on SV 2:6,
PSY, ed. H. D. Chavel, 459, R. Azriel says that tolbu is
associated with A7nakh. More explicitly, in PSSV 1:11,
457, he says: 3¢ n33 x7p3 nia'n: TIERY Nd3 RIPIY DY
»ITN I3 3BT DIVAIRT INIXIY LASRIR ‘WYY no3Y ,ny1'po
I3 ¥E YV NO L3 L,navEa 103 TRTY NI AD Ny
ap'wn (what are called "pathways" in the first power
are called "seffrot" in the second power, and "letters"
in the third power. Within those letters He hewed toiu,
which is the power of the essences that have no
impression, and bokiu, the power of the essences that
have an impression). On the first level, corresponding
in a general sense to what will be called the sef/rak
Hokhmah, is the set of what will later be manifest as
ten sefirot and twenty-two letters, appearing as a sun
of thirty-two "pathways, " undifferentiated with respect
to their nature as sefirot or letters. On the second
level, emanating from the first and corresponding to
the sef/rah Binmalk, the set of ten seffrot appear in
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the summons of Zesuvald,7¢ from which darkness issues,??

and

their ownmost nature. On the third level, emanating
from the second and corresponding to the lower frame of
seven sefl/rot, the set of twenty-two letters appear in
their ownmost nature. Each successive level is
ontologically dissimilar to the one above from which it
issues, while reproducing a formal similarity to the
level above in terzs of the order and character of its
constitutive entities. This means that formally
speaking, foku is parallel to KHokimalk, and represents
the power of formless essence. At the same time, in
terms of ontological position, ¢olz as such appears on
the third level or set of emanations, the level of the
letters, emanated from the second level, Bszak, and
called collectively "the summons of ZTeshuvah."

76 On the phrase @w3vgnn n3apdry , translated here as
the "summons of Zeswuvalk," the invitation, preparation,
commission, elicitation of the sefsirah Binak, which
suamons forth and elicits the lower sefirot, see supra,
ch. 8.4. See, especially, the use of the term yIB°r in
the context of an emanated hierarchy by Abraham Bar
Hiyya, Megillat haw-Megalleh, 22-23: %3531 WR 1IRW
12 IR IVIPY VR JWY IDITEY RIIP RIT ROVIITT IVIDD
RIPYY BI19'p vy [nvwvann nvwevEn k73] nsgronn avyd
TIBT TIPY RIW AIRSIPD JIUY RIVID INRY LIB°TY IXRDA
8'an ndIpna  (For the light which was distinguished on
the fourth level is called and summoned to return to
its proper place at the fifth {var: third and fifth]
level. The explication of "called (Gen. 1:5)" is
"summoned.” You find the term "calling" for the term
"summons” in many places).

I. Tishby, Perus ba->Aggadot le-R. Azriel, 133,
line 10 and n. 6, defines the expression as "the efflux
of Brinalh that fs prepared to descend to the serfs/rot of
the frame. In this sense this expression isgs brought
four times in [PSY of] R. Isaac the Blind (S¥Y 2:6 and
4:3)."

Compare Asher b. David, W¥acasel Beresit, in
Kabbalat R. Asher b. David, 54: ,ypamn %3 mprde nIv
P ARIY RID 1T AWIVI AMBEAY ATRODAY TITABNY TONT RIDN
TWIYY AIMPNY IMOD AR P> Vryres ,yamkn ("...birds that
fly over the earth (Gen. 1:20)," the summons of Hesed
and Pakad to Tiferet and from T/feret to <Atarsh, this
is "birds that fly over the earth,” that each one
emanates from its power to fFiferet and <Atarakh).
According to this usage, nimrn is another term for
emanation, or the elicitation of efflux, and is
applicable to any seriral in its relation to a sefsralh
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therefore it says "the locks of your hair are like purple
(Cant. 7:6)."78 7oku (void) is in the manner of the
expression "regretting the earlier deeds," erasing what had

been.?® So, too, the void is the impression of the essences,

below it. Similarly, from the perspective of the
recipient, sb/d.: %> S3p% ni3'ax ninrn nIvaps nIndN
BA”I¥D b wpw nux1 nnx  (and the powers that receive a
summons, each one must receive efflux according to its
activity).

Nacarekhet °Elohut turns this term into a direct
epithet for the seven lower sefsfrot: "The adepts call
the seven sef/rot and the drawing of efflux one from
the other "summons" and since they are dimensions of
the third (1.e. Bsnah), they add and say "the sSummons
of the third (ch. 4, end, fol 74b)." According to
Tishby. "the explanation of the Macarekhet...does not
agree with the original meaning."

77T Hagigah 12a: pviun > nxk Mopng PIT0 1P 1N X3
TIn XN inbY 12313 (It is taught: tfobu is a green line
that circumscribes the entire world, from which
darkness issues).

78 The proof-text shows that from the "head,"
symbolizing Bi7rat and the sefi/rot above it, dangles and
descends a purplish darkness. Compare Azriel of Gerona,
P4, 5, lines 4-5, commenting on the continuation of
Same verse: n> NBONT ABPINT OO NVTY 2D L, DHATI IOR Y
P ,BYIMION B3 YOn Yi%D BIRDY LYON wwnnpd bEYnY nins
SIWTT? NILT SIPE OO8T LTUNNI SIWP 959NN RIT I¥D 'BR 15
@>'p ry»>a ("The king is bound in her tresses," you
already know that the soul, Hokhmalh, is a power in the
brain and from there extends to all. Man is comprised
of all the spiritual things. Therefore it says "the
king," which is Zeswuvah, "is bound in her tresses": it
compared the site of the brain, to strands of hair,
f£ils in the vernacular).

R. Isaac may be reading the term 1Ba"xk , not as
purple, however, but in line with his father's
definition, in his animadversion to Maimonides, #/shnel
Torah, Hilkhot Klei ham-Mikdas, 8:13: {paax axas %
IBXR XAPI 13 2V 1'¥AN WOOUH IR 1r3vm vawm aram (It
seems to me that 2argamar is woven from two species or
three colors, thus it is called argaman (the woven).
If so, the verse is brought to show that multiple

entities, fohv and darkness, emanate from the upper
sefirot.
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for it has no form. From the subtlety of essence, which is
sul:ztantial, is made the thick air,®° from which comes a
substantial darkness,®! which is matter, which is
substance.®? Therefore it says "darkness, cloud (Deut.

4:11)."83 The example is the darkness of Egypt.®4 and

79 Kiddusin 40b.

89 The term "sy , thick, is used frequently by
the Tibbonites in contradistinction to pt , subtle or
refined, to convey relatively more material substance.
See J. Klatzkin, Zhesaurus Philosophicus, vol. 2, 118.

The concept of a more material versuvs a more
subtle air appears in Judah b. Barzilai, PSy, 184: nxi1n
NINDY ... 22V? ADITY IIRT RINY DOWILD BVY IRTIIT NINN
TAIR? DYORE 13 MAPIBT VIR RIT PTAY PIN WY NIIBND ROIY
TP RIS WRD N131170 13 @@ NAT RAIRTY YIDY TAIRID IVIANY
TIWVI TP IPT NTIBI IR YR N3AT BIEY NIIIYRAN Y ongn
IR RI1MY M3 Ivny 1B (This is the visible air. Some
explain that this is air which resembles darkness...
This alr is like fine smoke, and this fineness is the
air which is bounded between the heavens and the earth.
Whoever wants to see it can look at a house which has
windows. When a ray of sunlight enters a window into
the house one can see a line like a pillar from the
windows, and this is the air). Here, too, air is
associated with darkness, as R. Isaac proceeds to do.

81 The repetitive use of the term wnd , substance.
in context with darkness, is not just an address of S¥
2:5 (sec. 20), it is also likely to be an allusion tgo
Ex. 10:21: 9on wn*1 , a darkness which may be felt.
This is substantiated in the reference to the Egyptian
plague of darkness in lines 221-22 following. In this
way, R. Isaac explains the transition stated simply in
S§¥ 2:5, that "He formed matter from void," by supplying
the middle term, taken from WHagigah 12a interpreting
Gen. 1i:2, that darkness issues from the void, and
matter from darkness.

82 S¥Y 2:5 (sec. 20) reads won 17103 ax* (He formed
matter from the void). See Ex. R. 14:1. R. Isaac is

explaining this process by supplying an intermediate

stage of partial materiality between the immaterial
void and matter itself.

83 The proof-text seems to support the notion of a
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therefore they knew that all that darkness was from a
supernal cause. 24fe/ak (pitch-darkness)8® is more than
darkness, for it does not even have air, and <alata
(gloom)8é is composed of both of thenm.

Great pillars®? are from the geminate letters®® which
are from the great ones,®® which are roots. The roots are
inner essences which are included in the ten Sefsrot: they
are the six extremities®® and the "summons of Zeshuvalr"
which is "the hiding of His power {Hab. 3:4)."9% Those seven
geminate letters, which are the great pillars, are those of

whom it is said "who pastures among the lilies (Cant.

progression of densities, darkness, followed by cloud,
a "thick air."

84 Ex. 10:21. See Ex. R. 14:1, and Rashi's
ceamentary, Joc. corft.

85 Ex. 10:22, et al.
86 Gen. 15:17.
87 SV 2:5 (sec. 20).

88 The association of the "plllars” with the seven
geminate letters is based on the verse Prv. 9:1:
V3P N'7TIdY 3%¥n...(...she has hewn her seven pillars}.

89 The sefiret¢, as he goes on to explain.

90 S¥ 1:13 (sec. 15). These are the cardinal
directions of S¥ 1:5 (sec. 7), each associated by R.
Isaac with one of the lower six sef/rot. See lines 82-
84, above.

1 This phrase from Hab. 3:4 was used as an
independent descriptive divine attribute by Solomon Ibn
Gabirol, "Keter Malkhut," &/res bak-Kodesh, 1:22:1, 38
line 6. Compare Sefer hab-Bakhir, 148/50: 71'an 'R2
X13INTT TIAW VIXT NI ROR L, 3v1y (What is "the hiding
of His power?" That light which was concealed and
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2:16)." The "bet"®2 alludes to that which is exalted above
the serar/m.®3 1t is written "for all,"?4 which is Yesod
€0lam, which is of the six extremities,®> and which is set
in judgment.®€¢ Therefore it says "who pastures among the

lilies," who pastures®? his world among these six things,®8

hidden). The Ba4/r uses this as an epithet for ZB/mah,
and R. Isaac's usage concurs.

92 The reference is to the letter He? of prigiws.

83 Pirkers de-R. >Eliezer, ch. 4, has an angelic
hierarchy in which the serarf/m are the highest order of
angels, closest to the divine Presence. See, too,
Eccles. R. to Eccles 10:20. Serafi/m are also implicitly
the highest order of angels according to the Kedusah of
Yozer in the dajly prayer service. Alternative systems
list serarf/m as of middle rank, e. g., Maimonides,
Yesodel ha-Torah, 2:7.

In this case, the prefix 's apparently signifies
the lowest seffirah, Malkhut, exalted above the highest
angels, the serafia®. This lowest sefsirak is "in" the
group of six sefZrot. As such, it is the seventh of the
lower group of seffrot corresponding to the seven
geminates and seven pillars.

94 1 Chr. 29:11.

93 The point is to identify the phrase %» 3
"for all,” of 1 Chr. 29:11 as one of the sefirotic
epithets, along with the five more obvious descriptive
attributes of the verse, for a total of six sefrirot
that comprise a unified group, alluded to in the verse
Cant. 2:16. In other words, 1 Chr. 29:11 corroborates
Cant. 2:16 as a proof-text for the notion of a special
aggregate of six lower sefirot.

86 VYesod is aligned with the serfirot of rigor and
Judgment. See lines 38-39 above.

87 In the sense of "shepherds," directs and
controls.

98 The word ps3www , lilies, is read as prav we,
siX years or six lower sefirot, according to the
classic midrashic hermeneutic technigue that permits
minor variations in the vocalizatior of a word. See 1I.
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which are the forefathers®® of all offspring.io00

That is not caught:1°! darkness that is subtle,l02
which is an air so subtle that it passes behind the spheres
and the firmaments and within them by virtue of its great
subtlety, and is not caught. The air caught within a leather
bag, however, is coarse. No obstacle hinders the subtle,
supernal air, for it is subtle, and according to its
subtlety is its strength, for by that subtlety it has
strength such that a wall or partition cannot stop it.103 1t
is from among the inner spiritual essences that are not
perceived, that appear to the heart. He hewed fror them, and

there were emanated from them bodies which are perceived.

Heinemann, Jdarkhei ha->Adggadabh, (Jerusalem, 1970) 126-
29.

99 The patrices or forefathers are listed by Asher
b. David as the sefirot Gedulah, Gevurah, Tiferet, in
Sefer ha-Vihud, Kabbalat R. Asher b. David, 56. 1In
MNacaseh Beresit, [bld., 54, Tiferet and c<dtaralh are
also called patrices. Apparently the term can be used
generically o€ 211 the lower seflrot, as is the case in
R. Isaac's usage in the present instance.

100 See Ezra b. Solomon of Gerona, Perus le-gir

bas-girim, to Cant. 2:16, in Kitvel Ramban, vol. 2
492.

»

101 Sy 2:5 (sec. 20). "Caught" is used here in the
sense of "perceived," and was chosen with an eye
towards R. Isaac's explanation.

102 The association of air and darkness appears in
Saadiah Gaon, XHa->Kmunot we-had-Decot, 1:5, 34.

103 This discussion of the supernal as opposed to
physical air is based directly on R. Saadiah Gaon's
Commentary to SV, 4:1, 107; KHa->Emunot we-had-Decot,
ch. 2, 57 (...which is subtler than all, and stronger
than all), 67. See, too, Judah b. Barzilai, Psy, 178,



Twelve [letters] simple!®¢ in their

are] twelve pillars: for all things

essences, faces within faces, faces

envisions,1°5 as they have said "He

Torah."1°¢ And the sign of the matter:

115
subject-matter, [which
are essences from within
from within faces. He
glanced into the

it used the tera

"sign" to hide the matter.1°7 Twenty-two objects: each of

the twenty-two letters is a great object.1°8 What is an

"object?" Material that comprises a

a vessel like the stones of a tower:

vessel, but it comprises

it has many stones, and

each one is a name in itself, and all of them are called by

one name, which is "tower."12s8

and compare 211-12,
171-74.

340-2. See J.

104

SV 2:3, (sec. 17).

103

SV 2:5 {sec. 22).

106
point is

Gen. R. 1:2. "They" refers

that spiritual

Dan,

"envisioning” or

Torat has-Sod,

to the rabbis.
"glancing"

The
is

one of the constitutive processes of creation.

107 Sign, in rabbinic usage, usually revelatory of

an inner condition, can also denote
concise,
14:12:

therefore obscure and reccndite.
"Why can a person not adjudicate from words of

something overly
See Num. R. .

Torah? Because it is closed up and entirely of
signs...But from the words of the sages a person can
adjudicate properly because they explicate the Torah."

Also, see Bava Batra,
and Leah are secretive.

123a, where signs between Rachel

108 This means they have a supernal, metaphysical

existence.

103 R. Isaac explains SV 2:5,
referring to the relation between a

(sec.

22), as
compound and its
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constitutive elements, each element a distinctive
existent unto itself, and all combined into a unique
and unified whole.
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Chapter 3

Their foundation:! the foundation comes from them, and
they are its cause.? The foundation of the three matrices is
Bilnak.? These statements only mention perceptible causes
from causes which are not perceived, and therefore they are

called matrices.¢ Afterwards it calls thenm patrices.3 A real

1 SV 3:1 (sec. 23). See 1I. Gruenwald, "A

Preliminary Critical Edition of Sefer Yezirakh," 151, n.
1.

2 Compare lines 26-27 above, where R. Isaac
explains the letters as a "foundation," not regarding
the sefirot, but for what the letters, in turn, will
generate. The sef/rot, there as here, are called the
"causes"” of the letters. R. Isaac is reading SV 3:1
(sec. 23 and note 1) as follows: 1799 ¥'DR NIBDR WIVY
(Three matrices: the letters 2#s are their foundation).
In other words, the entities that on the sefirotic
level are called collectively "matrices,” have, on the
alphabet level below, letters called "foundations,"
specifically g¢"nx . The corresponding sef/rot are the
"causes" of the foundation letters.

3 R. Isaac identifies the matrices as 8inak,
Hesed, Pahad, line 152 above. See, too, line 17, abeve,
and note. ABsinak is the "foundation" of the three
matrices in the generic sense of the term "foundation,"
as the prior and higher emanative source. This is not a
direct interpretation of the term "their foundation"
from S5¥ 3:1 (sec. 23). Compare Azriel of Gerona, PSSV,
1:10, in Kitvel Ramban, vol. 2, 456.

4 According to R. Isaac's reading, the matrices
are not identical with the foundaticn letters ¥ DR
rather, they are the serf7rot which parallel these
letters. Thus, R. Isaac explains that S¥ does not
specify the names of the matrices, the unperceived
causes. Only the names of the foundation letters are
specified, consonant with their nature as perceptible
causes.

R. Isaac's explanation for the term IR  may
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Hand,® for sometimes a person weighs with the palms of his
hands, according to what is written: "and by the
skillfulness of his hands he guided them (Ps. 78:72)." The

hands also receive blessing.?

“af, a mystery...concealed® from the prophets.® And

refer to their generative properties, imperceptible
causes which give rise to perceptible causes. He may,
however, be focussing on their hidden quality, in which
case he could have in mind a reference to Berakhot,
53b, sabbat, TTb, Pesahim, T5b, regarding niBBIR BN
nIBBIY IR, dark or dim coals.

® SV 3:2 (sec. 27). R. Asher b. David identifies
the patrices as the sefirot Gedulah, Gevurah and
Tiferet in his Perus sem ham-Meforas, in Kabbalat R.
Asher b. David, 13 (compare his Sefer ha-Vihud, ibid.,
56. R. Isaac, in what seems to be an equating of
matrices and patrices, may refer either to the overlap
of the sefirot Hesed and D/n, or to the ultimate unity
of all sef/rot in general.

¢ Rashi, Zorah Commentary, Ex. 14:31.

7 The point seems to be that the expression n3
72 m M3 nidr should not be understood as merely
abstract and directional, in the sense of "to the slide
of merit or demerit," nor even in the figurative sense
of a scale pan. Rather, the n> signifies an entity in
itself, a sefiral that performs functions analogous to
those of a human hand that weighs and that receives
efflux or "blessing" from sef/rot above it. Thus the
allusion to Rashi's coament on Ex. 14:31, cited in the
previous note, is agpropos.

& SV 3:2 (sec. 24).

9 The allusion is to PRerakhot 34b: "All the
prophets only prophesied regarding the messianic era,
but regarding the world to come, "the eye has not seen
(Is. 64:3)." The matrixes unfold from Z/za’s and are
represented essentially by B/nab, the concealed. R.
Jacob b. Sheshet speaks of a nexus of associations
between the upper sefirot, the biblical €fdenrn, and the
verse Is. 64:3 (Nesiv Devarim Nehokhim, ch. 9, lines
71, 110ff, 125, 396, 434). The "world to come" as an
epithet for As/nmalk becomes standard among later
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wondrous, in that it ascends upwards,1® and these are things
to which descent does not apply.l!f And sealed with six: ‘xS,
&s>, S°n, °Sm, Sm>, 2°5,12 which are within the Name, as is

written in the first chapter,’2 in which the six extremities

are sealed.14 For the Name is sealed in all, and all is

kabbalists (see, e. g., Zokar, 2:27b, 115b; 3:278a. It
appears the connection was already made by R. Isaac.

10 Compare Azriel of Gerona, PSSV, 3:2, 460: .m>pip
7123 AIND Y AYINDY 2N nad R (Wondrous: in that
it comes from Teshuval, and is elevated unto Keter
€£/yon). Both R. Isaac and R. Azriel explain hiddenness
as an effect of ascent. On the meaning of ascent and
descent of the sefsirot, see the following note.

11 see H. Padaya, Pegam ve-Tikkun, 173, n. 54,
174-77, regarding the definition of ""ascent" and
descent” in R. Isaac's system. According to Padaya, the
descent of a sefrrah can be understood in two ways:
positively, to bestow blessing upon beings below;
negatively, iIn the sense of exile and diminished
reception from above. It also implies vulnerability to
influence and negative impact from below. The upper
three sefsrot are immune to such influence or descent.
The ascent of a seffrah connotes its joining to a
higher sef/rak resulting in a stabilizing of efflux and
general sefirotic harmonization. As Padaya notes,
ascent may be the effect of human theurgic activity,
such as prayer. See her analvsis. 233-51,

12 The explicit permutations of the three letters
is laid out in SV 3:8 (sec. 35). I. Gruenwald notes,
however, that this text does not appear in any of the
short recensions ("A Preliminary Critical Edition of
Sefer Yezi/rah, 155 n. 1.). Even so, it would have been
known to R. Isaac from Judah b. Barzilai, PSY, 219-20,
or from other recensions of S¥ with which he would have
been directly familiar, or he could have worked out the
permutations himself.

13 Lines 17-19, above.

14 Sy 1:13 (sec. 15).
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sealed in it.!% Rings: what is the meaning of a ring? The
finger goes into it. It is something that is fastened to
something that fastens something else, and from that to
which it is fastened comes its power, for as long as that
seal ring is on one's finger, it receives increase by
sealing with them.16 All these are awesome powers, these
from within those, the inner ones among them from those more
interior to them, this from that and this from that.1?

And divided into male and female::s according to the
letters which come into contact with eachother, according to
their order is their ultimate effect.1® If the majority of

the feminine [letters] are on one side, the minority is

13 Lines 17-19, above.

16 The image is of a seal ring, moved by the force
of the finger it sits on. R. Isaac reads the term
"rings"” from SY as an image for the hierarchy of
connected sefirctic powers. The plural "with ther, "
which appears in masculine or feminine form in all the
MSS, apparently refers to the multiple layers of the
seal ring, all of them moved with the motion of the
finger.

17 For this rhetorical flourish, evoking multiple
hierarchical levels in a Heikhalot style, see line 19,
above, and note.

18 See 1. Gruenwald, "A Preliminary Critical
Edition of Sefer Vezirah," i5i can SV 3:2 (sec. 24):
this text appears only recensions n...s.

19 Ljit., “"the completion of their work." This is a
technical expression, from sabbat, 75b, meaning the
final step in the manufacturing process which gives an
object its ultimate character. It is used here in the
sense of "ultimate effect," in that, while each letter
of a word has its own property, the ultimate effect of
their combination depends on the order of the letters.
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nullified in its minority by virtue of the majority. For
shin is fire, it has femininity,2° and when it is contiguous
with air,2! which has male and female,22 then the feminine
prevails. When air and water23 are contiguous, the majority
of air is male and the minority female, therefore

masculinity prevails over femininity.24 The turning23 of

20 This association between fire and femininity is
made by Judah b. Barzilai, PS¥V, 220, without
explanation: nap: wx (fire is feminine). Other
commentators, such as Dunash b. Tamim, do not associate
a partjcular gender with a particular letter; rather,
it is the order of letters that results in overall
masculinity or femininity (APSFV, 53-58).

21 signified by the letter aleph.

22 shabbetal Donnolo, Serfer KHakmons, ch. 3: g
B2I03 IR B1...BIDT RTMIDHYT NOBRBY TOYIBD 2YIRI VIR
NISIP2: RVI5BY nop3dY T'?I1dn (There is air in the world
that gives birth to, grows and bears males...and there
is air in the world that gives birth to, grows and
bears females). Air as containing both male and female
elements is also implicit in its role as mediator
between water and fire, SV 6:1 (secs. 25, 26).

23 sSjignified by the letter mew. According to
Shabbetai Donnolo, Joc. cit., wetness gives rise to
masculine creatures.

24 Water is masculine, according to Judabh b.
Barzilai, PSY, 220: p'a3 7R 113> 79d 3p3y (female
from male, for example, earth from water). R. Isaac
here apparently means that the combination of air,
which is both masculine and feminine, and water, which
is masculine, produces a preponderance of the
masculine, to units to one, and therefore masculinity
prevails. R. Isaac's explanation of the gender of the
matrices is based on material from Shabbetai Donnolo
and Judah b. Barzilai. While the later assume these
assocjations and give them no particular emphasis, R.
Isaac develops the relationships systematically.

25 The term 91p% is used in the sense of general
change and variation of form, of turning, but not
necessarily to the reverse or opposite, as in Abraham
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these letters is like the rotating of a sphere, from <onrneg
to negca and negca to <oneg.2® QOur teacher says2?7 that
everything is engraved upon the sphere. Just as this is so
for all the species in the world, so too for all the letters
in their entirety, each single one of them has an
engraving,2® for good and for bad.29 Sometimes the engraved
letters come in contact for good, and sometimes the result
of the engraved letters is for bad. For the matter does not
depend on the varying contact of the letters, rather, the

letters themselves, each thing and letter being engraved in

Bar Hiyva, AHegyon ban-Nefes, ch. 1, 39, regarding the
forms of earthly beings: nspand 1YxR3 axzniIn 130
np®n31 (for the form of these things changes and
alters). Similarly, Judah b. Barzilai, APS¥Y, 209,
referring to recensions of S¥Y 2:4 (sec. 18) that read
"sphere,” and sot "dragon and sphere” : %a%a IBIY ARITY
IT DY LTY IDIBOAT INITNY NIAIRT IID'H 1Y SV 1Tay
(The intent of saying "sphere"” alone is in the sense of
the turning and returning of the letters, and their
changing from this to that).

26 This is a reference to SV 2:4 (sec. 18).

27 For the question of attribution and authorship
of the Clommentary raised by this reference to "our
teacher,"” see supra, ch. 2.4.1.,

28 This idea is a conflation of the prevailing
twelfth-century concept of the apl/anos, the sphere
containing the shapes of all things, (Adelard of Bath,
Quaestiones Naturales, ch. 76, in Berakhya ha-Nakdan,
Dodi we-Nekhdi, ed. and trans. H. Gollancz, (London,
1920), 160), with the Heskhalot concept of the pargod,
the heavenly curtain into which is woven the forms of
all creatures (Seder Rabbalk de-Beresit, in Baters
Nidrasot, vol. 1, 44), together with the concept of the
sphere of the letters in Sefer Vez/i/ralk. See G. Scholenm,
Major Trends in Jewish Mystlicism, T2, 367 n. 114. See
supra, ch. 2.4.1, for a discussion of these doctrines.

23 From S5V 2:4 (sec. 18): pxy ,2330 732 a3I18Y BR
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its place to accomplish an act.39 Soxetimes the letter
itself changes from good to bad and from bad to good.

Nem is quiet:31 Silexnce. "subtle quiet (1 Kings
19:12),"22 as it is written, "a time to be silent, and a
time to speak (Eccles. 3:7)." This is Hashmal, about which

they have said "at times they are silent, and at times they

VaIn wdY Y.

30 Compare lines 252-56, where it is the order of
contact that determines the ultimate effect of the
letters. Here, where R. Isaac states that each letter
itself is determinative of an outcome, without
reference to its combination with other letters, the
issue centers around the good or bad quality of the
letter, based on SV 2:4 (sec. 18).

In this case, the place in which each letter is
engraved may have something to do with the sefirotic
context of the letters, particularly regarding the
lower seven sefifrot. With respect to the issue of good
and bad effects, the letter may acquire the character
of the sefi/rak with which it is associated in its
engraving, for good or for bad. Compare, for instance,
Azriel of Gerona's comment, regarding the motion of the
sphere of the letters, in his PSY, in Kitves/ Ramban,
vol. 2, 459: Y73 %t 2Nk ,D'BUT T D3R .INRY BID
(Forward and backward. Forward is Mercy, backward is
Judgment). The sefirot provide a context for the
letters, in this case, in terms of the direction of
their motion on the sphere. Similarly, in R. Isaac's
system, there seem to be two dimensions that affect the
ultimate meaning of a combination of supernal letters:
their order in ccntact with other letters; their
individual position in reiation to the seffrof, and the
quality they acquire in that relationship.

31 See I. Gruenwald, "A Priliminary Critical
Edition of Sefer Yeziralh, 152, (secs. 25, 26) and
notes. Gruenwald places this wmrfshnal in context of the
third chapter of the long recension, as it appears here
in R. Isaac's Commentary, though Gruenwald notes its
position as 6:1 in most short recensions. This mishnah
is 3:3 in Judah b. Barzilai, PSY, 216.

For the variant nmsm»yy p"n see Gruenwald's
apparatus.



Chapter 3 124

speak."33 For silence precedes the sibilance of speech from
above to below: jfas-mal/, and from below above: ma/-has.3¢
All the letters are divided into silent, sibilant, and their
intermediate.33 In each one of the letters is all letters,
but each one has a root36é of its own. All ten sef/rot are in
each and every letter.37 Therefore it says "a/eph with all

of them and all of them with a/eph, bet with all of them and

32 This proof-text is brought by Judah b.
Barzilai, PSSy, 221.

33 KHagigalh, 13b.

34 Judah b. Barzilai, PS¥y, 221, explains that the
silence that initiates speech is the closing of the
lips to form a consonant, followed by an opening
through which issues a sibilant or vocalic sound. R.
Isaac seems to refer to this explanation.

The association of ftas-ma’l with "from above to
below," and msa/-/has with "from below to above," may
also be based on Judah b. Barzilai's dipiction of the
closing and opening of the lips in speech as upward aand
downward movements. In 4as-ma/, the lips begin open,
and move together, what Judah b. Barzilai calls a
downward motion, from above to below; in mal-has, the
lips begin closed and move apart, what he calls an
upward motion. For R. Isaac, this process also has its
metaphysical counterpart.

In Fagigas 13b, the composite name Hasmal is
explained: "when the divine Word goes forth from the
mouth of the Holy One, blessed be He, they are silent:
and when the divine Word does not go forth from the
mouth of the Holy One, blessed be He, they speak."
Above to below is silence, then speech; below to above
is speech, then silence.

3% This reading of the three matrices as
categories under which all letters fall is implied in
the discussion of the process of speech by Judah b.
Barzilai, PSY, 221.

36 Or principle.

37 See swupra, ch. 6, for a discussion of lines
264-71, this concept of mutually imbedded principles,
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all of them with be#,"s® for how can there be a comparing
unless one of the letters includes all?3% For instance,
aleph contains the first ten seflrot, which are engraved in
breath from breath.4° In each and every one are something
like subtle essences, inner, hidden, immaterial. All that
would in the future be hewn from them was already in thenm,
just as within a person were all his offspring.41 So too
regarding each letter within the pillars of the letters.42
For this is their engraving within the forms of the great

letters:43 closed within them, hidden and recondite, was all

and its precedents in Aristotle, Proclus and R. Moses
Ibn Ezra.

38 Sy 2:2, 4 (sec. 19).

39 Based on Maimonides, Moresd Nevukhim, 1:56,
trans. S. Pines, 130: "Know that likeness is a certain
relation between two things and that in cases where no
relation can be supposed to exist between two things,
no likeness between them can be represented to oneself.
Similarly in all cases in which there is no likeness
between two things, there is no relation between them."

40 Compare line 10, above, that the sefsras
Hoklhmal, symbolized here in the letter a/ept, contains
all sefirot, and lines 54-56, that all the sefirot are
contained in infinite series in ¥ahsavas.

"Engraved in breath from breath," based on Sy 1:14
(sec. 16), refers to the sef/rah Binak. See lines i39-
41, above. Compare Azriel of Gerona, PSY, in Kitvers
Ramban, vol. 2, 457.

41 While this common-sense concept does not
require any traditional source, examples of precedents
include Gen. R. 24:2, regarding Adam's vision of all
future generations of his descendants inscribed in his
unformed matter; Sanh. 37a on Gen. 4:10, that capital
punishment based on mistaken testimony destroys not
only the individual but all his future offspring.

42 Lines 224-27, above.
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that would eventually be hewn from them and emanated from
them, in the same way the essences were placed within
Hokhmalk, as we have explained.44 For all things go by way of
Bilnah in Hokhmalh, as it is written, "1 sought comprehension
in books (Dan. 9:2)."ss

Aleplh 1s a rule:*¢ the elevation of the rule and the

exaltation of its crown.4?7 Three patricest® related to the

43 Lines 224-27.
44 See line 10 above.

45 Books, Sefsrim represent Kokhbmalh, as in line
17 above. The idea is that A/npalk, the emanation of
Hokhmal, is yet contained within it. The proof-text
alludes to this relationship in a formal, rather than
semantic, way, with the preposition "in." This kind of
formalistic interpretation becomes a distinctive
hallmark of kabbalistic exegesis.

46 Sy 3:2 (sec. 26). See line 162 above and note.

47 See line 163, above. Azriel of Gerona, PSSV, 3:1
in Kitves Ramban, vol. 2, 460, explains: gi19'p .pn a"%x
RIPIT 112 NS TY AVINAD PIN RIPIT ARDATWD 11°YY nd
PVBY NIRDAT APVNB VTICREYDY LPIN ALK RTUIPIDT RIN AR
B NI VRRDPY 1D VYIOBT 'IRIR RINY PIN 1I1WEY RIP3
(Al/epl is a rule. This means Keter <E/yon: when
Tiferet, which is called a rule, ascends to Keter
¢Elyon, which is called afeph, it is called "aleph is a
rule."” When r/feret does not ascend above, it is called
"the tongue is a rule,” and it is central and mediates
between right and left, in the middle). The
identification of the letter aleph with Keter <Elyon,
is based on its association with the divine Name 24yp4h,
already attested in the fragments ascribed to R.
Abraham b. David and R. Jacob ha-Nazir, in G. Scholen,
Resit Hak-Kabbalalkh, 73-T74, note 2: an3 7Ta3d R"7 7"%r
1192 .

R. Isaac, here and above, line 163, is comparing
SY sec. 23: g*'ni'a JYIBB PIN 1IWLY ...nvaAR UIVYD
with SV sec. 26: pyn3'a 3'952 PIN AR .. .N10R W90
He explains the latter as the inner, ideal dynamic of
the former condition, the ascent of 7/feret towards
Keter. The sefrirak Tiferet, when characterized by
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matrices.4® They have mates through exchange;%° not exchange
in the sense that this should be nullified and that should
come to be, but rather, this exerts its power and that
exerts its power, just as there is °>a<¢ in one place, and

from there comes one effect, and in another place there is

alepk, is in an elevated state, in intimate relation
with the serfirah Keter.

On the meaning of the ascent and descent of the
sefirot, see K. Padaya, Pegam we-Tikkun, 173-75, and n.
54, and note 11, in this chapter, above.

According to R. Isaac and R. Azriel, the sefirot
are arranged, in an abstract sense, bi-symmetrically,
according to function, with Keter and Iiferet defining
a median line and sharing a parallel, mediating
function vis & vis the other sefirot: Feter at the
highest level, T/feret in the middle.

48 SV 3:2 (sec. 27).

49 See lines 226-29 above, and note: the six lower
sefirot are all called patrices. See, too, lines 243-44
and note 5, above.

60 Compare Asher b. David, "Perush Shem ha-
Meforash," Kabbslat R. Asher b. David, 13: o> nziq
TTIZAN PYAD TNR PONY TIURTT MIV X1 INIX DOWIIDD
AARDNTT A9IZANY AVITAN 1301 'aw L,mDpS 3B 'TY apvnsn
PPN ITNR PPN XIM MINI 13 YOV LDAVDIY IRYIY NIAR BN
2+ -TONT NTBD TI®RT PhHM mim NVINT S D WOI ;q13a%
TRI22AT PYAB R INIX DEIDD W' 1D IBD TIANY (There
are those who explain WNezat as the first branch and one
part of the portions of Gevural, which are divided into
four kinds of atonezment (VYums 86a). For the three we
have mentioned, Sedulah, Gevurah and Fiferet, are
patrices, and the rest are their branches. Everything
about WNeza/ indicates it is one part of the portions of
Gevuralh. There are others who explain Nezah as the
first part of the dimension of Kesed..; For AHod,
similarly, there are those who explain that it is one
of the parts of Gevurah). This passage may be a
paraphrase of R. Isaac's account of the patrices. If
so, R. Isaac means that the three patrices, Gedulalt,
Gevuralh and 7/feret, are ramified into three more
seflrot, their mates or branches, Nezalh, Hod, and
Yesod, respectively.
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>Sa# and from it comes another effect.5f PFrom each of their
exchanges comes an effect having no resemblance one to

another, according to the exchange. In world32 deals with

t'l' X . .-'.T R 7'.7 . 1.:1 1’!!'
a »

things do not move

from their lace %7 Aud year®4 is below world, consisting of

]
4

¥« yompare lines 170-80 above, where R. Isaac
defines mwidn , exchange, as the replacement of one
principle, which has run its course or has been
nullified, with another principle. Here he uses the
same term, but modifies the definition to mean
exchange, not in the sense of permanent replacement,
but as alternating prominence among a set of equal and
persisting principles. In lines 170-80 above, the
subject was the permutations of the letters. Here, the
issue is the changing effects of the ccombined activity

of the three patrices or sefs/rot, hence the modified
definition.

32 Sy 3:3 (sec. 28); 3:5 (sec. 31).

33 The patrices, or sefi/rot, cause a myriad of
effects in the world of separation, but they themselves
remain in their place in unity. The notion that "the
things do not move from their place" refers to a nexus
of concepts that trace back to R. Saadiah Gaon Sefer
Yezirakh, ed. J. Kafah, 72, with reference to SY 1:6
(sec. 8), that the divine word in the serfsirof runs
forth and returns, and appears as if it does not move
from its place. This passage is guoted by Judah b.
Barzilai, PSY, 162-63: na=gy T3 TI150ND IDOBT T Y
172 'R3P ABD 13IVIR IBOD IR IV TUBN 113N RO INY 30N
TBD IXTIYT NIRTY NIBVIT I PraN ARIBY 31T RITY nNINTY
Shipnd B'nvId XYY Berr BIYRY (Regarding this number
[system], when you count ten, you return and add sums
continually without end from our perspective, as it
says, "and the Holy Beasts ran forth and returned like
the appearance of lightning,” they go forth and come
back and seem as if they do not move and do not leave
their places). While R. Saadiah Gaon uses this concept
to explain the base-~ten number system, Judah b.
Barzilai applies it to the process by which Heaven
controls the lower world. R. Isaac's usage is based on
that of Judah b. Barzilai, together with other sources.
See supra, ch. 7.6 for a fuller discussion.

84 Sy 3:4 (sec. 29}); 3:5 (sec. 31).
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twelve months that function in the functioning of the
world.®3 The months differ one from the other, and in year
there are differing elements.5®

Three matrices:37 things that emanate, and are emanated
and received one from another. But when it arrives at the

world of the separate entities,?8 they are only called

585 87V 6:3 (sec. 48) introduces the term g'asq3p in
a temporal sense: pra‘'33ndY o 'wINY niven (Zodiac
constellations, months and guides). See, too, Judah b.
Barzilai, APSV, 223: a'navamid) IRV Ing NI@s B3 191
-« -IWI AMIND INIY RSB RIII BIN NI pINY NP
(So,too, in year, whose effects and functions are cold
and heat and moisture [or temperance]. Heat is created
froe fire to function in the year). These associations
may have suggested R. Isaac's choice of terms here.

Variants of the term an3 connote function,
operation, governance and direction of the changing
patterns of the world in the framework of time or year.
The term p%3un naman further carries the connotation of
the natural order and patterned operation of the world,
as in 4dvodakh Zaresh, 54b: amv3 vanin® oYy (the world
operates according to its natural order).

56 R. Azriel of Gerona alludes to this formulation
in his PSY 3:4, Kitvel Ramban, ed. H. D. Chavel, 461,
and interprets it in an astrological vein: grnnna >
DIT2IN WWIANY 1D TIPS YRIRT 'ADY LINNTIY NIV IRD Hem wam
PR3V BYBIT RI'R T NIWR BIIVISM By *933 > ,¥pan
nINR N3 20 pron (For with the renewai of iight among
the constellations, and the renewal of the vegetation
of the earth during the year, so, too, the offspring of
soul are renewed, for the animals that are born in this
vear do not resemble the animais born in another vear).

57 S¥ 3:2-5 (secs. 24-31).

88 The indefinite pronoun "it" here seems to refer
to the underlying, unfolding continuum of being itself.
It is also possible to read this as a reference to S¥V
ftself, i. e., when the discussion in SV 3:2 (sec. 27)
arrives at the consideration of the realm of the
separate entities. It may also be an idiomatic
expression, rendering in an active form the static
connotation "at the level of..." The first reading
seems preferable, however, and is supported by the
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patrices,3% from whom are progeny.8° For at first [they are

matrices,]®! for the patrices themselves are so called, like

similar usage in line 281 following.

59 The terms axy ox both denote fundamental and
originary principles in talmudic and philosophic
Hebrew. R. Isaac detects a subtle distinction between
the terms, however. Matrices connote a more original
and primal source. Patrices connote more mutually
differentiated categories. Both, however, are terms for

sefirot. See J. Klatzkin, Zhesaurus Philosophicus, vol.
1, 17, 49.

60 Sabbat 49b, 73a; Bava Kama 2a: mo'RT Y953 niax
nitvIn  (Patrices implies there are progeny). In other
words, sefirot considered in their own recondite being
are called matrices, characterized by unity based on
mutual, multidirectional emanation: “"things that
emanate, and are emanated and received one from
another." When they are considered in terms of their
effects in the realm of the separate entities, they are
called patrices, viewed as a unidirectional cause-and-
effect relationship, with an eye towards their progeny,
in the spirit of the Talmudic dictunm.

€1 There is confusion regarding this phrase in the
text. Most MSS read misx 'Bx aYnnp °*> . The intent of
the abbreviation is unclear: "says," or "matrices."
Either way, the result is difficult to render
conceptually. Three MSS, however, indicate another
reading. JTS 839/ Halberstam 444 has: yax avmanp °s
7> 9P 'i3xnw ., translated "for at first they are
matrices, for the patrices are so caiied.” MS
Cincinnati 532/3 shows signs of confusion on the part
of the scribe: misx 'Br {ir"p3] avnan *s , translated
either "for at first they are called matrices, the
patrices...” or "fer at first the matrices are called
patrices.” Montefiore 313 has: myax [ninx] 'Bsx a>nnn >
12 ‘p3 1bBXY niaxt v> where the parenthetical comment
is intended to explain the abbreviation: "for at first
they are matrices, patrices, for the patrices
themselves are so called."

Based on these signs of conceptual and scribal
confusion, the above translation was reconstructed. The
original may have had ninx , which was abbreviated "BR
when the copyist could not make sense of it. The idea
is that the patrices were originally matrices, in the
sense that they were originally included within then,
emanated from them, overlap them and remain Joined to
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flames from coals. When it arrives at the separate entities
it becomes the effect that issues from all the matrices.
From all the connections we have spoken ofé2 patrices are
made, to make connections in the separating of all the
things that made progeny.83 Even though we speak of separate
entities, it does not depart from the connected things,64
for all draws from there. Therefore every thing is sealed
with these patrices, and it speaks of how world, year and
soul are made cf them, and those connections, all of them,
are created and emanated from them.65 Man himself is

constructed with letters,86 and when he was constructed, the

them "like flames from coals." This is essentially a
paraphrase of the previous sentence.

62 Lines 273-76 above.

63 The description is of the recombination of
elements in the realm of the separate entities. This
notion of the combination or joining of separate
elements reflects terminology from Bahya Ibn Pakudah's
Hovotr hal-Levavot, 1:6: ,psvm 3331 B'NBER3 1°2IED9
BOBRYY NITTY PRI BNT NUIIRT NITIDIL [YITIND IRBD2
TIINDT BIBNY NPIDC 133 IRY BOYILIY DUPYNAI BT L ADINY
B'PY 1PIND 13N RIT ATV INT TNIR NINY 13N IR. .. O00ZHN
vp n» 73 (when we examine plants and animals, we find
them composed of the four elements, which are: fire,
air, water and earth. They are divided and separated,
and we have not the power to join them in a natural
connection...but the connection in which they are

connected by Nature is a fixed connection lasting until
the time of the end).

64 The realm of the serfrot.

€5 The reference is to SV 3:2-5 (secs. 27-31)
which speaks of the creation of the patrices in world:
heaven, earth and atmosphere; in year: heat, cold and
temperance; and in soul: head, stomach and body.

68 This is the explicit doctrine of the entire
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supernal breath that governs that frame, governs all.é7 The
result is that all is connected among supernal beings and

among lower beings,®® and he is of world, vear and soul. For

second half of SV 3:4-6:4 (secs. 30-62), which compares
the parallel constructions of world, year and soul by
the permutations and combinations of the letters. This
doctrine is also the basis for the development of the
legends and theories of the golem, the artificial man
created by letter combinations, from the talmudic
period onward. See G. Scholem, "The Idea of the Golem,"
in On the Kadbalah and I'ts Symbolisa, {New York, 1965)
158-204.

87 Compare Shabbetai Donnolo, Sefer Hakmonrs, ch.
1: ax a"3ph X738 NR® . 13INIBTD IIBYUYI 0IR IEVI YIS
A L BIRT AR NIRRTV FITPT ININT PINI...BIYYY 9O
-+ +MIPAIT YD 717XV 1YY a3Idd  (The interpretation of
"let us make man in our image and like our form." After
the Holy One, blessed be He, created the entire
world...He took counsel with His holy spirit to create
man, that he should be a ruler, guardian and lord of
all creatures...); Abraham Bar Biyya, Hegyon harn-~Nefes,
55: 'Hu3 INT3 NIUBNATBT NIVIVET D AR YYID DIRT xIB 3
» %30 PP Y MTY...13 ANIDIT IBDIT BAOHY n'oIRY BN
» YEYOW WTIDNY . PDYTY NN DYRIDIN 79 Y 13 TIIOID BIRY
B7'PY n"apn swYenw (It turns out that man comprises
all the actions that operate in the other living
creatures, and there was added to them the soul that
was blown into him...This is a second distinction, that
man is honored, by virtue of [the soul], over all other
creatures under the sun. A third distinction is that
the Holy One, blessed be He, set him to rule over
then).

The abovementioned interpretations of the
rulership of the human soul over the lower world follow
the lines of the verse Gen. 1:26, without offering a
systematic explanation of this status. R. Isaac, here
and in lines 288-89, hints at a more integral
relationship between the divine, the human soul, and
the world, in which the soul is the channel and
mediating instrument for divine control of the world as
a whole. This doctrine of the centrality and exalted
status of the human soul echoes that of R. Abraham Ibn
Ezra in a number of passages in his works, e. g. Ex.
3:15; Ps. 22:21. See D. Resin, "Die
Religionsphilosophie Abraham Ibn Esra's," NGRJI, 42
(1898) 445-57.
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all that is in world, is in year, and all that is in world

and vear, is in soul,8® and the soul?o outweighs all.?! The

68 The phrasing prainnnay py21+9w3 reflects Gen.
R. 8:11: pr3ianny IBY 831937 1B INIR RT3 IR a7
(Behold, I shall create him from the supernal beings
and from the lower beings). The context is
interpretation of Gen. 1:26. Compare Avot de-R. ANatan,
ed. S. Schechter, (New York, 1$67) recension A, ch. 31,
46a: pr'pYY NR R 1YI1D B713% 5 nr Z93...9"apy Yax
ID7ID3 RSP B YD DTRI WY BOUIINNNY BIV'YD PIRT AR
(But the Holy One, blessed be He...created the entire
world, He created the heavens and the earth, supernal
beings and lower beings, and formed in man all He had
created in His world).

69 Sefer Yezirah describes the similarities
between world, year and soul in terms of parallels. See
SY sec. 53 and n. 1, a mishnah that appears only in
certain long recensions, but expresses the spirit of s¥
3:3-6:1 (secs. 28-58). R. Isaac, however, takes a
further step and describes these three realms as nested
within eachother. His precedents include numerous
midrashic dicta, such as 4dvot de-R. Natan, ed. S.
Schechter, (New York, 1967) recension A, ch. 31, 46a:
nRY DOOBEYN AR RIZI P12 BVINN YD AR X93...3"3IPT AR
IB7IVI RIZY D YO DIRI IR DYIINANY B°31'YD parn  (But
the Holy One, blessed be He...created the entire world,
He created the heavens and the earth, supernal beings
and lower beings, and formed in man all that He created
in His world). See, too, ">Aggadat <Olanm Katan," in Bget
ham-Midras, A. Jellinek, (third edition, Jerusalenm,
1967) vol. 5, xxv; 57-59: 193 BY1Y Y& Ins'=s 1359 s3n
X3 IBYIVS ATIPN RIAY B YO RIVI BIR PP N3
TSR3 RI3 AV BYss SUSPN RT3 NIYID 2" 34 TMMR...BTTR
(The sages taught: the creation of the world is like
the creation of man, for all that the Holy One, blessed
be He, created in His worid He created in man...Rav
said, the twelve signs of the zodiac that the Holy One,
blessed be He, created in the world, were are created
in man). Here, man is considered a microcosm according
to the temporal as well as spatial forms of the
BAaCrocosm.

See, too, Shabbetai Donnolb, Sefer Hakmon!, ch.
1.: 12 297a% v Y197 AR NERYI AYANI BUAYRY KO3 TR
18P B7I3 RIM DIRT AR YITAN YN B a2y xa3 (As God
created this macrocosm at the beginning of Creation, so
He created and formed from the macrocosm man, who is a
microcosm).
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things separate from eachother, for they are essences from
within essences. But from the beginning of the separate

world, they are perceptible progeny, formal,”’2 which have

finitude.

79 Neshamah as opposed to nerfesh.

71 In the sense of containing all. Or R. Isaac may
be using the term ny=sn as it is used in S¥, in the
sense of mediate, balance and determine, as that which
Joins all. In SV, however, the phrase is pgsn3'a 731
(e. g., SV 2:1 (sec. 23, et al.), while here it is
?97% nX nyud>R , supporting the former reading.

72 This adjectival usage is rare. E. Ben Yehudah,
Milon hal-Lashon ha-<Ivrit, vol. 6, 5443, and J.
Klatzkin, Zheasaurus Philosophicus, vol. 2, 239, cite

examples from mainly thirteenth-century translations
and later.
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Heat is created from fire:73 He is not concerned to

mention that heat is created from heaven which was created

from fire first;7¢+ he mentions only the patrices and their

descendants, and their descendants' descendants forever.75

Temperate from breath: from air which is breath,?’¢ but he

was not concerned to mention anything but the patrices,

order to clarify the start of each and every descendant.

Therefore he uses the term first,?? for man is a great

seal?’® having a beginning?’® and end comprising all

73 SV 3:4 (sec. 29).

74 According to S$¥ 3:3 (sec. 28): admn 1R"33 DD
#xn (The heavens were created first from fire).

75 The fact that the order of creation skips the
middle term “"heavens" is merely a stylistic
simplification and not meant to convey anything
substantive. R. Isaac, fully committed to the concept
of hierarchy, is sensitive to any apparent irregularity
in the gradual hierarchic unfolding of creation.

7€ As in SV 3:3 (sec., 28).
77 87, 3:3 (sec. 28). Hebrew: avnn.

78 In MerkavalZ tradition, a seal is that which
binds a being or class of creatures, setting limits to
its power to prevent it from doing damage. See "Seder
Rabbah de-Bereshit," in Blates/ N/drasot, ed. A.
Wertheimer, vol. 1, 20-21, 24; "Midrash >0Otiot de-R.
¢Akiva," Jrfbsfd., vol. 2, 363-65. See N. Sed, REJ, 124
(1965) 28, 46. In Sefer Yezirah, seal has the more
neutral connotation of spatfial or existential
limitation. See, e. g., S¥ 1:13 (sec. 15), and 3:5
(sec. 31), where in each case the seal is effected by
supernal letters. A seal also hides a secret (SV 3:2
{sec. 24). See 1. Gruenwald, "Critical Notes on Sefer
Yezlrah," REJ, 134, {(1973), 510. G. Scholem, Origins,

in
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creatures.®® So too, heaven was created first.®X for it was

32, 330. judah b. Barzilail discusses of the concept of
"seal"” as it applies to the process of Creation, PSY,
112, 186, and especially 202, 219, where he defines "to
seal” as to create a finite world, and bind the world
in the finitude of space.

R. Isaac appropriates the term seal from these
sources and places it in a Neoplatonic context to
denote the limits set within the process of emanation,
fixing a given being or level of creation in its
ontological status in the continuum. See his further
discussion of the meaning of "sealing," lines 299-303
below. The association between man and seal may have
been suggested or supported not only by its use in
connection with the human soul in S¥ 3:5 (sec. 31), but
also by the Mishnah Santedrin, 37a: saIr > 3B n"apn
19URTY ek Y@ idnins  (The Holy One, blessed be He,
stamped all men with the seal of Adam).

Compare Sefer hab-Bakir, 30. Asher b. David,
Kabbalat R. Asher b. David, 5. Eleazar of Worms, PSV,
4b, defines "sealed" as "closed (gno )."

79 Hebrew: a%nn.

80 See Abraham Bar Hiyya, Hegyon han-Nefes, 38:
IRTT BIRT NANIND DIPABI IV AN BT DAOAT 0D LTUIBDIR VIR
AIRIIT NI T RN D nIxkan? (I say that those sages
began their inquiries from the form of man, and
demonstrated that he was the end of the created
beings). Compare, too, fbsid., 55. R. Isaac's conception
of man as the "great seal," based in part on this
formulation of Bar Hiyya's, as well as the Genesis
account of cosmogony that lists man as the last
creature in the order of creation (Gen. 1:26-31),
implies more than the mere parallelism of the standard,
prevailing concept of man as microcosm. For R. Isaac,
the process of creation is hierarchic, linear and
unified. The form of man is not merely similar to that
of world. Creation is a single process that culminates
in man, whose form comprises and "seals,” that is,
finalizes the entire creative unfolding that preceeds
him.

Compare Azriel of Gerona, Perus ha->Aggadot, 67
(5): Byramian o337 Y33 Y15 prkn (Man is comprised of
all the spiritual things). See Tishbi's note 7, and the
citation from Ezra of Gerona: pTR *> nYT> anx 7R
257 1B 2170 RIMY Yo% AN ‘wEs ka33Y o3 many (You
should know that Adam and Eve were made and created on
the sixth day, with the sealing of the totality, and he
is comprised from all). Compare Sefer hab-Bahir, 82/36,
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the first of the separate entities, and he was not concerned

to speak other than from the beginning, which is the

172/55.

B. Stock, Myth and Science In the Iwelfth Century,
(Princeton, 1972) 197-200, notes that while the notion
of man as microcosm was a commonplace by the twelfth
century, the particular formulation which regards the
full being of man not only as comprising all zlements
of creation, but as the culmination of the continuous,
hierarchical process of Creation, was the theme of a
particular strain of Platonic thinkers, from Macrobiaus
and Eriugena, to the Porretani and Bernard Silvester.
See 197, note 70 for his summary of the literature on
howo microcosaus.

The more immediate question is how this dictunm,
"for man is a great seal having a beginning and end
comprising all creatures,” fits in with the flow of the
argument at hand. The problem is the assertion in SV
3:3 (sec. 28) that "the heavens were created first,"
that this one, essentially spiritual, element of
creation has temporal and ontological precedence over
the other elements of creation. R. Isaac justifies
this, implicitly, by reference to the human form:
"man... has a begirning and an end."™ Man, as the seal
or formal .imit of creation, the all-comprising
microcosm, serves as a paradigm useful for an inductive
understanding of Creation. Just as his beginning,
whether understood temporally or even anatomically, as
a reference to the head, takes precedence over and
gives initial direction to the other parts of the body
(see above, lines 42-43), so, too, "the heavens were
created first." Head corresponds to the heavens in SV
3:4 (sec. 30).

A similar pattern of argument is used by Azriel of
Gerona, Perus lLa->Aggadot, 67/5, in which he justifies
the anthropomorphic concept of the divine tephillin,
from Berakhot 6a. He supports the notion that the upper
sefirot direct and influence the lower sef/rot, by
reference to the structure of human being: 3 ages =3y
?oB 71?3 DUIXRTY ,YON LY¥END BEDRY MIB3 ND ABINT IBTIN
, 837272 TIPP MAWYAT RID UL 'R 2 P ,BYIINYTN BYI3TN
ZY'p r3°3 BN nIdN bIpd ApT  (You already know that
the wise soul is a power in the brain, and from there
all extends. For man is comprised of all the spiritual
things. Therefore it says "the king," which is Zesuvah,
is bound "in her tresses (Cant. 1:13),": it compared
the site of the brain to tresses, pf/us in [Latinl).

81 SV 3:3 (sec. 28). See, too, Gen. R. 1:15.
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matrices. For each and every descendant, by the power of the
seal by which they are sealed in the patrices, make
descendants.82 But {if they are separated from the patrices,
even if they are sealed by a descendant of the patrices,
they cannot make descendants,83 for all things return to the
root of their principle.

And He sealed in them:2¢ after the making of the

bundle,®5 jt is sealed with one letter,88 in order to

82 "Sealing" here means "binding to the source."
The effect of sealing is not only to establish a being
as a subsisting and stable level of emanation in
itself, but to maintain an emanative connection between
that being and its source.

83 This explanation of infertility may refer to
observations such as that of Abrahanm Ibn Ezra in his
Torah Commentary, Gen. 1:11: x% 3270 1P'x Y3 vmp vy
199t nops (For the seed of the fruit of all grafted
trees does not grow).

84 S¥ 3:5 (sec. 31).

85 Note variants: =13%% nigun anx (after the
making of the word).

See Asher b. David, Kabbalat R. Asher b. David,
57, who defines the lower seven sefirot, unified and
joined with eachother, as the "bundle”: TN DRIV YV
' TIT T v v 711 RIPI TIVN'E RV (With regard
to their existence together without separation they are
called "bundle,” as it says "a bundle of myrrh is my
beloved to me (Cant. 1:13)"). See, too, Azriel of
Gerona, Perus La->Aggadot, 66-67/ 4-5, esp. 67, note 1,
with reference to a citation of R. Isaac the Blind by
Ezra of Gerona: pms3vTa niwns mian 1 [nioesn] prapass
BYINN 172 RO AINRENI NIINIY ATTIN NDT BR (When the
souls separate from the body by divine command, if it
is worthy, it returns and is bound in Tiferet, which is
the "bundle of life (1 Sanm. 25:29)"). This is not a
contradiction. 77feret is the central, unifying serfirak
of the lower six or seven. See, too, 7did., 74/12. The
verse 1 Sam. 25:29 served R. Isaac's students, and,
from the evidence of his usage here, R. Isaac himselft,
as an apt biblical expression for the unification of
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maintain everything,®7? so that in world, male and female not

change,®® and so too in year, and so too in soul, which

the sefirot among themselves, as well as for ultimate
human felicity understood as the binding of the human
soul to the serfirot.

R. Isaac's reading of S¥ 3:5 (sec. 31) can be
paraphrased as follows: the "three matrices,"
corresponding, in R. Isaac's system, to B/npnah, Hesed,
Gevurak, (line 152 above), are "inscribed, hewn and
combined,"” that is, ramified into the "bundle" of the
six lower serfi/rot.

86 This passage should be correlated with lines
334-38, below, where R. Isaac states that the "six
extremities” are sealed with one letter, the letter
aleph. Here, the "bundle," corresponding to the "six
extremities,” is sealed with one letter. Compare,
however, lines 151-52, above, where the three matrices
themselves are sealed with the letter yod.

R. Isaac phrases S¥ 3:5 (sec. 31) as follows: gi>w
»B21D3 NIBR BIPY .13 BANY IDIB 1IN IPPN @BR nNIDX
MAPIT DY LR3I NIBR BIYYY 303 nIn'ex 2ivwy (Three
matrices -, &, &: He inscribed them, hewed thenm,
combined them and sealed them. Three matrices in world,
three matrices in year, and three matrices in soul,
male and female). Accordingly, he inserts and
elaborates his interpretation of sealing by a single
letter. The matrices of world, year and soul are a
separate issue. This is unlike the readings of other,
earlier commentators, Judah b. Barzilai, for instance
(Ps¥Y, 224), for whom the matrices of world, year and
soul are themselves the agents of the sealing.

87 The function of letters in sealing, in the
sense of maintaining or fixing the process of creation,
is a KHeskhalot concept. See lines 17-18 and note,
above. Compare Jjudah b. Barziiai, PSY, 202.

88 9y 3:5 {(sec. 31i) reads: "Three matrices in
world, three matrices in year, and three matrices in
soul, male and female." R. Isaac reads the last clause,
"male and female,"” as applicable to all three
categories, world, year and soul. See Shabbetai
Donnolo, Sefer Hakmoni, ch. 3, who explains that all
three realwms, world, year and soul, have male and
female elements; and Judah b. Barzilai, ASV, 220, who
expounds the male and female principles in world.

The function of sealing in general is to impart
stability, according to its usage in Heikhalot
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receive one from the other, for this is below that.s®
Therefore all the descendants are sealed with the patrices.

For each and every letter has a body, a spirit and a soul.®o

literature. In the present case, however, "not change"”
may have the further technical meaning found in the
writings of Asher b. David and Azriel of Gerona,
according to whom sealing with the letter aleph of the
divine Name imparts the immutability of divine unity to
that which is sealed. See Asher b. David, "Perusd genm
ham-Meforas," in Kabbalat R. Asher b. David, 15; Azriel
of Gerona, "Peru$ Yihud Has-Sem," in G. Scholen,
Seri/dim Hadasim, 218.

83 The arrangement of World, Year and Soul in
linear, hierarchical order, connected by emanation, is
not a necessary inference from S¥ itself. In SV, 3:3-5
(secs. 28-31) these realms are merely parallel. Azriel
of Gerona, APSYV, 460, makes clear the Neoplatonic
provenance of R. Isaac's arrangement: 12 Wn: nanw
T7T P¥Y .@p3In YR 3T IBY IR BV I 18 8713 nvvaIxn
B 22737 IRY BUYAYAN Y YURI YOOI 1IN pnLEn RON 1MBR Y
BIX 32 PR B A2IBN IBY B'A2I®Y Yr (for the power is
drawn from the letters to the world, and from world to
vear and from year to soul. In a similar way the
philosophers said that the light of the intellect
emanates upon the spheres, and from the spheres to the
stars and from the stars to human beings).

390 See line 205, above. Each letter reflects the
triadic structure of soul, year, and world in its body,
spirit and soul. R. Isaac defines the body of the
letter as its vocalization through breath, the soul as
its mental intent, lines 302-03, below. Compare WNa’amar
‘al Penimiut hat-Torah, in Kitvel Ramban, ed. H. D.
Chavel, vol. 2, 469: =ma3yxn TI°B7T5 17T AIVIINT 3
IBINT 1B NIRRTy (for the vowels are 1ike the
form and the consonant letters are like the matter). R.
Isaac, too, may have identified the spirit of the
letter as its vocalic pointing in particular, not Just
its vocalization in general.

The precedents for this spiritualized
interpretation of the letters can be found in Halevi
and Abraham Ibn Ezra. Compare Judah Halevi, AKuzar/,
trans. J. Ibn Tibbon, 4:5 (ed. A. Zifrinowitsch, 209,
line 6), with reference to the four vocalic letters
used in the divine Name: nisnimy anes aINITD BN
n1pv2> (they [the letters aleph, heh, vav, yod] are
like spirits and the rest of the letters are like
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It receives power from the inner intent®l of thought, which
crowns it,%2 to establish {t in its status, and to add to

its strength and increase®3 to receive power over which it

bodies). Compare Abraham Ibn Ezra, Yesod Nor?a, 1: »»
NIBTID DIBEVBTYYT NI1*13D N3N (for the words are like
bodies and the meanings are like souls). From Halevi,
R. Isaac gets the contrast between the spirit and the
body of the letters. From Ibn Ezra, R. Isaac gets the
third term, the meaning or mental intent.

31 The term n'Ysn here is used in the sense of
purpose or mental intent, one of the definitions
offered by S. Ibn Tibbon, Perus me-haw-M/lot haz-Zarot,
entry faki4/it: n 9>n Y'3193 N'YSN NBRSY...ANED ¥ nYOn
»T121D AYB NIBIPBN 31T 1YY RADOIM YINXT...T2TI INTD
TIRS NBUINY NIID neYon wdIRY (fakh/it is an amphibolous
term... takhl/it is used regarding a thing's purposeful
intent...In most places I have added the word "intent,"
saying "purposeful intent,"” to enhance clarity). R.
Isaac, too, couples the term with an indicator of
mental activity, in the phrase ny<T n'van (mental
intent), line 303, below.

22 Based on S¥V 3:6-8 (secs. 32-34): an3 % Wwp
(and He tied a crown on it). Compare WNerakiot 29b: nyvs
NIHIRY? BYIND WIPY IY1'Y A"IPIY IRSD DIWY WD VI
(When Moses ascended on high, he found the Holy One,
blessed te He, sitting and tying crowns on the
letters); WNidras R. <dkiva ben Voserfr >al hat-Tagin, in
Batel Midrasot, ed. S. A. Wertheimer, vol. 2, 471: gai%
NI'AIR *and (the interpreter of the crowns of the
letters). Behind R. Isaac's account of the divine and
human psychological process of verbalizing thought
stands aggadic and midrashic accounts of the crowning
of the letters. R. Isaac interprets the divine activity
of crowning letters metaphysically, in a manner similar
to sealing, in the sense of establishing as an entity
in stable relation to its divine source, and applies it
analogically, microcosmically, to the process of the
expressicn of human thought in speech.

83 The term npoIn is used by J. Ibn Tibbon in the
sense of growth throughout his translation of Hovot
Asal-Levavot, e. g., Sacar hap-Perisut, ch. 1: nypras
BAY BYCIRIT NIITITAN DIVBI NPOINTY VITYAN RIYIPR NYISIADY
{in earthly bodies that are subject to growth and
increase by means of food appropriate to them). R.
Isaac seems to be employing the term in an abstract
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can rule.®¢ The body of the letters, of which we spoke, is
breath, and their purpose is according to the purpose of the
mental intent of the one who expresses them. Nale with
°88:%5 this is when the woman ovulates first, and thereby
gives birth to a male,%¢ for the descendant of fire comes

first,®7 and afterwards comes the drop from the male and

sense based on this usage.

94 Based on SY 3:6-8 (secs. 32-34): n%x nx 7710
and 1Y wpy niaa  (He set a/eph to rule over air and
tied upon it a crown). See lines 311-12, below. R.
Isaac's explanation of the effect of the ruling and
crowning of the letters follows the discussion of Judah
b. Barzilai, APSY, 224-25, especially 224, where he
states: a>gnd X713 I3 'BIPD 2N ‘P AININ3 NUOR Yvnn
IBR ANIVAY 1T NOPRANT NI NIBH X132 ATYRI n31 DIIVDY
[praxn "] 'Br saxn a1y ‘XY and 12 WP 13YDY W
RIY IND 1Y WPY PIDY ANV D TYY .PYAXRD DO PIDBDD
11272 IBI? X2 NI VY 'R TVRNY DR 'RV 191°BTS 18K
NIDPR INO3 XVR YD 1'RY D I» wpy  ("He set aleph to
rule over air," which is to say that the Creator gave
rulership and kingship and power to a&a/ep# and created
from it air and set [a/ep#] to rule over [air], tc be
its matrix and root and king. "And tied upon it a
crown," on the aleph, which are the crowns as explained
in the PRoock of Crowns. There is a commentator who
wishes to interpret "He tied upon it a crown," as being
said figuratively. Since it mentioned "He set alep/ to
rule over air," it comes to say figuratively that He
tied upon it a crown, for there is no king without a
crown of kingship).

R. Isaac's paraphrase, which states that it is the
inner intent of thought, divine and human, rather than
the Creator in a general sense, which crowns and
empowers the letters, gives to R. Judah b. Barzilai's
explanations a more systematic metaphysical and
psychological twist.

95 S¥Y 3:6 (sec. 32).

98 Niddakh 25b, 28a, 3la: nyarn nER PR '+a anx
AP NI?IY AVON VYD Wk L0 r ntvay avnn (R. Isaac
says, when a women ovulates first, she gives birth to a

male; when a man impregnates first, she gives birth to
a female).
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overpowers it, and the spirit enters the drop, into its
letters, at the moment that it is fire. The male brings
water,%8 in which is breath,%® which is #1100 the causal
principle it utilizes. For the male brings water upon the
§in of the female, and therefore she gives birth to a
rale.1°1 And female with >¢a»: for the water of the drop from
the male comes first within her by his inseminating first,
and the fire of the female attaches to it, along with the
breath implanted in it. According to the inversion of the
letters, the created form changes, from male to female and
from female to male. Sometimes the infant is sexless or an

androgyne,192 according to the changing iaversion of the

97 Fire is female, acssociated with the letter
shin, according to Judah b. Barzilai, PSSy, 220, 225.

98 Water is male, associated with the letter aews,
according to Judah b. Barzilai, ~Ps$»Y, 220, 225. )

99 The leotter al/eplh precedes, and is therefore
within, the letter wews.

100 The order >, #, &, is explained as 2 imbedded
in &, implanted in a pre-positicned &. The -“& builds
upon the . Compare lines 302-03.

101 R. Isaac conflates S¥, 3:6 (sec. 32) with the
talmudic dictum from AN/dda/ 31a to mutually elucidate
both. He applies the linguistic theory of SV as a
technical scientific explanation for the talmudic
dictum, and uses the temporal sequence specified by the
talmudic dictum to explain the significance of the
differing order of the letters 2&a¢. Judah b. Barzilai,
PsY, 225 confessed that he did not have a convincing
explanation for the identification of -°a¢ as male and

’sx# as female. R. Isaac's explanation may well be
original.

162 A discussion of the sexual aberrations of the
sexless or androgynous person is the context for the



Chapter 3 144

letters °as.
Installed: all installation in the form of any created
form is coupling.193 For everything was in Bspash, and it

installed.194 Por a king takes counsel, and every piece of

advice can speak and rule over him.103

citation of R. Isaac's dictum in Niddah 28a, 31a.

103 See lines 181-82, above. The impact of the
letters on the elements is described by R. Isaac as a
coupling, following Judah b. Barzilai, PSYV, 2i5.

The translation of "installed," in the
anthropomorphic sense of "installed as king," into more
neutral, abstract terms, as "coupling," justified by
the context of discussion, "the form of any created
form,"” alludes to a disposition of thought similar to
Maimonides'. In his discussion of divine attributes,
Moreh Nevukhim, 1:54, Maimonides insists that
attributes which are expressed in terms of moral
qualities must, when predicated of God, be translated
into ontological terms.

104 The joining of letters and patrixes is
effected in the sefsfrah Blinah.

103 R. Isaac puns on the connection between the
hiphcii and the nipkcal, to express the mutuality of
the process of the installation of a letter over an
element, as a bilateral coupling, not just an
imposition. The king who is installed to rule over his
subject, A/aliklh, also receives advice from his
subject, niml/akh, and in this way is himself ruled.
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Chapter 4

Geminates:! for after the cause of life emanates the
cause of death.2 It is the accented form® that jindicates the
effects of the life cause, while the death cause is soft.+
But there are those who say that the life cause is silence
and quiet and softness, and the death cause is strength and

sibillance and accented and sharply articulated.> There is a

1 ¥V 4:1 (sec. 37).

2 R. Isaac is explaining the initial list in this
section of S¥Y which mentions only the positive member
of the given pairs of opposites listed later: jvv0°
NIIR B'M ONMIBN...'191 adnY BIvEy B (Their
foundation is life and peace and wisdom, etc... The
opposite of 1ife is death.) He explains that the
positive member of the pair is primary.

3 Accented with a dagessh.

4 This is also the position of the PSV 4:1 from
the circle of the Hasidel Ashkenaz but attributed to R.
Saadiah Gaon.

5 See Berekhiah b. Natronai ha-Nakdan, Dod/ we-
Nekhdi, Munich Codex, ed. H. Gollancz (O0xford, 1920)
32, who paraphrases Adelard of Bath's comparison of the
relationship between soul and body in the processes of
death and life: =a% ,pna> Y931 BAT AL RTIZT 1130 Anxd
BY3 XIY L PIPIY BYVANDT NAT OTE MRONIAY 3v22D2 ner wyn
TR TN BV L, MIAT B Y1RANNY gaa RY3 IBO5N3 Y nn3Iay
TBNIY PIND 211 vy L,mixay 533 (Since their separation
is by the will of the Creator, and under duress, why
has He decreed that [the soul] be taken out of the body
with pain and difficulty, while she was joined to the
body ir silence, in ease, cleverly and without
sensation? Why should her separation be with tears and
groans, and her coupling so sweet and delightful?). R.
Isaac's comment may be a paraphrase of Berekhiah's
description, put into the idiom of Sefer Veziralh; or he
may be quoting another source who had already composed
the paraphrase; or, simply, he may be expressing a
prevailing view, to which Berekhiah, and Adelard, also
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distinction between the geminate and the simple letters.
Even though we find among the simple letters that the
opposite of sight is blindness and so forth,® even so, they
are not geminate but simple, for this cause is not a cause
that comes from itself, but the removal of sight.?” But the
way the geminates behave® is that after the life cause
emanates the death cause, the good emanates from the depth
of good, and evil emanates from the depth of evil,® and this

is good from good and evil from evil.!® If you ask "how is

attest.

The two opposing views of the life and death
principles cited by R. Isaac differ essentially in
their focus. That which characterizes life as strong
and death as soft or weak centers on their effects.
That which characterizes life as soft and death as
strong or harsh focusses on their causal processes.

€ Sight is associated with the simple letters, SV
5:1 (sec. 45).

7 Isaac Israeli, Book of Substances, in A.
Altmann, S. M. Stern, Jsfsaac Israelr, 87: "as for
blindness, it has no form, because it is the privation
of sight.” Abraham Bar Hiyya, Negrllat ham-Megallel,

ch. 1, 5: =1x7 npror R WIinn 191 (s¢, too, darkness
is the absence of light).

8 This word choice reflects the language of SV 4:1
(sec. 37) itself.

9 SV 1:5 (sec. 7).

10 ¥, 6:2 (sec. 60): avap 310 3 37 (evil from
evil and good from good) ; Menahot 53b; J. Alharizi,
Nusrel ha-Philosophim, 2:1, (1807), 7b: p 318 IBRY
TNIPY VI ID BT IWXRY . INeY 3ent (He [Socrates] said
the good is made by the good and the evil from the
evil).

R. Isaac explains the mechanism of the emanation
of opposites from the geminates as based on their
rootedness in the sef/rot, particularly Kesed and
Gevural, the depth of good and the depth of evil,
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fire froa water?"i! one should say that from ten sefirot,
which are inner essences, that are so because their
innerness is within AXokimal, for they are roots from the
One: good and evil are within them.12 For they begin to grow
like a tree whose beginnings are not recognized until they
become a sprout.!? But thesel!4 are not so, for they are
letters, which are like branches of a tree. For the

geminates are progeny of the ten serfsfrot,!5 which are

respectively. Compare Azriel of Gerona, PSY, 454 on S¥
1:5. The beneficial aspect of a geminate is rooted in
the depth of good, while its injurious aspect, which is
a self-standing principle and not just an absence of
the good, is rooted in the depth of evil. In this way
he also explains the otherwise problematic dictum of S¥
6:2 (sec. 60) "evil from evil and good from good,"
which, on the face of it, implies a theologically
dangerous dualism. Instead, this dictum is interpreted
as referring to an even more integrated, unified
process: the emanation of these opposites, and their

offshoots, from the two "depths," the sef/rot which are
necessarily unified.

11 A reference to S¥ 1:12 (sec. 14): gx - y39In
p'dd (Four - fire from water). To paraphrase: "how does

the sefirah Gevuralh come from its opposite, the sefsirah
Hesead?

12 The seffrot, even those expressing opposite
characteristics, are all one. This is a kabbalistic
explanation of the doctrine that came to be known in
Christian scholastic theology as cofncidentia
opposftorum, the unity of all opposites in God. Earlier
discussions of this concept in Jewish sources include

Judah Halevi, Xuzzars, 2:2; Maimonides, WNoreh Nevukhism,
1:53.

13 This image is used above, lines 4-6, 213-16.
14 The geminates.

13 In R. Isaac's hierarchical system, sefsrot and

letters are superimposed upon eachother, nested within
eachother.



Chapter 4 148

matrices, which are three triads,!® and onel!?7 is with all of
them,'®8 and therefore they are called ten.

Geminates: that each one plus another one are included
in their principles.!® S8oft: there is softness for good and
there is softness which is for evil. Ané hard: there is
hardness for good and hardness for evil. So with each and
every attribute: there is good that is for evil, and there

is evil that is for good.2° Therefore it is said geminates

16 How exactly R. Isaac apportions nine sefsrot in
three triads is not clear. In line 152, above, he
identifies the three matrices with the sefirot Binah,
Hesed, Pahad. Azriel of Gerona, who endorses this
position, explains that these three are doubled below
to six (PSY, 1:10, 456). This schere would not account
for nine sefirot in any natural grouping, however. In
another place, Azriel of Gerona identifies the matrices
as Gedulah, Gevurah, Tiferet (PSY 3:2, 420). In this
approach, there would be another triad sefsrot above
and a third triad below. R. Isaac himself may be using
the term "matrices" in a non-specific sense, as
applying to all the sef/rot, which can be grouped in
three triads in a number of ways, to comply with SF's
notion of three matrices.

Isaac of Acre suggested that the three matrices
are Binah, Tiferet, Vesod, each standing as the
bottommost sef/rak of a triad (PSV, 383). This is not
supported by the words of R. Isaac the Blind's own
commentary, however.

17 nanxn, feminine, referring to a sefsrak, the
sefrfrah Hokhmak.

18 See line 44, below. The triple triad structure
appears in SV 6:3 (sec. 48), in relation to the
matrices and geminates: nu3® .TB3IY 1T3IY TAR TTNR - WYY
BYINIZ DOIOD PIN TNRY MEOE P 7:PIvn YD - (Three -
each one stands alone. Seven - three divisions upon
three and one is a rule that mediates between).

18 Each is composed of a pair of opposites in
principle.

20 This reflects the sentiment of rabbinic
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which are exchanges, for the principle itself which is good
is exchanged in itself to effect evil,2! Jike the wicked,
who invert the attribute of mercy to cruelty, and the
righteous invert the attribute of judgment to the attribute
of mercy.22 Corresponding to:23 seven inner geminates,24 and
the branches from them correspond to them, like seven days,

seven weeks, seven years, seven sabbatical cycles.25

expressions such as Gen. R. 68: "There is no evil that
does not have some good in it"; Zanktum’>a, introduction,

sec. 9: "There is no good that does not have evil in
it.”

21 That is, the principles of the geminates are
not exchanged or transformed into something else, but
rather, the geminates themselves are the double,
exchanging principles.

22 Gen. R., ch. 33:4: p'op1n o0 B'ITIY BIAY IR
T8 pdn nen (Woe to the wicked, to change the
attribute of mercy into the attribute of judgment):
Sukkah 14a: nand 71"3pn Y INVT NODAD BOPIN YW INvDN
nyIdnn nY nivarar (The prayers of the righteous
change the mind of the Holy One, blessed be He, from
the attribute of cruelty to the attribute of mercy).

23 SV 4:2 (sec. 38): n113p »aP TAID...MIYIDS wSE
(Seven geminates... corresponding to seven
extremities).

24 The seven extremities of SV 4:2 (sec. 38)
refer, in R. Isaac's system, to the seven lower
seffrot, which are the inner principles of the seven
geminate letters. Therefore R. Isaac calls them "seven
inner geminates," to which their offspring. the seven
letters, correspond.

25 The reference is to S¥ 4:3 (sec. 39, short
recensions), which cites the correspondence between
seven geminates, seven days, and seven weeks, upon
which R. Isaac expands to include seven years and seven
sabvbatical cycles. S¥Y itself states that the seven
geminates are the archetype of all sets of seven: T9'pY
poRrYn S ann u'ap 33n (therefore the seventh is
beloved under all heaven). See Judah b. Barzilal, Psy
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Extreaities.2¢ from the term "end." and all of them27?

are from waw waw.28 Thus it is written "in six troubles He

249, who extrapolates in a similar way.

28 SV 4:2 (sec. 38). Lines 330-38 are carefully
annotated and insightfully analyzed by H. Padayah,
"Pagam we-Tikkun," WNebkerei Verusalayim be-MahsSevet
Yisrael, vol. 6, nos. 3-4 (1987) 157-285. The present

annotation of these lines is in large part indebted to
her work.

27 All "ends."

28 The MSS Milano-Ambrosiana 57, 32; Harvard Heb.
58/11; and Cincinnati 523/3 read age awwn %131 (and
all of them are from sixes). In this version, the
masculine form of the number and its referent are
unclear, and the meaning of the phrase is nearly
unintelligible. MSS Cambridge Add. 671; Halberstam 444;
Montefiore 313 read: 'y '"i» 1%3917 (2nd all of them are
from waw waw). MSS Cambridge Or. 2116,8 and Cincinnati
524/3 read 'yp . MSS JTS 2325/10 and Leiden 24/25 have
1"y . This group of MSS, which have the letter waw
in some form, rather than the number "six," would seem
to have the original version here. The idea is that the
term nxp , direction or extremity, in its plural form
hints at its own kabbalistic meaning, bv way of a
grammatical pun: the doubled waw, which can represent
the p/lene form for writing and enunciating the letter
waw itself, signifies the third letter of the
Tetragrammaton, as well as the number six, and
corresponds to the six lower serfsret. This is why R.
Isaac sees the need to comment on the derivation of the
word nyisp from nxp , an otherwise obvious and
unnecessary explanation. His purpose is to contrast and
highlight the waas of the plural form in comparison to
the singular, and set up his interpretation. The other
MSS, which can be assumed to be later, scribal
emendations, spelled out the letter wa» as the number
six, and missed the point.

This renders unnecessary Padayah's attempt to
Justify R. Isaac's mention of the number six at this
point by reference to the long recension of S¥ cited by
Judah b. Barzilai, PSSV, 231 ("Pegam ve-Tikkun," 164, n.
25). Several of the short recersions, upon which R.
Isaac's commentary 1is based, also speak of six
directiors, and an example of these, too, is cited by
Judah b. Barzilai, APSY, 231, 246. See I. Gruenwald, "A
Preliminary Critical Edition of Sefer Vezirah," 157. As
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will deliver you (Job 5:19)." It did not say "from six," but
"in six." They are the troubles that afflict others, but for
you they are laughter.2® For the seventh which mediates3? is

the second letter of the Name,3! because its essence is

it happens, R. Isaac's interpretation of the letter var
as a reference to the six sefirot and the third letter
of the Tetragrammaton works well whether or not he was
using one of those texts. It also explains his
otherwise inexplicable shift into a discussion of the
letters of the divine Name in the lines following. See
a further development of this doctrine in Asher b.

David, Sefer ha-¥Yihud, in Kabbalat R. Asher b. David,
57.

29 I. e., the righteous person is not saved "from"
the six, but "in" and "by" the "six," the six lower
sefirot which are the basis for the geminates which can
have both a benificent and a harmful aspect.

Padayah suggests that the term "laughter” here has
an eschatological connotation, based on aggadic
passages such as JSerakfot 31a on Ps. 126, and Sota 49a
("Pegam ve-Tikkun," 164, nn. 27, 28). Add to the list
Nakkot 24b, where the very incident that saddens the
sages provokes laughter in R. Akiva, as a sign of
coming redemption.

30 R. Isaac is explaining the contrast in S¥ 4:2
(sec. 38) between the initial sum of "seven geminates,"
and the ensuing division into "six directions" amd the
seventh, called the "holy temple." See Judah b.
Barzilai, PSY, 246. SV states this seventh principle is
xdrs 17190 (lined up in the middle), in the middle of
the six directions. R. Isaac, here and in lines 39-40
above, associates this cesntral position with the
function termed "mediating," balancing between
extremes, whether in divine qualities such as grace and
Judgment, or the extremities under discussion here.

31 It is the second letter of the Tetragrammaton,
as opposed to the third letter, which designates the
lower six sefirot. This second ietter is the seventh
sefirah, which, as Padayah notes, corresponds to Zfras,
counted as seventh beginning from Vesod, at the bottom
("Pegam we-Tikkun," 164, n. 29). It is both part of the
grouping of six, as its basis, and yet distinct. R.
Isaac expiains this distinctiveness expressed in SV by
virtue of its representing a different letter of the
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aleph,?2 and by alepi the Name is elevated.s3 It is the

inner Name34 by which the Name35 is elevated. For we say

Tetragrammaton.

32 R. Isaac is concerned to prove that A&grirnalh
should be considered a mediating sefrrab, as indicated
in his interpretation of this section of SY, whereas
this role had been previously ascribed to Hokhmal,
lines 39-44. He shows that the essence of Binalk is the
even more interior Aeter, the a/eph of the divine Name
2hyh. The question here is why R. Isaac found it
necessary to relate RBfnzk to alepl and Keter to justify
its mediating role? He could just as well have
demonstrated its rootedness in Hoklhmalh, which has been
established as a mediator. It seems he is interested in
an explicit proof of Arfpal's mediating role, from S¥»
itself, in his identification of aleph is a rule
#ediating between (SV 6:1 (sec. 26) as denoting Brnpah
itself. See lines 163-4, 273, above, where aleph-rule
denotes Aeter-Binakh, and tongue-rule is Ilferet.
Further, the direct pairing of Keter and Binalk is
indicated by the divine Name 24 itself, according to
his doctrine and the doctrine of his Provengal
predecessor, R. Jacob Ha-Nazir.

33 In the Neopiatonic sense of returned to its
source. See supra, ch. 8.4.1.

34 Padayah, "Pegam we-Tikkun", 166, n. 35b, notes
the use of the term "inner" by R. Isaac to refer not
only to that which is esoteric and hidden, but also
that which is ontologically higher. See, toc, I.
Twersky, PRabad, 243, n. 16.

In R. Isaac's system, the divine Name 2hyh ranks
ontologically higher than the Tetragrammaton. Earlier
precedents for this ranking include Judah Halevi,
Kuzarl, 4:3. More explicitly, Abraham ibn Ezra, Sefer
has-ger, ch. 8, (Firth, 1834, reprinted Jerusalenm,
1970) 19a, says: 1>ap¢ D¢ X1 NI'MIKR 'S 12 o T3
AT N13¥37 'R IAYANY BEYT ADDY L,NIDIA BIRY BOTISIN
RITW BEN TIIOY ABTC AN .I13INDOBD 2IPD Y53 IR > 1IRp
DIOR?DBT 1°'3 KUY NIVOET 18D NAPOIN Y91 TIAd Y3 Oy 1Y
BREY NINIAX OOYIBY B'BYII v (Behold, the two letter
Name is the Name received by the glorious ones that are
not corporeal, so, too, the Name that begins with
aleph. Because of this, it is pronounced by all men in
all places in the way it is written. And it is compared
to the glory of God exalted beyond all glory and all
possible excess, like the divine Presence that is among
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regarding it: "Your Name is awesome,"36 for this is alZeph is

a rule,®? which is Zesuvart,38 which consists of 24,39 and

the angels in the heights that move the hosts of
heaven). By contrast, the Tetragrammaton is the Name
that expresses the divine Presence that adheres to
Israel and the lower world. Having ranked the Name °24ys
higher than the Tetragrammaton, Ibn Ezra has to account
for the fact that the higher Name is pronounced as
written, while the lower Name is not pronounced as
written, but traditionally given instead a protective
epithet (Pesalr/m 50a). He explains that the higher Name
is more accurately reflective of its incorporeal
status, and requires no concealment, while the lower
Name, attached to and reflecting the physical world,
must be concealed.

The supreme status of the divine Name 24yl is
stated explicitly in the kabbalistic doctrine of R.
Jacob ha-Nazir, who assigns yp/ to Hokimakh and 2k to
Keter <Elyon (see the fragment cited by G. Scholenm,
Resit ha-Kabbalak, 73-74, n. 2). See R. Goetschel,

"1 2hyh aser hyh' >zel Mekubbalel Gerona, Mehkerei
Yerusalayim be-Mahsevet Visrael, vol. 6, nos. 3-4
{1987) 287-98 for a summary and analysis of the
doctrines relating to this Name among the Gerona
kabbalists.

33 Tetragrammaton.

36 c<gmidah prayer for the Days of Awe (Scholenm).
Compare lines 115-16, above. The full phrase is n1-1-Al
ARY3Y AB > Yy X113 (You Name is awesome above all that
which You have created). See Padayah, "Pegam we-
Tikkun," 166, n. 36, who suggests that the "awesome
Name"” is the Tetragrammaton, associated with 7/feret,
and it is this Name which is elevated. It may be,
however, that R. Isaac is providing one of his
hyperliteral interpretations, reading the liturgical
phrase to say there is a divine Name which is "above"
"all the n@ ," the "whatness," i. e., above even the
seflrah Hokhmalk, assoclated with the terama an
whatness, lines 25-26, above.

37 S¥Y 6:1 (sec. 26).

38 See lines 163-4, 273, above, where aleph-rule
denotes Aeter-Binah, or Tesuvak, as that which elevates
and returns to the source, and tongue-rule is Tiferet,
that which is elevated.
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therefore it is counted by number as one letter, as if it is
aleph.4° The seal of al/eph is from all sides, beginning and

end,4! but the median a/ep/#2 of the Name is like zhe

39 See the fragment of R. Jacob ha-Nazir, G.
Scholem, Resit hak-Kabbalak, 73, n. 2, who associates
this Name with Keter. R. Isaac is refining this
doctrine: the a/epkh is Keter, the combination alepi-hek
denotes ABfnah, or Tesuvah elevating towards Xeter.

40 Aleph fs & rule is counted according to its
inner essence, only the letter a/ep/ is mentioned as
such, even though it is a composite.

41 See PBatel Mlidrasot, vol. 1, Seder Rabbah de-
Beresit, 20-21, 23-24; and especially vol. 2, 20t fot
de-R. c<dkiva, 363-64: g ny IBANNI I3 NI'NIN 1T B9
IBRIT NINIR NEY DA IR IVRY. .. YT 0D DAY L, PR
N ATIAR DYBYD TYE .BOYYY anby ATeax NUYAR WR " vax
737 I3 IITNR . I3 IBANMNI IV IT RDY .AITRIR WY D ONW
TWBYD NIHIR DY NI YOV AY1AYD NIHIR NY LNINY nIn
-wBRYE A"y avuavs n"xk Lavuavd n"y 9envs I'R .nin Y3y
MIND XO°TIW BT T ,IDINN AIOXRT ATBIVY ININD NCVTIT RITY
RO IRTIY L ABINN ROF IBT Y1 LABDIAM TIORT NIBDIVY
-TRBYd ST aYvuavs A"y L,a"y avea RYR IDIAN IR WBdINN
RIT I PITPT N3 TIVY YIDD ININD ROY BT YO B IpdY
TIVY TUAY AJN. .. 0390 1T YD TV MIY. .. 118D AR S3YvaY
8?37 AR PNy p'Y¥In'» (How many are the letters with
which heaven and earth were sealed? They are
twelve...And these are the twelve ief:ters, as it says
" 2hyh aser >hyh, hyh sent me to you (Ex. 3:14)." Three
times 24yh is twelve letters. How were they sealed with
them? Four by four for each and every direction, 24
below, y4 above, 2?4 above, y4 below. The fourth
direction stands open and is not seal2d. There are
times is stands open, and there are times it is sealed.
At the times it is sealed it is only sealed with Yhwh,
& above, wi below. Why are there times it is open?
Because the Holy One, blessed be He, descended through
it to confuse the languages...and He descended through
it upon mount Sinai...and in the future He will descend
through it to Jerusalem to renew the world).

R. Isaac's doctrine of the function and relation
between the divine Names 24y/4 and yhwk builds upon this
passage from the 20t/ot de-R. €<Akiva. Here are the
themes of the sealing of the world on all sides with
these Names, and the higher status of the divine Name
*hyk, with the Tetragrammaton Viawh functioning as the
gate for the divine Presence to descend to the lower



Chapter 4 155

soul:43 were it not for the spirits, the bodies could not

world.

There is an echo, in R. Isaac's phrase "beginning
and end," of the terms "above" and "below" in this
midrashic passage. The actual conception behind the
phrase, however, is laid out explicitiy by R. Asher b.
David, and following him, R. Azriel of Gerona. In his
FPerus sem Ham-Meforas, in Kabbalat R. Asher b. David,
8/15, R. Asher b. David demonstrates the way each of
the four vowel letters that compose the divine Names,
'"sax , unfold from eachother phonetically, following
the paradigm of their enunciation in speech. He shows
that the ultimate, complete order of letters, based on
their full, phonetic pronunciation, is x"ysax . This
is the "sealing” with the letter &a/ept "at the
beginning and the end," expressing the absolute divine
unity. According to R. Asher: +"yamx ni'nixn o2 19'%
TVIINT A0 AVAND [IRVIY O IVR POY LNIVIINT MOI NINOIT
T'RY L8 'R NVIIN AYEN YIS INTY .ADID TY ‘¢ ID R33N
me3 P L1ty »Y3 [R7an U] TTiw 1Ry L2"n oxkY3 B
1M ORIR3Y LY ’RPI YUY 1ORY...7UIY RIP YANY ABIIN
IND VO ARTY 'R IIIBY .ANVIIN NAVAND RIT INOI 'RIY DDA
PN NRTPI RO DY L NBYELDT RV AYHNILDY XM L, NIBD xS
...nv03% (These letters, 24ay, are the ones hidden in
the hidden vowels, and they alil issue from the
beginning of the hidden vowels that issues from the
letter al/eph until its end. This is their order: the
beginning vowel of a/epk is 20, and there is no 20
without J4ek, and there is no /4et without yod, that is,
the hidden vowel of the 7/ [the /4e4 pronounced /4ers]
brings yod... and there is no yod without waw, and in
the letter wsaw the a/leph is alluded to in the vowel
that is hidden at the beginning. This shows that all
vowels come from this a/eph. It is the one that begins
and it is the one that completes, since it is read at
the beginning and the end). See, too, his discussion in
Sefer ha-Vihud, 517.

This doctrine of the unfolding of the vowel
letters from eachother is clearly a development of
Judah Halevi's explanation of the meanings of the
divine Names, as composed of the four Hebrew vowel
letters, *"ax , in Kwzar/, 4:3 "the spirit in the
bodies of the consonants." R. Isaac's overall
conception of the relationship between the divine Name
2" 'ax and the Tetragrammaton may well have been a
meditation on the passage in 20t lot de-R. Akiva cited
above, and fleshed out with the linguistic explanation
of Halevi.

An account similar in form but differing in
details is offered by Azriel of Gerona, in G. Scholenm,
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stand,44 but if all were spirit45 a name could not be

invoked.¢é Therefore Aet does not change, rather, it is

Seridim Hadasi/m, 216-19, and 218, n. 8; and "Kabbalot
R. Yaakov ve-R. Yizhak Benei R. Yaakov ha-Kohen,"

#Hada el ha-Yakadut, vol. 2 (1927) 231-32). In R.
Azriel's conception, the order of the unfolding of the
vowels of the divine Name is given as 24yh> or 2hpwh>,
also with the letter a/epks at the beginning and the
end. See Padayah, "Pegam ve-Tikkun," 167, n. 40, who
distinguishes between R. Isaac's and R. Azriel's
interpretations and their eschatological implications.
According to R. Azriel, there is a flaw evident even in
the supreme divine Name 24ys4, which will be completed
with an a/ep/ at the end only in the Messianic era. For
R. Isaac, this Name is fully intact as is; rather, it
is the Tetragrammaton that must be rectified.

42 Based on SV 4:2 (sec. 38): y11om @TI1p YAy
ve¥uxr3 (and the holy temple is lined up in the middle).
While the a/eph seals on all sides, it is also in the
riddle, as the essence of the Name. See Padayah, 168,
n. 42, who translates "median" as "inner," and shows
its explicit use in this fashion in the Neoplatonic
doctrine of Abraham Ibn Ezra, Ex. 8:18 (57).

43 PBerakhot 10a, where five parallels between God
and the soul include: just as God fills the entire
world, so the soul fills the entire body; just as God

dwells in the inner recesses, so the soul dwells in the
inner recesses.

44 See G. Scholem, Qabbala:r das Buch Bahir,
(Leipzig, 1923) 87-89, who analyzes the sources
underlying this concept, from Judah Halevi, and Abraham
Ibn Ezra, and from earlier Muslim and Christian
writers. Especially striking is the parallel between R.
Isaac's formulation and that of the eighth-century
English scholar Alcuin, in his Didascalla (P 101, col.
855): "Vocales sunt sicut animae, consonantes sicut
corpora. Anima vero et se movet et corpus. Corpus vero

immobile est sine anima. Sic sunt consonantes sine
vocalibus."

4% That is, if all the letters of the divine Name
were of equal ontological status.

46 R. Isaac justifies the according of a higher,
more spiritually interior ontological status to the
letter a/ep/i, in comparison to the other vowel letters
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elevated and called a full name4? that "shall not waver (Ps.

of the divine Name. Spirits and bodies correspond to
vowels and consonants, both mutually dependent for
verbal expression. See  line 205, above. With regard to
the vowels themselves that are under consideration
here, if all the vowels were on the same ontclogical
level, "if all were spirit," there would be no
articulation of a name, in this case, a divine Name.
The a/epl, however, is the inner vowel that moves and
originates the other vowels, together forming a Name.
G. Scholem, @Qabbala:r das Buch Paisir, (Leipzig,
1923) 87-89, analyzes the sources underlying the
conception that vowels and consonants, corresponding to
spirits and bodies, are mutually necessary. He cites
not only Judah Halevi and Abraham Ibn Ezra, but earlier
Muslim and Christian writers as well. According to
Scholem, this motif was widespread and common in all
three cultures. Compare Judah b. Barzilai, PS¥y, 211-12.

47 Padayah, "Pegam we-Tikkun," 169, understands
the te/ here as the final letter of the Tetragrammaton,
not the second letter that has been under discussion
thus far. The allusion is to the eschatological
doctrine of the truncated divine name from Ex. 17:16,
where the incomplete Name is associated with unredeemed
status of the world, epitomized in the ongoing war
against the tribe of Amalek. When Amalek is defeated,
the Name will be complete. This reading is supported by
implication from the monograph by Azriel of Gerona,
"Peru8 Yihud Ha$-8em," in G. Scholem, Seridim Hadasim,
219. See Scholem's note, 219, n. 2.

Padayah cites the relevant midrashic source for
the eschatological concept expressed here: Pesixta de-
R. Kahana, ch. Zakhor, 53. There, as she notes, the
term p”® bW (complete Name), rather than x%m ow (full
Name), is used, so she cites a parallel late midrash,
Sekhel Tov, 325 on Ex. 17:16, where the latter term is
used. Parallels %o Pesskta de-R. Kahsana are found in
Pesikta Rabbati, ch. 12, S1; Midras Tehillim, 9:10;
Eliezer ha-Kallir, Yozer le-Parshat Zakhor; Mahzor
Vitry, 8; Rashi on Ex. 17:16, Ps. 9:8

See, however, the gloss of the Tosaphist, Berakhot
3a, who paraphrases the interpretation of the Kaddis in
Mahpzor Vitry, 8: rus @y q1nd '@ B 1IN0 ¥ IROB
NIBY] 2 007D 1B RYBYY 1 YYDNS 1IxY IYOR I1r@ X2 B
TV BPW IRODY BYW DY R XYY LAY B2 YU Ty sn [

P2nY P& vy ann'e (From this one may refute the
interpretation in the WNajkzor Vitry "may His Name be
great," that this is a prayer we pray that His Nanme may
become full, as it is written "For the hand is on the
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112:6)," as Rabbi Akiva said,4® it shall not waver, your

throne of yp4," that His Name will not be complete nor
His throne complete until the seed of Amalek is wiped
out). Here, in the paraphrase of the Tosaphist, the
term oY x>n'w appears. See Padayah's analysis of the
eschatalogical interpretations of the Kaddish among the
students of Rashi, and their impact on the R. Isaac the
Blind and his students, 251-71.

The term x>» b@ 1tself aiso appears in Gen. R.
13:3 on Gen. 2:4, in the context of the completion of
Creation: Rx%n p%1» %Y XD bW 2'932 (it mentions a
complete Name for a complete world), referring,
however, to the combined use of two divine Names, the
Tetragrammaton and p"sax . R. Isaac cites this midrash
in his gloss on Genesis 1:1-2:4, MS JTS 1887, fol. 29b:
D732 BIX RO2IP TV XPD OW Y XY BUYYR DET nIpY DIl
B”® pnInm 'y Y'Y ("On the day the Lord God made...
[Gen. 2:4]" the Name was not full until man was created
in the image of God, and the seal was complete). There,
the idea is that the lower world was created with the
letter Jeh of the divine Name, but the Name was not
coaplete until the creation of man.

A third possible interpretation of x%m @ comes
from grammatical and masoretic terminology: the writing
of a word p/ene, with the appropriate, fully explicit
vowel letters, » ,v ,x . See E. Ben Yehudah, #//on,
vol. 4, 3005. Here, the composite divine Name is formed
frcm a complete enunciation of its key constituent
letters, beginning with a/eph, and ending with a ker
whose full expression draws after it an additional
aleph to complete the Name, as alluded to by R. Isaac
in lines 334-35, and more explicitly described by R.
Asher b. David, "Peru$ Sem ham-Mefora$, Kabbalat R.
Asher b. David, 3/15, and R. Azriel of Gerona, "Perus
Yihud Has-Sem," in G. Scholem, Ser/d/m KHadasim, 218.
See note 41, above.

This third interpretation need not preclude the
previous two: all three may be superimposed in R.
Isaac's use of the term x%m ow , full Name. iIf so,
then it may be that R. Isaac's account of cosmic
development underlying lines 334-38 features the
sealing of Creation, and the fullness of the divine
Namc, consequent upon the creation of Man; the implicit
flaw in that Name represented in the negative principle
embodied by the tribe of Amalek; and the restitution of
the fullness of the Name in the Messianic age, when the
final letter /4e/ of the Tetragrammaton will be elevated
and re-attached to its root and "read" as a whole Name,
concluding with x"n , plene, ending with the letter
aleph. See Padayah, "Pegan we-Tikkun," 187-96.
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name is with you:4?2 to whatever side, there is no wavering,

and all turn to the west to pray.3°

48 Padayah discusses the. problems and
possibilities concerning this attribution, 170, n. 48.
Among them is Prof. J. Liebes' suggestion that it is a
quote from an as yet unidentified liturgical poem. It
ray, however, be a reference to the central theme of
the passage from °20t/ot de-R. Akiva, in Bates Mlidrasot,
vol. 2, 364, on the letter /4e/k, upon which R. Isaac's
present discussion is partly based, which describes the
sealing of all directions with the divine Name °Aph. If
so, the quote would not be the phrase immediately
following, "it shall not waver, your name is with you,"
but the phrase following that, "to whatever side."

49 Padayah, 170, suggests "Your Name is with You"
means the divine Name is fully connected and complete.
This is confirmed explicitly by Azriel of Gerona,
"Perus Vihud KHas-sems," in G. Scholem, Seridim Hadasim,
219, who states that in the Messianic era, the 'y of
the Tetragrammaton will be together with the initial

7" and the final 'w will be together with the 's to be
a "complete Name."

30 See lines 86-90 above, where it is the sefsfrot
as well as man that pray towards the west at night. See
Ezra of Gerona cited in Azriel of Gerona, Perus ha-
*Aggadot, T71/133-72/134. Padayah, "Pegam ve-Tikkun,"
171, n. 50, interprets this phrase to mean that all the
seflrot turn towards the west, to pray on behaif of the
fallen divine Presence indicated in the as yet
incomplete divine Name.

On the notion of the divine Presence in the west,
see the opinion of R. Abahu, PRavs Batra, 25a, where the
significance of direction is also an issue of prayer
and worship. See Judah b. Rarzilai, APSY, 204-05, who
discusses this talmudic passage and the traditions
concerning the prophets who recognized the divine
Presence in the west: prinngd 1+9 oY1 373 320w
prn1aY (the divine Presence is in the west, and there
they would bow to their Creator). See, also, Bate/
Midrasot, vol. 2, 20tfot de-R. <Ak/va, 363-64, where
the four "direction," that of the Tetragrammaton as
opposed to the Name -*%y/, remains open and vulnerable.
Though this direction is not identified in that text,
R. Isaac may have conflated this concept with the

aggadic passages cited above, and identified it as
"west."
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Holy:%1 the summons of Zesuvalh, which is in its

nlace .52 The extremities of above, Aesed, the head. that

31 SV 4:2 (sec. 38). Scholem notes that R. Isaac
here follows the short recensions which read: avizp »aw
MK - BIPHI 1D5IB BIPR LWITP DIPRY NINP DIPD

32 Based on the language of SV 4:2 (sec. 38): pipn
TRDIPBI 1211 BIpH wItp (a holy place, a place prepared
in its place). The "holy place" is identified with the
"holy Temple" at the end of the section; in R. Isaac's
system this is the sefiral Binah. The significance of
the term and the dynamic it represents can be clarified
by a comparison to line 133, above, which speaks of the
proper "place" of the seffrot in relation to the
individual adept. The sef/rot "return to their place"
after being grasped in contemplation by the praying
adept below. Here, the process of emanation of efflux
to the lower seffrot is referred to as the "summons of
Tesuvah," of the sefiralh B/nah. This complex of sefifrot
is "in its place,"” in its proper position, in the
ascending reversion of the serfs/rot from below, as well
as the summoning forth of efflux to those lower serfirot
from above. See swpra, ch. 8.4.1, for a discussion of
the uniquely and characteristically Neoplatonic mode of
causality implied in the phrase "the summons of
Tesuvah."

The process of reversion to the proper place on a
personal, epistemological level is paralleled on a
concomitant cosmic, eschatological level, whizh is the
topic under discussion in the present passage. Judah b.
Barzilai, commenting on the same passage from SY in his
PSY, 233: nbun S Rivnp In3En: SUPST 5SS SN oo
'R 197 TRIPHBA N2OWN AVIA YW I'T NI IR ZI1n*39
nun P grP@ivcn nvy n3vsen (from the day that the
holy Temple was destroyed the heavenly agencies have
been diminished and it is as if the supernal court, the
divine Presence, is not in its place, and so, too, the
divine Presence has been exiled from the terrestrial
Jerusalem). In the condition of exile, the divine
Presence is not in its place. The final redemption, on
a metaphysical level, involves its return to its proper
place. In R. Isaac's Neoplatonic terms, the supernal
Temple is called "holy" when its efflux to the lower
sefirot and thelr reversion is in its proper place,
that is, when the seffrah Binak and its power to
summons above and below operates in its integrity.
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which is crowned:%3 below, Vesod <0lam; east, Tiferet; west,

Nezalr; south, Hod; north, kingship.34 Extremities, in the

33 The list of cardinal directions and their
corresponding serffrot presented here differs from that
listed above, lines 82-84. Here, the upward direction,
nvuB  , is AKesed; there, the upward direction, called
B¥n ,is apparently AKeter. Here, north is MNaalakhalh or
Malkhut; there it Is <0z Gevurah. While both lists
represent directions, however, their context is
different. Here, the directions refer to the lower six
seflrot corresponding to the geminate letters. There,
the reference is to the "depths,” the full set of ten
sefirot. 1t may well be that these apparent
discrepancies are intentional shifts in the allocation
of the serf/rot¢. That which signifies Keter in the full
list of "depths" becomes fesed in the lower list of
geminates, though its inner relation to Keter is
retained in R. Isaac's allusion to "that which :s
crowned." While Hesed is that sef/rah of the frame that
is "above," it is not the highest serfsrak. It is
"above" as the head is above, and yet crowned by
something higher, by Xeter. North in the list of
"depths" is <0z Gevural, specifically the full power of
divine strength, while in the lower list of geminate
directions it is reduced to Namlakhah.

Compare Azriel of Gerona, APS¥ 1:5, 455. While R.
Azriel's list differs from R. Isaac's, he states
specifically that the same cardinal direction signifies
a different sef/rak on the hidden plane, the "depth,"
from that on the revealed plane, the "direction." See,
too, R. Azriel's list of directional correspondences in
his Perus ha-->Aggadot, 71/133, which matches up a
little more closely to that of R. Isaac's, and Tishby's
note 4, that the doctrine of sefirotic directions among

the Provengal and Gerona kabbalists was still in a
ctate of flux.

84 Compare line 84 above. North, here, is
associated with Ha/kiut, and there, line 84, with <oz
Gevuralh, the fierceness of Gevwurah. See 1. Tishbi's
comment, Azriel of Gerona, Perus ha->Aggadot, 80/142,
n. 3, that <0z may signify either Gevuras or Malkhut .
Azriel of Gerona also identifies north with Nalkhut
Atarah, ribrd., 71/133. In this sense, <0z Gevurah
would mean the actualized power of Gevural, or Malkhut .
But see previous note: that while here north is
Malkhut, there, line 84, R. Isaac stresses it is <0z
Gevureh, Gevuralh in is full strength.
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order of the verse "To You, God, is the greatness and the
power... (1 Chr. 29:11)."55 And the Temple: this is ZTesyvast
and its summons.%¢ And it carries, like the soul that

carries all.37 He engraved them:32 until things emerge into

8% Compare to lines 84-87, above. This passage is
a restatement of that passage above.

56 The full description from SV 4:2 (sec. 38) is:
273 NR X@PII XINT VIBRI 11131 PTIPN Y5o'n1 (and the holy
Temple aligned in the middle, and it carries thenm all).
Here, "7Tesuvalt and its summons" refers to the upward-
drawing power of Afnak, that which carries all, its

function in the gathering reversion of all things to
their source. See supra, ch. 8.4.1.

87 See R. Isaac's Letter to Gerona, in G. Scholen,
Tecudah Hadasah, 144: m3san 2w anwan %> ("All that is
soul,"” this is AB/nak). Compare Jacob ha-Nazir, in the
fragment brought by G. Scholem, Resst hak-Kabbalah, 13,
n. 2, who compares the sefirot Hesed and Binah: n3v371
12 anwis (Binak is like a soul to it). Padaya, "Pegam
ve-Tikkun," 168, n. 43, draws attention to the parallel
between R. Isaac's formulation and that of Asher b.
Saul of Lunel, Sefer ham-Minhagot, in S. Assaf, S/ifran
Sel Risonfm, 144: i@ @v1pn %3 a1 77130 73> 11397
TYTORVLBY NIRIWE 1R INBAITY .. .UST AR X213 RITT VYHRI
IR XD ATANT ANRIBY L, IVANND DINTT N RREDIIT IYLHY ANIR
»REBTY DIPH XINT AYIBY IRWD BT WI NI 7'3IN NIBD RYY
TIARAD 237 RPIXI RINY 11°%Y R N30 Yar (The Glory is
blessed from the holy Temple, which is in the middle
and carries all... Its model is the magnet which is
placed above and carries the iron beneath it. I have
found in an 2aggadah (Midras Teb!llim to Ps. 18, ed.
Buber, 144): "come and see, that the nature of the Holy
One, blessed be He, is not like the nature of flesh and
biood, whose burden is above and he is the place of the
burden, while the Holy One, blessed be He, is above,
and He carries all beneath Him). R. Asher is clearly
working off the passage under discussion in SV a4:2
(sec. 38). See I. Twersky, PRabad of Posgquiéres, 28,
regarding the mystical inclinations of R. Asher b.
Saul, younger brother of Jacob ha-Nazir.

Generally speaking, the comparison of an aspect of
divinity to the soul follows in the tradition of
Berakhot 10a, where five parallels are drawn. Padaya,
loc. cit., notes the influence on R. Isaac of Abraham
Ibn Ezra's concept of the universal soul.
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actuality,3% it does not say He engraved them.5° Plsnets in
world: supernal planets, which are like a field in which
planets are sown,8! and their fruit are the planets that are

visible.®2 Seven by seven:83 all is in sevens: seven from

58 $PV 4:83 (sec. 39).

83 Hebrew: %uipb». This is the Tibbonite term of
choice for the Aristotelian concept of actuality, in
contrast to potentiality. See J. Klatzkin, Zhesaurus
Philosophlcus, vol 2., 199-200.

60 See lines 166-68, above.

€1 The direct source is Sefer hak-Komah, JTS MS
1892, translated and annotated by M. S. Cohen, 7hke
Shiur Qomalh: Llturgy and Theurgy fn Pre-KRabbalilstic
Jewish Mysticlsm, (Lanham, MD, 1983) 230 and 232, n. 7:
"And before Him is a field sown with stars.” See, too,
Merkavah sSelemalk, ed. S. Mossayef, (Jerusalem, 1921,
reprinted, Jerusalem, 1972) 39b. The same source is
brought by Azriel of Gerona, Peruserf ha->Aggadot, 98-
99.

R. Isaac uses this description as an advantageous
means for preserving his Neoplatonic heirarchy of
being. The stars, or more accurately, the planets
described in SV 4:3 (sec. 39), could not be the
visible, physical stars or planets of the sky
themselves: these are not the direct result of
spiritually refined permutations and combinations of
the geminates. Rather, another metaphysical level is
interposed, a supernal "field of stars," from which the

physical stars or planets grow or emanate. See the
following note.

€2 In Sefer hak-Komalk, cited in the nrevians note,
there is no direct statement about the ontological
location of the stars sown in the field. R. Isaac
interprets this field and its stars as supernal
archetypes one ontological level higher than the
visible stars. Continuing with the agricultural image,
the visible stars issue as fruit from the supernal
stars. This reading is supported from the general
context of the Sefer hak-Komakh passage, in which the
field of stars is grouped with angelic entities, and
even the physical and meteorological phenomena
mentioned in the passage are apparently intended to be
archetypes positioned in heaven, not in the physical
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seven from within seven. For the seven geminate letters
comprise all and are the totality of all.S4 The planets
which benefit or harmé® are from theméé and so too, until

there extends from them the twelve regions.?7 Days in year:

world.

83 SV 4:3 (sec. 39). This is the version of only
three short recensions, noted by Gruenwald as 23 . See
I. Gruenwald, "A Preliminary Critical Edition of Sefer
Yez/irak," 158. It is also the version used by Judah b.
Barzilai, PSSy, 239.

64 Compare lines 264-65, above. Here, the
geminates, corresponding to the lower seven sefirot,
have the further distinction of collecting and
comprigsing the efflux of all that is above thenm.

85 Shabbetal Donnolo, Sefer Hakmon/, introduction,
with respect to his Babylonian teacher: uv'% s3an%3
B°YIHNY BraBAEY B'351971 niveran (and he taught me to
know the signs of the zodiac and the planets that
benefit and harm). The function of the planets, to
benefit or harm, corresponds to the function of the
geminates: see line 348, below.

€6 J. e., the planets which influence terrestrial
events derive from the seven geminates.

67 The reference is to regions described in SV 5:1
(sec. 47), and ultimately to the twelve signs of the
zodiac which correspond to them. The continuity between
the sets of seven and the s:ts of twelve is established
by SV itself, 6:3 (sec. 48): »3aa %y 'a1 'a "33 %y NN
T3 T 1P 1YIoy a'y v3a Yy nuagy nvaw  (one over
three, three over seven and seven over twelve, and all
of them are joined together). See, too, Judah b.
Barzilal, pPSY, 251, 258.

The continuum of relationship between the seven
planets and the twelve signs of the zodiac was
discussed in Prfrkei de-R. >Elfezer, ch. 6, but there,
the zodiac is on a higher ievel than the planets. In
the systems of R. Judah b. Barzilai and R. Isaac, the
seven geminates have ontological prierity over the
twelve simple letters and their correspondences. See,
too, Shabbetai Donnolo, Sefer Hakmoni, ch. 6, who
interprets the section from S¥ cited above: "the seven
are rulers over [the twelve], and the three are rulers
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the days are called gates.®® And a little is forty.€9 In

this manner are all things.79
Two stones: these are the letters,?! as it says "sacred

stones (Lam. 4:1)."72 And within them are engraved:?2 in the

over the seven."

68 This comment is unclear. In SV 4:3 (sec. 39),
the term "gates" applies not to "days in year" but to
"soul,"” signifying the apertures of the body,
specifically of the head; see Judah b. Barzilai, APS¥V
240. It may be that R. Isaac here refers to the phrase
in the traditional liturgy for the evening prayer,
B*1y% nnip wvona (with wisdom He opens gates),
understood as signifying the start of a new day. The
significance of this identification is still obscure.

69 R. Isaac here is following the version of S¥
4:4 (sec. 40) brought by Judah b. Barzilai, APSFy, 239, a
version not found in any of the recensions noted by I.
Gruenwald, "A Preliminary Critical Edition of Sefer
Yezlrah,” 158-59. In R. Judah b. Barzilai's text, the
calculation of the permutations of sets of seven
letters is given as an approximation: =amy*y aspYx nonn
xunp (five thousand and a little more). Judah b.
Barzilai himself goes on to say: psys3qx X107 RIDP ANy
(a little more is forty), i. e., the "little more"
referred to amounts to forty additional permutations.

R. Isaac here is simply citing R. Judah b. Barzilai's
point of iuformation.

70 In context, this comment seems to refer to the
exemplary calculations of the permutations of sets of
letters in SV 4:4 (sec. 40). R. Isaac is simply saying
that the calculations can be continued in the same
manner ad infinitus.

71 Judah b. Barzilai, PSV, 240: 's ‘sp pviar nw
TPCY TIW? 13X YO5W 13X RYPI NIRTIY NI'NIR 'S BT D IAR
101 ¥wyr (Two stomes, the meaning of two stone is two
letters, for the letter is called a stone because all
stones connote essence, root and foundation).

72 The proof-text is read taking "sacred" in the
sense of supernal, as well as a kabbalistically
specific reference to the source and repository of the
letters, the sefirah Binak, as in line 339 above.
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cavities engraved in the seven geminate letters are engraved
seven firmaments.”’* Geminate: in that each one is doubled to
two, to benefit and to harm.?% The good attribute is more
abundant,?’€¢ for it is the root of all,”? and the root of the
cause which emanates therefrom is an attribute,?® except

that there were inner attributes which as vet did not come

73 SV 4:4 (sec. 42).

74 SV 4:4 {3ec. 42). Scholem has "six firmaments,"
but all MSS, and SV itself, have "seven." This sentence
as a whole has numerous variants, a function, perhaps,
of its obscurity. R. Isaac's general intent is to offer
an interpretation of S$¥/'s comment that the seven
firmaments are engraved "in" the seven geminates: "in"
in the sense of "in the cavities."” He may mean that it
is the spaces within the letters, rather than the
formative lines of the letters themselves, that
generate the firmaments, which are themselves spaces.
It may be that the possibility of pointing the

geminates with a Jdages emphasizes their inner spaces,
their "cavities."

75 Judah b. Barzilai, AS¥, 229: yn au3®n 1Y p>
B°T3T 'T 17V NIBTY X2 DIPE@Y DM 1TIOCY NIYDMY RIDAT
DUT INTIHBD XVIV AR NP DO TRD NI 1 (since
these seven are accented and weak, and their foundation
is life and peace, it compared to them seven things

that are exceedingly good, and in their doubling you
find that their inversions are evil).

76 Sotah 1la, Sanhedri» 100b, and VYuma 76a (with
the emendation of R. Joel Sirkis).

77 Hebrew: Yo>m apr'y x'aw . The translation here
follows MSS Adler 671, Harvard Heb. 58/11, Cambridge
Or. 2116,8, Cincinnati 524/3, Montefiore 313.

Judah b. Barzilai, AS¥y, 229: 3 auagn 1)@ ‘b
DIPES BN 1TIVYY NIvpTY NnIwaT (since these seven are
accented and weak, and their foundation is life and
peace), 1. e., while the geminates influence for

benefit or harm, their fundamental nature is
beneficial.

78 1. e., a single attribute.
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to 1light?’® and from there they were divided,®° for in one
attribute are set many powers.8! When a wicked man acts
foolishly with that attribute which harms, it benefits, for

evil is benefit for him,82 like someone who eats a dish

79 Each geminate letter !s a single entity, while
the multiple aspects they exhibit indicate an inner
multiplicity 7z potentisa.

80 The phrase i1pbnni owny may be a distant
allusion to Gen. 2:10: <9p* pewny (and from there it
divided). It appears R. Abraham Ibn Ezra also
understood this verse as an allusion to the process of
emanation from unity to multiplicity, in his comment on
Gen. 3:24: m'1 121 ,NBRX RIT TIND 1IXRNDY AN S >y
YIWABY LPONT RIS VOV IR D ,TID 13 @Y1 ,PEO 13 R
>TINRY IXN APV DX XIN BVIDY POEAT NPIIN VD L AVIBY APIu9
-290B °P3 n> @ aAbnna3l > ,:inan owa ‘@ YUn Rap2
» TTV T2 TI® AT LWID TALS TR JYIY TIOT AT 1anM
TN BINRI AV IDY P TION AT NI BA L TIVT NIANS
DIRD 22 01t 3 13 Yoagnny LBY1DY (Know, that all we
find written is true, so it happened and without doubt,
but there is also a secret meaning, for from the light
of the intellect comes the will, and from the second
[comes] that which rises above, for the motion of the
will in inward, and the fig leaf is a sign. The third
is called discernment, for at first there is
potentiality without an agent. One whc understands this
secret understands how the river divides, and this is
the secret of the Garden of Eden, and the coats of
skin. This secret also teaches that there is in man the
ability to live forever, and the wise shall understand,
for this is the whole of man).

This verse that came to be used as a stock
illustration for the emanation of the world of
multiplicity from the world of unity in later Kabbalah.
See Bahya b. Asher, Bfe?ur cai kat-Torzhk, Gen. 2:9, z3.
H. D. Chavel, vol. 1 (Jerusalem, 1974) 68; Sefer haz-
Zohar, vol. 1, 26a-27a, 34a, 35b, 59b, 74b, et al.

81 Maimonides, Moreh Nevukh/m, trans. S. Ibn
Tibbon, 1:53, trans. J. Alharizi, 1:52: «anx Ypipn '@
NIDPNND NIPIVD 13dB 13'aAnty (that there should be one
agent from which diverse actions derive). The context

of the discussion is the theory of divine attributes,
aiddot in Alharizi's translation.

82 A coroliary of Vebawot 103a: pruvn o 17310 »>
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which benefits hiﬁ one time, and hurts him another time,
even though the taste has not changed.®3 Geminate: faces
from within faces, powers from within powers .84 Those things

which are the attribute of judgment are within the attribute

of mercy,®3 like a flame bound to a coal,®® and just as evil

DYPYTR YR X' v (All that is good for the wicked is
evil for the righteous).

83 Compare Maimonides, Perus ham-MisSnayot, Semonah
Perakrim, (introduction to ’Avot) trans. S. Ibn Tibbon,
ch. 3, who offers a similar analogy between medical and
moral illness: ,@a nigaan 9080% ,IBT NI SInY 1833
230 15...0 RINY PIND RIN MBI PIND XN L3 RI1IY 53
VI BT LNIVIT AITD CLIIY BUVIT LTABDIY 1318 LNIPDIN
VAT BRI LT XY B XRINWY WY LI3IB RIMWY L,V IR
PR MIJVI BTN L NIV NBRI I YR LNIAYET B IV MINDS
NISD 1Y WD (Just as those who are physically ill
imagines due to the deficiency of their senses, that
what is bitter is sweet and what is sweet is
bitter...so, too, the spiritually i11, meaning, the
wicked and those of evil traits, imagine that what is
evil is good and what is good is evil. The wicked
person lusts for the world of excesses, which are in
truth evils, and he imagines, due to the sickness of
his soul, that they are good). See, too, W/shneh Torah,
Decot, 2:1. The precise example R. Isaac uses, of a
dish of food that has different effects though its
taste is the same, is not identical to Maimonides'
example. The overall context, however, a comparison of
good and wicked men, the use of a medical analogy
dealing with the sense of taste, and the overall
thrust, that good and evil are perceived relative to
one's spiritual condition, is similar in both.

84 Line 19 above.

83 R. Asher b. David explicitly identifies the
attribute pypane or mercy with the sefiral Tiferet,
Kabbalat R. Asher b. David, 13, and this becomes
standard among all later kabbalists. This
identification seems to be implicit here, as the
discussion goes on to show. See second note following.

86 S¥V 1:7 (sec. 6). In SV, this phrase is applied
to the sefirot. For R. Isaac, the geminates also

correspond seven of the lower sef/rot, and all are part
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is done with judgment, so, too, good is done with
Judgment.8? When there is no good attribute ir a man, the
things that are judgment®® become separated,®® in order to
judge him with great judgments.®® For the wicked person does
not adhere to the attribute of good, such that it would

emanate upon him, and therefore one of the powers of

of the same emanative hierarchy, so the same phrase is
appropriate.

87 Berakhot 48b. The idea is that the attribute of
judgment properly nests within the attribute of mercy,
the sefirak Gevurah within the sefirak Tiferet, in a
state of unity, such that judgment can effect both good
and evil. R. Asher b. David discusses at length the
sefirotic theory involved, in his "Peru$ &elos-Esre
Middot," Kabbalat R. Asher b. David, 43. See M. Gavrin,
"Tefisat ha-Rac be-MahSevet R. Yizhak Saginahor we-
Talmidaw be-Gerona," Jac<agt, 20 (1988) 37-38.

88 R. Asher b. David speaks of fo - divisions of
judgment, based upon the various modes of punishment
distinguished in the Bible and Talmud. These may
correspond to the plural "things" to which R. Isaac
refers. See Asher b. David, "Perug gelos-Esre Middot,"
Kabbalat R. Asher b. David, 30, 38-39.

89 The lack of good in a wicked man is mirrored in
the sefirotic world, where the elements of Judgament
appear separated, for punishment. R. Asher b. David
explains that none of the sefsrot are ever separated in
actuality. Rathner, because of their unity, God can
activate any or all of them as He pleases: <Tims'3 17319
B2133 2I98% 215 RINY 13DV ABIYNY NTIDI IB 1oy, absn
131X VBV INNPB IR BYID AR NI YYISY NNRI IR L, NNARD
(This 1s the perfect unity, for there is no separate
and distinct attribute before Him. He can operate in
all of them at once, or in one and include in it all of
them or some of them, according to His will).

90 Ex. 6:6; 7:4. Behind the theology of evil
outlined here is the Exodus story, in particular an
interpretation of the manner in which judgment was
executed against the Egyptians in the plague of the
first-born, where removal of divine protection left the
Egyptians prey to the agency of the "destroyer," Ex.
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judgment separates out so as not to do them good.®!

12:12, 23.

%1 sSome confusion in number of persons seems to

have crept into the copying of this passage, and some
MSS share a significantly different reading as well.
MSS Harvard Heb. 58/11, Cambridge Add. 671, Cambridge
Or. 2116,8, Halberstam 444, Cincinnati 524/3 and
Montefiore 313 read: ®R%2 75 1'7 nIN3bd BIR 177D 19V
2383 97? nwwYy (Therefore a man is separated from the
pcwers of judgment, so as not to do them good).

Maimonides, Moreh Nevukhim, 3:51, explains the
suffering and punishment meted out to the wicked as a
result of his being separated from the emanative flow
of divine intellect: ' X% 2@R ,007d IN3YND 3I'oON3 Sar
TORE NV VOY INITD TR ORINT L 1IBD T3 c@NY L, D@D T3
1nxen ¥ (When, however, he turns his thought from God,
being then separated from God, God is separated from
him, and he is then prey to every evil that can be
found).

R. Isaac's account shares some features with that
of Maimonides. Bcth lecate the initial cause of
misfortune in man's disconnection from God, with a
reciprocal divine disconnection from him. Both speak in
terms of emanation, of the wicksd man's separation from
divine emanation. For Maimonides, however, misfortune
is not an effect of divine power, it is the result of
being left to the viscissitudes of life once the
protection of divine power is removed. Therefore,
providential care depends on whether one is
intellectually connected to or separated from God. In
R. Isaac's explanation, however, good and evil are both
of divine origin, a position for which there was
general precedent in Judah b. Barzilai, »sY, 262 and
Abraham Bar Hiyya, FHegyon han-Nefes, ch. 4, 123. For R.
Isaac, though, good and evil are not merely effects of
divine action, but actual divine principles rooted in
the geminate letters and, ultimately, the sefirot.
Accordingly, he explains the misfortune of the wicked
zan as separation from the divine principle of good, by
virtue of which he is left to the influence of divine
counter-principle of severe judgment. The alienation of
the wicked provokes a reciprocal shift in the
apportionment of the divine powers of the geminate
letters, resulting in an apparent separation of the
power of punitive judgment which acts to mete out
punishment. Yet even here, R. Isaac's formulation of
the way in which the wicked are punished bears some
similarity to Maimonides': the judgment comes about sz
absentla, not by direct action but by a separation of
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Soft and hard:®2 there are kindnesses granted with
expansiveness and blessiﬁgs. and those which are drawn with
clenched fist®3 and with difficulty; so too astrong and weak,
and each of them is good and evil. Death: there is a death
which is a kindness, in crder to honer him in the world to
come,®¢ so that the attribute of punishment, which is about
to spread forth, shall not prevail over him, and the
attribute of peace draw him, as it says, "the righteous is
taken way from the evil to come. He shall enter peace...
(Is. 57:1,2),"9% and it is written, ™precious in the sight
of the Lord is the death of His pious ones (Ps. 116:15)."se

War:97 there is war which is for the benefit of the

one of the powers of judgment "so as not to do them
good."

92 $7 4:1 (sec. 37).

83 Ps. 77:10.

94 This phrase is based on W#/drash Devt. R., T:11:
270% BOINR APOORY POTAD IR IS TUNIVI BONR NYYL LY aps
DYIBR Y MNPy yan 'R 1v3p (Just as I magnified you in
this world, so I shall magnify and honor you in the
world to come. From where [is the proof]? As it says,
"an honored son is Ephraim to Me (Jer. 31:19)."

83 Pfava Kama, 60a, which states the idea and
brings the proof-text from Is. 57:1; and see Rashi,
loc. cf¢t. R. Isaac adds the prcof-text from the
following verse, with his typical hyper-literal
kabbalistic interpretation: the righteous person
"enters peace," that is, the sefirotic attribute of
peace, JYesod or Tiferet. See Azriel of Gerona, Perus
ha->Adggadot, 30/92, and Tishby's note 2.

8Sé This verse serves as the proof-~text for the
antecedent jidea, that the death of the righteocus is for
the sake of their honor in the world-to-come, based on
interpretations from Gen. R. 62:2; Ex. R. 52:3.
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combatant, involving no death and no pain, such as the
battle of David with Goliath, and no loss, and even more
than this.®® Polly is ignorance, in the sense that saktal
(ignoramus) with a samekt is the counterpart of sektel
(intelligence) .99 For from the excess with which a person
gazes at that which man cannot grasp, he becomes
ignorant.1990 So, too, wisdom itself, for one who delves
deeply in it beyond his grasp, that wisdom itself becomes
folly for him.i101 Poverty is when no livelihood remains for
a person from all his wealth.1092 There is poverty which is

for good, when a person was judged for death., and his

87 S¥ 4:1 (sec. 37), see 1. Gruenwald's apparatus
for those versions with "war" instead of "evil."

98 1. e., even reward, as in 1 Sam. 17:25.

99 The notion that folly is the opposite, not
merely the absence, of wisdom, is expressed with
reference to a word-play among two synonyms: sakhbal,
with a samekh, meaning ignorant, and sekbe/, with a
sfn, meaning intelligence.

100 Compare Bahya 1bn Pakudah, Hovot hsal/-Levavot
trans. J. Ibn Tibbon, 1:10, ed. A Zifroni, 156-57: "If
we trouble our intellects to grasp the essence of His
glory and to imagine Him figuratively in our minds, our
intellects will be stricken, and we will not even grasp
that which we know, as happens to our eyes when we
stare at the sun directly." See swpra, ch. 7.2, for
other sources, especially Moses Ibn Ezra, and an
analysis of this motif.

101 R. Isaac's point is that ignorance is not the

absence of intelligence, but the exhaustion of

intelligence that strains to grasp too much and reverts
to its opposite. ’

102 R. Isaac explains poverty not as the absence

of wealth, but the integral opposite of wealth, the
exhaustion of wealth.
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poverty is his atonement, as if he has died.193 It is
possible that what a person has lost shall accomplish a
meritorious deed, in order that his loss be considered for
good.1%4 Dpesolation: if one does not sow, one's field will
not be blighted.195 Beauty: from Beauty. When one does nct
conduct oneself within that dimension from which beauty is
granted, the beauty turns into another dimension, which is

ugliness,19€8 just as a wealthy person who does not diminish

103 cdyvodalk Zarah 5a; Nedarim Tb, 64b.

184 Verusalmi/ Vuma 5:2, from the prayer of the
High Priest on Yom Kippur: sra g1°3 711900 139 X% bR
TIND Y2 11M0N3 1331010 XD AXRYN N3ws IR (and if 2 loss
befalls us today or this year, may our loss be a loss
for the sake of a meritorious deed).

105 1. e., desolation is not the absence of

seeding but its opposite, the destruction of that which
has been seeded.

106 Judah Halevi, AKwzar/, 2:62: nin> *pin Y >
A29VID L0TRT MIAIT NI AYIBI YRS AN D L, 13 vomn
BRIDIAI TITIAY 1T BV NINIIY NIV -RT NICHMI DRIR
DNVY NVONOL L,BB NPRANBY NVIT LD IOYNIY BNIIISINIY
AR BITAOD NAPNIND XROIYDT ,DOBIY MINWCY BRI TNSRe
TIBD TIVOYN NIR PRAINT DO WOIRY WOIR PD Y (This is one
of the rules of the powers of the divine Presence, that
when Israel is on a leve: comparable to that of the
spirit in the body, the divine life enhances them and
grants them splendor and beauty in their bodies and
natures and dwellings, but when it distances itself
from them, their insight becomes foolish, their bodies
become ugly and their beauty is altered. When it
distances itself from individuals, the sign of the
distancing of the divine Presence appears on each and
every person).

R. Isaac's statement shares with this passage from
the KXuzarsZ both the idea that beauty does not merely
depart, but turns into its opposite, and that the
bestowal of beauty or ugliness is determined by a
higher principle. In Halevi's account, however, the
process by which the nation or the individual merits
beauty or ugliness is still somewhat theistic. In R.
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his property for the sake of charity, in the end will lose
his property.107 81avery{ for the dimension comes from
judgment.198 The headings of the dimensions appear as many,
but in their beginning they are only one.1°® Thus there are
many, up to seven firmaments. Geminates are supernal

spiritual entities,110 set between life and peace.l11 All of

Isaac's account, the process has become more deistic, a
mechanical response based on a perscn's relationship to
a specific divine attribute. This is consonant with R.

isaac's agenda, to expiain divine process in the ternms
of SV.

107 Temuralh 16a, Tanhum>a, MiSpatim 15, Midras
Solar Tov, Mishle, 11. This dictum regarding the
inversion of wealth to poverty for lack of charity is
brought as a proof for the mechanical nature of the
inversion from beauty to ugliness. The talmudic and
midrashic sources present the process as automatic,
occuring without theistic mediation, and this is the
quality R. Isaac is looking to substantiate.

108 See lines 353-56. Slavery is a negative
quality, a result of judgment as opposed to mercy.

109 See lines 80-81 and notes 125, 126 above;
lines 124-25 above. This is a re-statement cf the
standard Neoplatonist concept of emanation. Compare

Proclus, 7The Elewents of Theology, prop. 11, trans. and
ed. E. R. Dodds, 13.

110 See S. Pines, "<Al ha-Munah 'Rubaniyot' u-
Mekorotav we-<al Mishnato sel Yehudah Halevi," Zars/z
57 (1987-88) 511-43, for an account of the history of
the term nisanyn from the Platonists, through the
Muslim writers, to Halevi, Maimonides and the
Tibbonites. Pines tracks the use of this term as
originally denoting a level of incorporeal
intermediaries below the Platonic forms, responsible
for directing phenomena of the lower world. Muslim
philosophers and historians, and Jewish philosophers
uscd the term in a largely negative sense, with
reference to the spirits of the planets and lower
phenomena in pagan idolatrous and astrological
cosmologies. Pines notes, however, that for Halevi, the
term had a less pejorative, more generic connotation
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them are given over to the rule of the soul,112 but are not

permanent,113 and their paradigm is the seven apertures of

the head.it4

(528). In Sefer ha-c<Azamim, the term is employed both
with reference to pagan astrological cosmology as well
as in a neutral, technical sense, as a level of
incorporeal intermediaries in an elaborate hierarchy
from the material world up to the Creator (e. g., 29).
R. Isaac appropriates the term as a convenient way to
express the ontological status of the geminates,
corresponding to but on a level below the lower seven
sefirot. See Pines' remarks, 512, n. 9.

111 That is, between AB/rzak and Vesod. Compare
Azriel of Gerona, Perus ha-’Aggadot, 3/65, 30/92, n. 2.

112 Which pole of each pair of opposites is in
effect at a given period depends on the merit of the
individual. See Judah b. Barzilai, APsYy, 229.

113 They are not ontologically permanent essences.

See line 12, note 25, above; line 205.

114 Based on S¥ 4:2 {secs. 39, 4i}, which

associates the seven geminates with the apertures of
the head.
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Chapter 5

Simple lettars:! consider that the foundation of the
simple letters, "one is she,”2 and one thing directs them.3
For it does not say thair foundation with respect to the

directors,* rather with respect to the results of the

1 SV 5:1 (sec. 45).

2 Hebrew: niaigsn T190» x°'n nnx '3 3¢1n. The
unusual, slightly poetic syntax here flags a biblical
allusion to Cant. 6:9: '19% 'nnn *n3vs x°y nax . This
is supported rhetorically by the attention-grabbing
introductory word "consider," and grammatically by the
non-agreement of gender between the feminine form of
"one" and the masculine "foundation," indicating "one"
modifies a hidden subject. The biblical allusion is to
the feminine persona of the Song of Songs,
midrashically associated with the divine Presence. The
kabbalistic allusion, most likely, is to the lowest
serflrah, <Ataralh, Memsalah or Mamlakhalh, the feminine
divine Presence of the Song of Songs, and the implicit
term modified by the feminine "one.” R. Isaac does not
explicitly develop the relationship between the simple
letters themselves and the last seffrah. It seems
plausible, though, that AHemshalal, as described in line
99 as comprising all the dimensions, would be the one,
unique foundation of all the simple letters, each of
which has a single principle, in contrast to the
geminates, which correspond to Afrnal and sefirot below
it. This is perhaps cbliquely confirmed by Ezra of
Gerona, Perus le-sir has-siria, Kitvel Ramban, vol. 2,
512, who speaks of the twelve diagonals of the cardinal
directions unified in the Land of Israel, associated
with the sefirah Malkhut. See, too, line 386, below,
where the twenty-two letters collectively are
associated with the sefirah Vesod.

3 As opposed to the geminates, which comprise a
double principle.

4 SV 5:2 (49).
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structures of the simple letters.® For the foundation of the
simple letters is in the head,® but not one of the directors
is in the head: their paradigms are below them.? Therefore
when it says there are twelve directors in the soul,® it
does not apply to the beginning of things, rather, it is
speaking of their paradigms corresponding to them.® But the
foundation of the simple letters are precisely sight,

hearing, those sense functions by which a person functions.

5 The "directors" are described in SV 5:2 (sec.
49) as organs of the body, while the "foundations"
described in S¥ 5:1 (sec. 45) are discrete activities
of the bodily faculties. The term "structures" refers
to the bodily structures, the organs themselves.
Compare R. Isaac's interpretation of the term
"foundation" above, lines 26-27, not as cause but as
the result or effect of a cause. Here, the simple
letters are the singular causes of the discrete

activities of the bodily faculties, which are the
"foundations."

€ This refers to the senses and other functions
listed in S¥ 5:1 (45), whose location are generally in
the head. Compare Judah Halevi, AKXuzars, 2:26, ed. A.
Zifrinowitsch, 97: ,ps9no37Y BRI B'WINT R TAIRVINY
pavan®d wWxnn 'y (He needs the apparent and the hidden
senses, whose seat is the head):; Abraham Ibn Ezra,
Torah Commentary, Ex. 23:25: as@1ny ,a85n% X9 nnWIn >
PEND NVIINT NIWWANN DD N3 R NIndNS L,¥R"N naina (for the
soul is wisdom, and its seat is in the brain of the

head, and from it goes forth the power of all the
senses and movements of the will).

L9 #4 wiil}
7 The list of directors is in S¥ 5:2 (sec. 49).
They are limbs ard organs of the trunk of the human
body. In R. Isaac's Neoplatonic hierarchy, they are on

an ontological level below that of the senses and
functions listed in S¥ 5:1 (45).

8 SV 5:2 (49).
® The term "directors" does not, in this case,

mean a set of higher principles, directing the soul,
but rather the organs by which the body is directed.
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Twelve corresponding tol°® twelve directors: they are simple;

the functions and senses are not double. They extend!?

throughout the entire body, and it is not possible to move

without them. There are some of them that extend evern ix

animals, even though they are spiritual,i2 and they emanate

from the simple letters. Corresponding to them is the right

hand and the left hand.!3® Even though they are not according

to their paradigm, they were formed in the body in

correspondence to their number.14 (Corporeal beings emanate

from spiritual beings,13 and the functions are spiritual.16

10 R. Isaac's terminology here echoes that of
Judah b. Barzilai, APSV, 252, on the same section of SV,

11 The pun seems intentionul: tke simple letters,
NIvIYy are also those which extend, ningpnn
throughout the body.

"

12 Judah b. Barzilai, APsy, 264, also treats the

issue of the presence of certain sentient, higher
faculties in animals.

13 This follows several short-recension variants

to SV 5:2 (sec. 49) listed by I. Gruenwald, "A
Preliminary Critical Edition of Sefer Yez/lrah," 166:
MSS Paris 802 (4), foll. 57b-59b; Leiden, Warn. 24 (5)

Cod. Or. 4762, foll. 140b16-142a; British Museum 600
(1), foll. 2a-3b.

14 Even though the bodily organs listed in SV 5:2
(sec. 49) do not correspond point for point to the
sense faculties and functions listed in S¥ 5:1 (sec.
45), they correspond in number, that is, both organs
and functions are twelve in number.

15 See line 370, above.

1€ R. Isaac here follows the gist of Abraham Ibn
Ezra's discussion of the spiritual qualities of the
human senses and faculties, Ex. 23:26: x'9 nnYgIn v
NVIINT NIWAIAN PO MO RN TIBHY L PRI NI AZTIBY L IWOAN
vyonn (For the soul is wisdom, and its seat is in the
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Their dimensions:!? these are the chief dimensions
which are created from them,18 whether for elevating or for
descent, to stand or to go, all issue from there.19
Diagonals: something sharp at both ends that is wide in its
middle: this is 2 diagonal.2° Northeast, and so for each and
every boundary.21 Even though there i= upper and lower, all

are on a diagonal; without them there are only four.22 Arnms,

brain of the head, and from it comes the power of =all
the senses and motions of the will)}.

17 SYV 5:1 (sec. 47). See 1. Gruenwald, "A
Preliminary Critical Edition of Sefer Vezirah," 163,
apparatus, which notes that this phrase appears in most
versions. See Judah b. Barzilai, APsy, 254.

18 From the simple letters.
139 The directional diagonals define all motion.

29 These are the minimum requirements for a shape
which has a diagocnal. Compare Judah b. Barzilai's

discussion of diagonals, APS¥, 253, on which this
definition is based.

21 The diagonals are oriented between the six
major cardinal directions. See note following.

22 "Four" is the correct reading, as in MSS
Montefiore 313, Harvard, Cambridge Add. 671, Cincinnati
524/3, Cambridge Or. 2116,8. Other MSS have "eight."
Compare the analysis of Judah b. Barzilai, ~2sY, 253-54,
upon which this observation is based. What S¥ calls the
"twelve boundaries of the diagonals" of three-
dimensional space are the imaginary end points, or
"boundary" points of the axes lying between the six
cardinal directions. R. Isaac here is simply offering a
clear method for visualizing their placement. If the
diagonals are considered on a two-dimensional plane,
without upper and lower, there are only four:
northeast, northwest, southwest, southeast. When the
third dimension is added, up and down, there are three
end-points, upper plane, horizontal plane, and lower

plane, in each of the four diagonal directions, for a
sum of twelve.
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some of which ascend and some of which descend.23 Signs of
the Zodiac:24 these are the directors in the world, from the
expression "He shall pour water (Num. 24:7)."23 But
"constellations"26 'is from the expression "He that scattered
Israel (Jer. 31:9).27 This goes to this place and this goes
to that place.2® With which2® is Yesod <0/s%.2° Twenty-two

takes precedence here over ten.3! The third Name is KHesed

23 sy identifies the diagonals with the biblical

"arms of the world," Dt. 33:27. R. Isaac explains that
this is in consideration of their extension above and
below the horizontal, in the functional manner of arms.

24 SV 5:2 (sec. 49).

2% See J. 1bn Jannah, Sefer has-gorasim, trans. J.
Ibn Tibbon, (Berlin, 1896 reprint), 257-58, entry =a"rn
» who brings this proof-text. See E. Ben Yehudah,
Mllon, vol. 4, 2882, n. 1. In context here, for R.
Isaac, the proof-text shows that the root of the term
»th is the pouring or directing of emanative influence.

26 Job 38:31, 32; Gen. R. 10:7.

27 J. 1bn Jannah, Sefer has-soras/m, trans. J. ibn
Tibbon, (Berlin, 1896 reprint), 257-58, entry a"rn ,

compares =2rpd and r» , but does not bring this proof-
text.

28 The constellations in general are scattered
helter-skelter across the sky, while those
constellations that are designated as the signs of the
Zodiac apply to a relatively narrow bznd in the sky.

29 ¥V 5:3 (sec. 51).

30 The sef/rah Yesod, the Poundation of the world,

with reference to SV 5:3 (51): w5 puag.

31 R. Isaac is calling attention to the structural
parallel between this section of S¥ and SV 1:1 (sec.
1). Here, the twenty-two letters are the subject of

discussion, not the ten sersrot or the thirty-two
pathways.
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and Pajsad,®2 and the fourth is AKeter, in which are divided

all the things and the hosts made by the Name.33

32 In R. Isaac's system, the third divine Name
listed in S¥ 5:3 (sec. 51), according to all variants,
the Name nixax, stands for the seffrot Hesed and Pahad
together. Their inclusion together in one plural divine
Name indicates the intimate relationship of these two
sefirot. See the fragment of the teaching of R. Abraham
b. David brought by G. Scholem, Resit hak-Kabbalakh, 179,
n. 2, which confirms this concept. See Nahmanides, AS/V.
403-4, who also associates this divine Name with the
same sefrrot. Later kabbalists, however, identified
this Name with the sef/rot Nezalt and Hod. See Moses

Cordovero, Pardes Rimmonim, 20:12 (Jerusalem, 1962)
95d-96b.

33 The fourth divine Name in SV 5:3 (51) varies
according to the recension. See I. Gruenwald, "“A
Preliminary Critical Edition of Sefer Yezirah," 1617,
apparatus, for variants in the order of divine Names.
See, too, Judah b. Barzilai, 2SSV, 257, for a variant
not brought by Gruenwald: p"sa%x n"x=xz 'n 2" 70 §naW
1Y Z17TPY TV 19 RP1Y b YRy »"avx pen . In many
of the recensions brought by Gruenwald, and that of
Judah b. Barzilai, the fourth Name is p 'y p"savn |,
which may be that intended by R. Isaac, described as
containing all serfirot.
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Chapter 6

The supernal world is air and water and the power of
fire third.! In the world? of separation, fire surrounds the
firmament above us, and water is below, with air in
between.3 In the scul, fire is above, water in between, and
air, which is below, is the middle line from the brain to
the coccyx.4 In year, cold is from water, and heat is from
fire; temperance provides satisfaction for all from air
mediating in between.3 And officers:® officer below

officer.?” For fire carries water:® a fire pan over an iron

1 Based on S$¥ 1:9-12 (secs. 10-14).

2 S$¥Y 6:1 (sec. 58).

3 R. Isaac explains the apparent discrerancy
between the orders of the elements in S¥ 1:9-12 and 6:1
in terms of the different levels of the cosmic
hierarchy to which they apply.

4 These associations are based on SV sec. 62,
where "head," above, corresponds to "heat" or fire,
"stomach," in between, corresponds to cold, and
"trunk," which R. Isaac defines as extending down to

the coccyx, corresponds to "air." in the lower
position.

5 This sentence is based on SV 3:3 (sec. 28). =~

€ SV 8:1~-2 (sec. 59).

7 The officers are arranged in nested hierarchical
sets. This is R. Isaac's interpretation of SV 6:1-2: vn
321 2392321 PR3 BOTPRY WY DIYY NIV WLEY 1wy (The
rule is ten, three, seven and twelve, and officers in
Draco, sphere and heart.

8 This phrase is apparently brought as a version
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pot, and beneath it water sits in the bottom of the iron
pot:3 when the fire burns, some of the water is diminished,
for the fire carries it.1° On his throne, without
exertion,ll for all turn towards His glory,'2 and facing His

throne they shine.13 Like a king in the province: to command

of the text of $7 6:1 by Judah b. Barzilai, Psy, 257,
259: ppn nx RV YR I3V DT S

9 The definition of s3smax used by R. Isaac is not
that of the Mishnah gabbat, 41a: a double-walled
vessel, in which the inner hollow holds water, and the
space between the walls holds coais (Rashi). Rather, he
uses a definition implying it is a vessel for holding
coals, suspended in the hollow of another vessel,
holding food, as in Jerusalem Talmud Leza, 1, 6c: xTad
nvB1 so5wir, and Hoced Katan 28b. This example is
intended to match the structural order of the world
according to S¥V 6:1, with fire above causing the water
below to rise in evaporation. See following note.

10 Compare Judah b. Barzilai, PSV, 259: +p wsry
Y953 ITWS BB NR LDIVIBY DD NR TIRRIY PRAW PaDbY
1S 7'mpnnandt (Someone explains that fire lifts up water
in that it boils water when the water is in a pot and
is heated). R. Isaac offers an empirical proof from an
example even closer to the physical reality, with the
fire positioned on a stand above the water, likened to
the heavenly fire above the earthly water.

11 Compare Seder Rabbah de-Beresit, in Bater
Midrasot, vol. 1, 45: %@ 131713 *1%n 1215 32197 Y51

VY2 3'xY 1178 {The whole world hangs on the arm of
the Lord without effort).

12 See Judah b. Barzilai, PSYy, 234.

13 A poetic allusion to Num. 8:2. The entities
under discussion are the celestial luminaries, ruled by
the constellation Draco on the ecliptic. The lights of
the Menorah are compared to the planets and celestial
luminaries in Targum Ps.-Jonatan b. <Uziel, Ex. 40:4,
and R. Isaac may have this set of associations in mind
here. See Judah b. Barzilai, AS¥, 259, who also
discusses the celestial luminaries in general in his

gloss on Draco in S$¥ 6:1-2, and compares them to the
Menorah.
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his servants and respond to each and every one and labor in
their affajrs. Like a king at war: he turns to emanate his
good spirit upon the worthy, and his bad spirit upon rebels.
This corresponding to that:!4 what is life to this is death
to that, such as cold and wet, hot and dry.!5 Sometimes they
injure eachother, and sometimes they benefit. One by one

each alone stands:18 for it is not double. It says from

’ms$,17 Which are patrices, for the beginning of the sparks
and the hewings of the frame issue from them. Seven...
divigions:18 JYesed-pPahad-Tiferet, and below Nezah-Hod-
Zaddilk. Mediates: and the mediator is in between, the line
from above to below.1® Three upon three and one mediates

between:2° of the seven geminates it speaks...21

14 Sy 6:2 (sec. 60).

15 See lines 350-52 above.
18 Sy 6:3 (48).

17 Sy sec. 62.

18 Sy 6:3 (sec. 48): nup >y Yy 1'pI¥»n WY - V3P
B'Yn3a Va3d PIn TRy (Seven - three divisions upon
three, and one is a rule that mediates between).

% R. Isaac gives his kabbalistic interpretation
of this passage from S¥ which speaks of seven divided
into two groups of three with one in the center as

referring to two groups of three sef/rot each and one
in the middle, the central line.

20 Sy 6:3 (48).

21 R, Isaac explains that this section of SV 6:3
(sec. 48), which begins as a discussion of the twelve
simple letters, shifts, rather suddenly and obscurely,
to a discussion of the structure of certain
unidentified groupings of three, seven and twelve. In
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context, these groups certainly refer to the letters,
as matrixes, geminates and simple letters:; but SV does
not state it clearly. R. Isaac therefore identifies the
structure "three upon three and one mediates between"
as a reference to the geminate letters.





